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PREFACE

My first encounter with the study of apadith and hadith cniticism was during my study at the
Unuversity of Nyymegen. That first glimpse intrigued me and I decided to continue my study
in my M.A. thesis with the analysis of Ma‘mar’s Kutab al-maghazi in the Musannaf of ‘Abd
al-Razzaq. For the first time, 1 applied the sndd-cum-matn analysis on a small number of
traditions under the supervision of prof. Harald Motzki. I had some difficultes with the
application of the method, but at the end my efforts were rewarded with a very satisfying
grade. Naturally, I decided to continue my study. My first application for a position as Ph D
researcher was unsuccessful and I entered a career outside the university. Still, I could not let
go of the Arabic language and the study of ahadith, so | called Harald Motzk: again to see if
he thought another application was feasible. With his help I succeeded this time and got a
position as Ph.D. researcher in Nyymegen. Finally, I could delve deeply 1n the study of “my”
transmaitter Ibn Shihab al-Zuhri and his traditions about the life of the Prophet Muhammad
under the guidance of two of the most renowned scholars of the studies of padith and the
Arabic language of our time. Even though my studies lasted a little bit longer than I had
planned, I have never lost my enthusiasm for my field of research and the iszad-cum-matn
analysis. | hereby proudly present you the labour of my past years with a laugh and a tear.

With a laugh, because 1t 1s finally finished, but also with a tear, because 1t 1s finished.
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INTRODUCTION

“There can never be a definitive biography, merely a version, an attempt, an essay
which in time reveals how completely all such attempts bear the impress of the

age in which 1t was written.™

I. THE SOURCES AND THEIR PROBLEMS

When the Muslim empire extended its boundaries outside the Arabian Peninsula from the
seventh century C.E. onwards and conquered the region around the Mediterranean Sea, the
non-Mushim world gradually felt the need to inform its inhabitants about the new religion
of Islam and its founder, the Prophet Muhammad. At first, the new religion of Islam was
not seen as a religious threat, but when many Christians in the conquered areas converted to
Islam, the situation changed.

In the Middle Ages, Christian authors of the Middle East and the West produced
anti-Muslim polemics among other things to convince other Christians not to convert or to
refute the Muslim religion. Part of their strategy was to describe Muhammad as a
manifestation of the Antichrist or as a heresiarch. They created defamatory biographies of
Muhammad based on some knowledge of Muslim traditions and earlier polemic texts
against heresiarchs, but mostly, the author’s own imagination helped to create a deformed
picture of the founder of Islam.” Even those authors who composed a biography based
entirely on the Muslim traditions, created a hostile image of Muhammad through selection
and biased presentation of the sources.}

Apart from medieval polemical writings, many books and articles have been written
over the centuries about the life of this man whose legacy left - and still leaves - a major mark
on world history. They range from scholarly treatises and biographies of the literary genre to

children’s books, and are written by Muslims and non-Muslims. Until now the description

' The troubled face of brography, ed. E Homberger & J. Charmley, Houndmulls, Basingstoke, Hampshire 1988, x1.
*Tolan, J.V, Medieval Christian perceptions of Islam, New York 2000, xi1-xtv. Noth, A, “Muhammad 3. The
Prophet’s image 1n Europe and the West. A. The image 1n the Latin Middle Ages”, in The Encyclopaedia of Islam:
New edition (=El2), V11, Leiden 1993.

3 See for example Tolan, J.V., Saracens: Islam in the Medieval European imagination, New York 2002, 236.



of Muhammad’s life 1s generally based on several Muslim sources composed between the
3'/9"™ and the 10"/16"™ century,? which means that even the earliest one was composed not
earlier than approximately 200 years after the death of Muhammad.

The traditional sources that are used for composing a biography of Muhammad, are
not continuous accounts of the life of the Prophet like modern biographies, but collections
of traditions partly ascribed to Muhammad’s followers, the Companions. One collection
can contain several - sometimes even contradictory — accounts of the same event. A tradition
or hadith’ (pl. abadith) usually consists of a matn (pl. mutun), the text, preceded by an isnad
(pl. asanid), the chain of transmitters. This chain purports to describe the transmission path
of the tradition, i.e. from which person did the compiler of the collection in which the
tradition is found receive his information, and so on until the eyewitness of the event in
question. An #sndd can be “imperfect” though; one or more transmitters can be lacking in
the chain or the compiler of the collection may only give the name of his direct informant
or no isndd at all. There is no fixed format for the matn. It can describe one complete event,
for example the story about Muhammad’s first revelation, or just a detail like the
information that Muhammad wore a helmet when he entered Mecca during the day of its
conquest in 8/630.

The traditional sources mostly do not deal exclusively with accounts about
Muhammad’s life. One of the earliest and most commonly used sources is the work of the
Medinan scholar Muhammad ibn Ishaq (d. 150/767) in the recension of Ibn Hisham (d.
218/833). Although the title of Ibn Hisham’s book “The life of Mubammad the Messenger of

1 If possible, I will mention both Islamic and Chrnstian era. Otherwise, [ will add the abbreviation C.E.
{(Common Era) or A.H. (Anno Hegirae).

> A hadith 1s usually defined as “an account of what the Prophet said or did, or of his tacit approval of
something said or done 1n his presence”. See Robson, J, “Hadith”, in El2, III, Leiden 1971, 23. Some authors
distinguish different types of tradition by using different terminology. For example, Robson, based on Lane’s
ArabicEnglish lexicon, mentions that the word kbabar 1s sometimes applied to traditions from Muhammad, but
also sometimes (o traditions from Companions or Successors, while Brown, following modern Western usage,
uses the same word with regard to historical reports. Robson, “Hadith”, 23 and Brown, ], Hadith: Mubammad's
legacy in the medieval and modern world, Oxford 2009, 12 Azami even mentions a discussion among classical
traditionists about whether the word hadith 1s restricted to the above-mentioned definition or can also include
the words and deeds of Companions of Muhammad. See Azami, M.M., Studtes tn early padith Iiuerature. With a
critical edition of some early texts, Indianapolis 1978, 302 (onginally published 1n 1968) and Stadies tn hadith
methodology and literature, Indianapolis 1977, 3. In this study, I will use the term tradition or hadith 1n 1ts most
general meaning, 1e referring to reports about the Prophet or an early Muslim regardless of the nature or the

source of the report.
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God (Sirat sayyidind Mubammad rasil Allah)” suggests that it is only about the life of
Muhammad, after the initial recital of Muhammad’s lineage, what follows in the first part of
this book are ancient legends of the salvation history starting with Abraham, the ancestor of
Muhammad according to the lineage Ibn Hisham presents in his book.® According to Ibn
Ishaq, Muhammad’s life is part of the salvation history and his biography should therefore
start with the creation of Adam and the beginning of mankind.” Other main sources for
information about the life of Muhammad are the Maghazi of al- Waqidi (d. 207/823) and the
Tabagat of his student and secretary Ibn Sa‘d (d. 230/845), although the largest part of the
Tabaqat consists of biographical information about Muhammad’s Companions and
following generations.® In addition to these traditional collections, a variety of sources
include traditions about the life of Muhammad, such as historical works, padith collections,
biographical dictionaries and Qur’an commentaries.’

The Muslim sources that contain the relatively highest amount of biographical
information on Muhammad are works belonging to the maghazr and sira genres. Still, even
these sira and maghazi works contain stories in which Muhammad does not feature or
appear, for example stories about campaigns that took place during the reign of the first
four caliphs after Muhammad’s death in 11/632."

The biographical information about Muhammad 1s spread over many different
works. The reason is that for Muslims, his life is essential for many fields of study, for
example exegesis of the Qur’an, jurisprudence and historiography. In order to understand or
explain certain Qur’anic verses, Qur’an commentators looked at Muhammad’s life to find

the occasion of a revelation. The sunna (pl. sunan) of Muhammad, 1.e. Muhammad’s deeds

® Guillaume, A., The life of Mubammad- A translation of Ibn Ishiq’s Sirat rasil Allah, Karachi 1978, xvi-xvin.
Guillaume mentions several variant titles of Ibn Ishag’s work, like “The book of campaigns”™ or “The book of
campaigns and (the Prophel’s) biography”, which do not cover the pre-Islamic period either See also M.
Scholler’s discussion of Ibn Ishiq’s work in “Biographical essentialism and the life of Muhammad 1n Islam”,
in Biographie als religioser und kultureller Text, ed. A. Schule, Munster 2002, 155-156 Newby, G.D, The making of
the last Prophet: A reconstruction of the earliest biography of Mubammad, Columbia, S.C. 1989, 4. Jarrar argues that
the variation 1n titles depends among other things on which part of Ibn Ishaq’s work a scholar transmitted. See
Jartar, M., Die Prophetenbiographie im islamischen Spanien Ein Beitrag zur Uberlieferungs und Redakiionsgeschichte,
Frankfurt am Main 1989, 36-37.

7 Jarrar, Die Prophetenbiographie, 32-33

Y Ibn Sa‘d, al Tabagqat al-kubra, Beirut 1418/1997, vol. I and I1.

% See page 16.

** See the chapter “Kutab al-maghazi” 1n the Musannaf of ‘ Abd al-Razzigq, V, Beirut 1983, 439-484 (no. 9758-9780).
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or sayings, became the second most important source for Islamic law.” Some of these sunan
are connected with events from Muhammad’s life.”

Therefore, the term “biography of the Prophet” as 1 apply 1t in this study,
encompasses the corpus of traditions that deal with all historical aspects of Muhammad’s
life even if he is only the instigator of certain events and does not play a part in the event

itself,” and regardless of the nature of the compilation 1n which the tradition appears.

I1. THE CRITICAL APPROACH TO MUHAMMAD’S LIVE IN THE WEST

It was not until the first half of the nineteenth century C.E. that the academic study of the
Muslim sources for the life of Muhammad began.'* Although there was a certain awareness
in Western scholarship that the Muslim sources contained contradictions, traces of legends,

exaggerations, and many kinds of biases,"”

most of the authors pretended to present a
historically true picture of Muhammad’s life. The best known - more recent - examples are
the books Mubammad at Mecca and Mubammad at Medina by the Montgomery Watt," and
Mahomet by Rodinson."” A few scholars, however, rejected the Muslim sources partly or
completely as historical sources for the life of Muhammad. The radical scepticism against
the sira and maghazi traditions, i.e. the biographical accounts on Muhammad’s life, was

articulated already at the beginning of the 20" century by Caetan1™® and Lammens® but did

hardly gain a following until the seventies and eighties when Wansbrough and his students

"* Scholler, “Biographical”, 154

** For example, traditions aboul the qasama procedure are connected with the expedition to Khaybar 7/628. See
Peters, R., “Murder in Khaybar: Some thoughts on the origins of the qusima procedure in Islamic law”, in
Islamic Law and Soctety, 9 (2002).

" An example of such a tradition 1s the story about the murder of the Jew Ibn Abi -Hugayq See the study of
this report by H. Motzki, “The murder of Ibn Abi -Huqayq: On the origin and reliability of some maghazi-
reports”, in The brography of Mubammad. The issue of the sources, ed. H. Motzki, Lerden 2000

' Motzki, H., “Introduction”, in The biography, ed. H. Motzki, Lerden 2000, XI

Y Motzki, “Introduction”, XI.

' Watt, W.M., Mubammad at Mecca, Oxford 1953 and Mubammad at Medina, Oxford 1956.

"7 Rodinson, M., Mobammed, Bussum 1982 (oniginally published as Makomet, Paris 1961).

*® Caetany, L., Annalt dell'Islam, Milan 190s.

¥ Lammens, H, “Qoran et traditon* Comment fut composée la vie de Mahomet”, in Recherches de Science
Religeuse, 1 (1910).

8



Cook and Crone™ initiated a debate on the Muslim sources, which did not only concern the
sira and maghagi-traditions but also the Qur’an. Their critical attitude towards the hadith
material deeply affected the research on the origins of Islam in general™ and the biography
of Muhammad in particular®*. Motzki has characterized the actual situation as a dilemma:
“On the one hand, it is not possible to write a historical biography of the Prophet without
being accused of using the sources uncritically, while on the other hand, when using the
sources critically, it is simply not possible to write such a biography.””

The sceptical attitude towards “the life of Muhammad” derived from developments
of non-Muslim badith scholarship in which the studies of Goldziher and Schacht played an
important role.*® Goldziher claimed that the padith, the traditions about Muhammad and
the first generation of Muslims, reflect later developments in Islam, not the events they
pretend to relate. Schacht put it more bluntly and suggested that these traditions are in
general fictitious and that they were fabricated in the 2"‘1/8lh century or even later. His study
was based on legal traditions, but in an article about a maghazi source he transferred his
conclusions to historical traditions as well.” The methodologies and conclusions of these

two scholars were adopted by many of their colleagues working in related fields of study.

** Wansbrough, J., Quranic studses: Sources and methods of scriptural interpretatron, Oxford 1977 and The sectarian
mulien: Content and composition of Islamic salvation history, Oxford 1978. Crone, P. & Cook, M., Iagarism,
Cambndge 1977. Cook, M., Mubammad, Oxford 1983. Crone, P., Meccan trade and the rise of Islam, Princeton
1987.

* See for example Berg, H., The development of exegests in early Islam. The authenticity of Muslim Iiterature from the
formative pertod, Richmond/Surrey 2000, especially 109.

* See for example Chabby, J., “Historre et tradition sacrée : La biographie impossible de Mahomet”, in Arabrca,
43 (1) 1996, 205. Cook, Mubammad, 76. Motzki, “Introduction”, x1-x1v Raven, W., “The biography of the
Prophet and its scriptural basis”, in Story-telling 1n the framework of non fictional Arabic luterature, ed. S. Leder,
Wiesbaden 1998, 423. For the most recent publications, see for example Rubin, U., The eye of the beholder. The life
of Mubammad as viewed by the early Muslims: A textual analysis, Princeton, 1995. Bobzin, H., Mohammed,
Munchen, 2002. Nagel, T., Mobammed: Leben und Legende, Munchen, 2008 (Mobammed Zwanzig Kapitel uber
den Propheten der Muslime, Munchen 2010 1s an abridged version of this work). Schéller, M, Mohammed: [Leben,
Werk, Wirkung], Frankfurt am Main, 2008. Lecker, M., “Glimpses of Muhammad’s Medinan decade”, in The
Cambridge companion to Mubammad, ed. ].E. Brockopp, Cambrnidge 2010. Rubin, “Muhammad’s message in
Mecca: Warnings, signs, and miracles”, in The Cambridge companion to Mubammad, Cambridge 2010.

 Motzki, “Introduction”, xiv.

" Goldziher, 1., Mubammedanische Studien, Halle a.S. 1889-1890. Schacht, J., The origins of Mubammadan
Jurisprudence, Oxford 1950.

 Schacht, J., “On Musa b. “Ugba’s Kitab al-maghizi”, in Acta Orentalia, 21 (1953).



Schacht’s studies were not only the basis of the radical scepticism, but also the
starting-point of new methodological developments relevant to this study. Some scholars
rejected Schacht’s generalizations and admitted that it might be possible that some
traditions derived from the first Islamic century. They developed methods to date traditions
more accurately. Two approaches may be distinguished: dating single traditions; and dating
“sources”.”® The fact that early Muslim traditions generally consist of a text (matn) and a
chain of transmutters (#s74d) is crucial for both. Although the matn analysis became more
sophisticated in the last decades™ the most striking developments happened in the field of
isndd analysis. Goldziher ignored the asanid completely and Schacht used them only as a
secondary argument in his studies.”® In the first approach (dating single traditions) two
trends can be distinguished beside the comparison of the mutin of single traditions: some
scholars base themselves mainly or exclusively on the chains of transmitters and compare
their variants in order to date a tradition,” while others combine ss7dd analysis with a
thorough study of the textual vaniants for the same purpose.** The main focus of these
scholars was on theological and legal traditions, but they have also studied several s:72- and
maghazgi-traditions.” The second approach, the dating of “sources”, proceeds from the

hypothesis that the standard Muslim sources from the 3"/9™ century and later are based on

* See Motzki, H., “Introduction”, in Hadith. Onigins and developments, ed. H. Motzki, Aldershot 2004, xlix-li.

*7 See for example, Kister, M.J., “Haddithi ‘an bani 1sra'ila wa-1a haraja: A study of an early tradition”, in Israel
Onental Studies, 2 (1972). Speight, R M., “The will of Sa‘d b. Abi Waqqis: The growth of a tradition”, 1n: Der
Islam, 50 (1973). Rubin, The eye. Scholler, M., “In welchem Jahr wurden die Band L-Nadir aus Medina vertrieben?
Eine Untersuchung zur “kanonischen” Sira-Chronologie”, 1n Der Islam, 73 (1996). Gunther, S., “Fictional
narration and 1magination within an authontative framework. Towards a new understanding of Hadith”, in.
Story-telling, ed. S. Leder, Wiesbaden 1998

™ See Motzki, “Introduction”, in [ladith, xliv-xlv.

 Juynboll, G.H.A,, “Some 1snad-analytical methods illustrated on the basis of several woman-demeaning
sayings from hadith literature”, in af Qantara, 10 (1989), “Nafi, the mawld of lbn “Umar, and his position 1n
Mushim Hadith hiterature”, in Der Islam, 70 (1993) and Encycdopedia of canonical Hadith, Leiden 2007.

° For example: van Ess, J., Zwischen Hadit und Theologie. Studien zum Entstehen pradestinatianischer Uberlieferung,
Berlin 1975. Motzky, H., “Whither Hadith studies?”, in Analystng Muslim traditsons. Studies in legal, exegetical and
maghdzi [adith, ed. H. Motzki, Leiden & Boston 2010 (onginally published in German 1n 1996).

¥ Juynboll, G.H.A., “Early Islamic society as reflected 1n its use of isnads”, in Le Muséon, 107 (1994) Schoeler,
G., Charakter und Authentie der mushimischen Uberlieferung uber das Leben Mohammeds, Berlin 1996. Gorke, A.,
“The histonical tradition about al-Hudaybiya: A study of ‘Urwa b al-Zubayr’s account”, in The brography, ed. H.
Motzki. Motzki, “The murder”. Gorke, A. & Schoeler, G., Die altesten Berichte uber das Leben Mubammads. das
Korpus ‘Urwa 1bn ag Zubatr, Princeton 2008.
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earlier sources. It aims to identify these earlier sources and examine whether the information
they contain was part of a historical transmission process or not.

It is generally accepted that Ibn Hisham’s Sira 1s an edited version of an earlier work
by Ibn Ishaq (d. 150/767). That means that the greater deal of the work of Ibn Hisham can be
dated already 1n the second quarter of the 2™/8" century. There is, however, a discussion on
whether the original work of Ibn Ishiq can be reconstructed, since the available variants
sometimes differ considerably.?” It seems that the text can be reconstructed only partly and
that we must take into account the possibility that Ibn Ishiq transmitted his material 1n
different forms, that his students partly rearranged and edited it, and that the text changed
in the course of subsequent transmission.

In the following chapter, I will discuss these approaches more extensively as well as
other developments in non-Muslim research that are relevant to this study and the methods

used 1n it

III. MAIN QUESTION TO BE DISCUSSED

As shown above, there 1s a lively and current debate in non-Mushim scholarship about the
sources concerning early Islam in general and the biography of Muhammad in particular.
The present study aims to contribute towards solving at least some of the controversial
issues. It proceeds from the hypothesis that the standard sources for the biography of the
Prophet are based on earlier sources.

One of the informants or “sources” often quoted by Ibn Ishiq is the Medinan
scholar Ibn Shihab al-Zuhri (d. 124/742), who is known as one of the first systematic
collectors and transmitters of traditions concerning Muhammad and the first generations of
Muslims. He may even have composed a sira work,? although it did not survive as a separate
work to this day. This study focuses on al-Zuhri’s matenal. The following two questions will
be examin‘ed: 1) Do the traditions ascribed to al-Zuhri really go back to him? 2) If so, can his
claim be substantiated that he received the traditions from the informant mentioned in the

isnad?

3 See Al-Samuk, S.M., Dze bistorische Uberlieferungen nach lbn Ishagq: Eine synoptische Untersuchung, dissertation,
Frankfurt 1978, 160.
% Jarrar concludes on the basis of an analysis of some biographical reports about al-Zuhri that he did compile

a Sira. See Jarrar, Die Prophetenbiographie, 30



Schacht claims that most traditions ascribed to al-Zuhri are fabricated, not only the
legal ones but also those on the life of Muhammad.?* Juynboll follows Schacht in his verdict
in suggesting that “[...] it is no longer possible to sift the genuine Zuhri traditions from the
fabricated ones [...]".* These conclusions have been challenged by Motzk: who showed that
many legal traditions deriving from al-Zuhri can be reconstructed by a comparative study of
‘Abd al-Razzaq’s Musannaf and Malik's Muwaya’, two works from the 2™3" Islamic
century that contain different versions of Zuhri material* Recently 1t has been argued that
there are also genuine Zuhri-traditions dealing with the life of Muhammad. One case was
detected by Juynboll in 1994, and in his most recent book Engclopedia of Canonical Hadith
he lists several other traditions of which he considers al-Zuhri to be the chronicler.’’ Others
were published by Schoeler, Motzki, Gérke, and van der Voort.® Besides, Schoeler has
shown that on the basis of the sources available at present Schacht’s conclusions about the
Zuhri-traditions about the life of Muhammad are erroneous.”

In order to make a study of al-Zuhri’s huge material possible I selected several of his
biographical traditions on Muhammad. The main criteria of the selection were that the
story had to consist of several different text elements and that - according to the
information from the chains of transmitters - it was preserved by at least three different
students of al-Zuhri and came from different informants of al-Zuhri. The next step was to
analyse as many variants as possible on the basis of a wide range of sources, in order to
check whether the traditions really go back to al-Zuhri and, 1f possible, to reconstruct his
orniginal wording. When it was possible to ascertain al-Zuhri’s authorship, I compared the
traditions with similar ones not going back to al-Zuhri 1n order to determine whether his
material goes back to an even earlier source. If so, the question may be raised who is this
earlier source. Is it indeed the person mentioned as his informant in the isndd or somebody

else? Is it possible at all to determine who al-Zuhri’s source was? Another question is to what

W Schacht, The origins, 246 and “On Misa”, 292, 300.

¥ Juynboll, G.H A., Muslim tradition. Studres in chronology, provenance and authorship of early padith, Cambridge
1983, 158.

* Motzki, H.,, “The junisprudence of Ibn Shihib al-Zuhri A source<cnitical study”, in Analysing, ed. H. Motzka,
Leiden 2010 (oniginally published in German 1n 1991).

7 Juynboll, “Early Islamic society”, 181. See the entry on al-Zuhri in his Engyclopedia, 690-730.

#® Schoeler, Charakter. Motzki, “The murder”. Gorke, “The historical tradiion”. Boekhoff-van der Voort, N.,
“The Kutab al maghizi of ‘Abd al-Razziq b Hammim al-San "4ni: Searching for earlier source-matenal”, in The
transmussion and dynamucs of the textual sources of Islam, Lerden & Boston zo11.

¥ Schoeler, G., “Masa b ‘Uqbas Maghazi”, in The biography, ed. H Motzki, Leiden 2000
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degree al-Zuhri’s transmission varies from the transmission of other persons. The answers to
the above mentioned questions will help us to gain more insight into the history of

Muhammad’s biography in the period before the compilation of the standard sources.

IV. METHODOLOGICAL APPROACHES

Both methodological approaches mentioned before will be used in this study, i.e. dating
“sources” and dating single traditions. The most important early Muslim sources date from
two centuries or more after the events they refer to. Motzki and Schoeler argue that these
sources are based on earlier sources that are now lost, and also, that 1t might be possible to
reconstruct these earlier sources on the basis of the later ones. They are less sure about
whether 1t is possible to restore the original text or only its content.*” The debate included
also some of the sources for the life of Muhammad as we have seen above in the case of Ibn
Hishim’s Sira." Gorke, Schoeler and Motzki argue that the term “source” must be
understood broadly, not necessarily as a fixed book but as data deriving from an author or
compiler by aural** and written transmission.®

Another issue is that of the criteria on which dating and reconstructing of sources
can be based. The most reliable results can be obtained when parts of an early source are

available in several later sources and when asinid (or information about an “author”)

1° Motzks, H., The ongins of Islamic jurisprudence. Meccan figh before the classical schools, Leiden 2002, xu1-xav and
for example, 100 “The ornginal, reconstructable context of the ‘Atd’ traditions has been destroyed in the
Musannaf n favor of a new thematic composition”, 185 “Texts of ‘Amr’s which are preserved either word for
word or in meaning can be considered genuine [...]” and 196 “[...] does not necessarily imply that ‘Amr’s text
reproduces the document exactly” (onginally published 1in German 1n 1991). Schoeler, G., “Die Frage der
schniftlichen oder mundlichen Uberlieferung der Wissenschaften im frihen Islam”, in Der Islam, 62 (1985), 202-
203, 210-212 and 224, “Schreiben und Veroffentlichen: Zu Verwendung und Funktion der Schrift 1n den ersten
islamischen Jahrhunderten”, 1n Der Islam, 69 (1992), 16 and The genesis of literature 1n Islam: From the aural to the
read, Edinburgh 2009 (originally published in French 1n 2002), 9, 49. See also Sezgin, F., Geschichte des arabischen
Schrifttums (GAS), 1, Lerden 1967, 60 and 79-82.

4 Al-Samuk, D1e historische Uberlieferungen, 160. Jarrar, Die Prophetenbiographue, for example 126, 204.

9% See the definition of aural transmission 1n footnote 5t on page 30 of chapter 1

“ Gorke & Schoeler, Berichte, 14 Motzki, H., “The author and his work 1n the Islamic literature of the first
centuries: The case of ‘Abd al-Razziq’s Musannaf”, \n Jerusalem Studies tn Arabic and Islam, 28 (2003), especially
172-174. Schoeler, G., “Foundations for a new biography of Muhammad: The production and evaluation of the
corpus of traditions from ‘Urwah b. al-Zubayr”, in Method and theory 1n the study of Islamuc sources, ed. H. Berg,

Leiden 2003, 23, 25 and 27.
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together with textual variants can be used. This 1s unfortunately only the case in favourable
circumstances. Yet, Motzki has shown that other criteria can also be used to date and
reconstruct earlier sources when the circumstances are less fortunate. Such criteria may
include the distribution of the “sources”, textual genres, added comments, doublets and the
like #

The second methodological approach applied 1n this study to examine the origins of
the traditions ascribed to al-Zuhri - that of dating single traditions - 1s the esnad-cum-matn
analysis developed by Motzki and Schoeler ¥ The analysis starts with a comparison of the
asanid, the chains of transmuitters, of as many variants as possible of the same tradition. The
chains of transmission of all the variants are drawn 1n a diagram that starts with the
different compilers in whose collection the tradition 1s found and ends with the (real or
alleged) reporter of the event. The aim of this exercise 1s to 1dentify common transmitters of
the different strands and — most importantly — the earliest common transmuitter (the
common link), which 1s the focal point of the diagram and which 1s by way of hypothesis
assumed to be the distributor of the tradition 1n question.

The next step 1s the comparison of the textual variants (matin) of the tradition with
respect to the use of words and the structure of the text. The differences and similarities are
noted 1n order to determine whether the traditions dertve from a common source or
whether one has been copied from another The hypothesis 1s that differences, even slight
ones, are an indication of real transmission whereas i1dentical texts must be suspected of
having been copied from each other and their is74d of having been forged. This rule 1s based
on the peculiarities of early transmission in Islam, which was mainly aural even if often
supported by written notes.*®

Thereupon, the results from the analysis of the texts are compared with the results
from the analysis of the chains of transmission. If the results of the matn analysis support
the results of the zs74d analysis 1t can be assumed that the tradition 1s not fabricated by later
comptlers but must have a real transmission history. The common link, the earliest
transmitter all versions of a tradition have 1n common, can then be established as the one
who distributed the tradition or at least the reconstructed kernel. The date of death of the
common link provides a secure date for the tradition, yet the possibility cannot be excluded

that the whole tradition or parts of 1ts content are from an earlier date.

" Motzki, The origrns Motzki, “The author”™ See also van der Voort, “Kitib al maghizi®
4 Motzk, “Whither” and Schoeler, Charakier
4 Schoeler, The genests, 7-9, 36, 41 and 59 among others, and Charakter, 33 35
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Chapter one of this study describes the differences between the methodological
approaches mentioned above that are used to date traditions and focuses on the methods
using the common link. The chapter ends with an overview of the results reached in earlier
studies that applied the isndd-cum-matn analysis to biographical traditions about the Prophet
Muhammad ascribed to al-Zuhri. In the following three chapters, three Zuhri-traditions will
be analysed with the isnad-cum-matn analysis. Each tradition 1s attributed to a different
informant of al-Zuhri.?’

Chapter two deals with a maghdzi story that takes place during Muhammad’s life in
Medina, 1e. a few years after his move from Mecca. It relates the attack of a hostile clan on a
group of Muslims sent out by Muhammad. Although Muhammad does not play a central
role 1n this story, it is considered part of the sira.

The second tradition, which 1s discussed in chapter three, 1s a miracle story that
according to the Muslim source material is connected with two major events in
Muhammad’s early prophethood before he left for Medina, his miraculous journey from
Mecca to Jerusalem and back in one night and his ascension to Heaven, where he met several
prophets and cast a glance in Paradise.

The third tradition, dealt with 1n chapter four, 1s from the final years of Muhammad
in Medina, when, according to the early Muslim sources, his religious authority was firmly
established in Mecca and Medina and their surroundings. The story relates how one of
Muhammad’s first followers stayed behind from a raid organised by the Prophet. The story
continues with his punishment upon the Prophet’s return and his absolution through the
eventual revelation of a Qur'anic verse.

Chapter five provides a description of the biographical data about the life of al-
Zuhri, which I compare with the findings from the analysis of the three Zuhri-traditions.

My study ends with a general conclusion about the results drawn from the analysis.

7 Al-Zuhr?’s famous teacher ‘Urwa 1bn al-Zubayr (d 94/712) 15 not among these informants, although there are
many traditions describing the main events in Muhammad’s life with the ssnad al-Zuhri -> ‘Urwa. My research
started almost simultaneously with the project of Gregor Schoeler, Andreas Gorke and Tanja Duncker 1n Basle
on the corpus of ‘Urwa ibn al-Zubayr. I decided that 1 would focus on traditions attributed to other
informants of al-Zuhri 1n order to avoid overlap of our research. I have benefited much from our fruitful
discussions and exchange of results. The results of their research have been published recently as Gorke &

Schoeler, Ber:chte.



V. SOURCE MATERIAL

As mentioned above, the description of Muhammad’s life is generally based on several
Muslim sources which date from the 3"/9" century and later: the Kitab al-maghazi of al-
Waqudi (d. 207/823), the Sira of Ibn Hisham (d. 230/845), a volume of al-Tabaqdt al-kubra by
Ibn Sa‘d (d. 230/845), the chapter Maghazi in the padith collection by al-Bukhiri (d. 256/870)
and part of the large Ta rikh al-rusul wa-l-mulsk by al-Tabari (d. 318/922).

Besides these standard works, several new sources have become available 1n the last
decades. Among these new sources the following four are particularly relevant because they
contain a large number of traditions ascribed to al-Zuhri: the chapter Maghizi 1n the
Musannaf by ‘Abd al-Razzaq al-San‘ani (d. 211/827), the chapter Maghdzi in the Musannaf by
Ibn Abi Shayba (d. 235/849), Ta’rikh al-Madina al-munawwara by ‘Umar ibn Shabbah (d.
264/877) and the maghazi material ascribed to Misa ibn ‘Ugba (d. 141/758) collected from
several later sources. These sources raise the same problems as the standard sources and
therefore, they must be studied carefully with the aid of the different methodological
approaches available. So far, the possibility that these sources may contain earlier sources
has only been studied for ‘Abd al-Razziq’s Musannaf® and recently, for Ibn Abi Shayba’s
Musannaf®

Apart from the sources mentioned above containing Zuhri-material there are many
more that have been used in this study to compile a large corpus of his traditions
concerning the biography of Muhammad. These compilations vary from historical works
(Ta'rikh and Sira) to hadith collections (Sahip, Sunan, Musnad and Musannaf), biographical
dictionaries (Tabagdt) and Qur’an commentaries (7afsir). The search for variants of a
particular tradition in all these different kind of compilations has been facilitated because of
the appearance of CD’s and DVD’s with hundreds of books from all different genres 1n
digitalised form. This has made 1t possible for me to compose a large collection of variants
of the selected Zuhri-traditions within a relattvely short time and to find variants in books

that | would otherwise not have been able to consult.

* Motzki, The origins. Motzki, “The author”. van der Voort, “Kitéb al-maghéigi”.
 Lucas, S.C., “Where are the legal Hadith? A study of the Musannaf of Ibn Abi —Shayba”, in Islamic Law and
Society, 15 (2008).
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CHAPTER 1

THE DATING OF TRADITIONS AND THE COMMON-LINK THEORY

I. INTRODUCTION

The one thing all scholars who deal with the first two centuries of Islamic history - Western
as well as Muslim scholars - agree on is that the corpus of badith matenal contains falsified
accounts and biases from later times. They disagree, however, on the usefulness of this
material as a source of information about the initial period of the Islam. To what extent 1s it
possible to distinguish fact from fiction? Is it possible at all to extract historical information
from the badith material or does this material only reflect the later Muslim view on this
period? In order to answer these questions and others about the historicity of described
events and persons, we first have to take a step back and try to establish where, when and by
whom a tradition originated, i.e. we have to date the different variants of an account. When
we know who brought the story in circulation and which persons are responsible for certain
changes 1n a tradition, we can reconstruct the development of this story over time and also,

trace 1t back to its oldest kernel.

II. DATING OF TRADITIONS

As mentioned 1n the introduction, two approaches have been adopted, the dating of single
traditions and the dating of “sources”. The latter approach generally consists of a
quantitative analysis of material 1n one collection attributed to a certain person, sometimes
combined with a qualitative analysis of a small number of traditions.' While smaller
collections allow for including all material,? the study of larger collections has to be carried

out on a representative selection of the material.? Criteria for dating the material are

' Lucas combines the quantitative analysis with a qualitative analysis of two legal topics, “Where”, 299-307. van
der Voort ends with the rsndd-cum-matn analysis of one Zuhri-tradition, “Kuab al- maghizi™, 22-30.

* See for example van der Voort, “Kitdh al maghdzi”, who includes all traditions present 1n this part of ‘Abd al-
Razzaq's Musannaf or Motzki’s comparnison of two other parts of the Musannaf, Kuab abl al-kitab and Kutab abl
al-kitabayn, \n “The author”

» Motzkr’s study of ‘Abd al-Razzaq’s Musannaf 1s performed on 3810 traditions, approximately 21% of the

entire work to the exclusion of three “atypical” books. See Motzki, The origins, 58. Lucas analysed 3628
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diverse.! Usually, the first step is to check the distribution of the assumed sources. What is
the percentage of the number of traditions per informant of the author to whom the
collection 1s ascribed based on the information from the asinid? If the asinid are not
authentic, one expects to come across a more or less evenly distribution of traditions among
the persons listed as informants deriving from a random selection of names by the person
who fabricated the traditions. On the other hand, if they are authentic, one expects a
random, sometimes disproportionate distribution.

Stll, it remains possible that an uneven distribution as 1n the Musannafs of ‘Abd al-
Razzaq and Ibn Abi Shayba could be the result of a deliberate fabrication. Therefore, other
criteria have to be added to the research. These might include a study of the distribution of
the second and following layers of informants, the content of the traditions per informant,
the geographical origin of the informants, the authority who is said to have told the
tradition (the Prophet, a Companion, a Successor or somebody of a later generation), the
type of tradition, the formulation and style of the accounts, the motifs in an account, and
O on.

In theory, one might still maintain that a cunning person would produce a work
complying with irregular profiles according to these criteria. A study of additional features
of individual accounts — some of which we might consider as features that “weaken” the
tradition - helps to determine the authenticity of the ascription of traditions to a certain
person, either the author of the compilation or the transmitter in the isnad.’ Such features
are, among others, gaps or uncertainties in the chain of transmission or in the main, for
example if one of the informants does not know whether he received the tradition from X or
Y, or if he 1s uncertain about a specific word in the text. Additional information from a later
transmitter about persons or words belongs to this category, as well as the mentioning of a
double source in the sn7dd. Such features enhance the authenticity of the work as a whole,
but do not exclude that it contains one or more (partly) falsified accounts or “improved” or

forged asanid.

narrations from the legal chapters of Ibn Abi Shayba’s Musannaf, which 1s about 9% of all traditions in this
work. See Lucas, “Where”, 283 and 286

* The following information about criteria for establishing the authenticity of a source 1s based on the studies
of Lucas, “Where”, Motzki, “The author”, The orsgins and “The Musannaf of ‘Abd al-Razziq al-San‘ini as a
source of authentic abadith of the first century A.H.”, in Journal of Near Eastern Studies, 50 (1) 1991, and van der
Voort, “Kudb al maghézi”.

' See Motzki’s “internal formal criteria of authenticity”, in The ongins, 83-94. This method can be used as an

argument 1n the dating of single traditions as well. I use 1t 1n my study of Zuhri-traditions
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The other approach, dating single traditions, can be divided into three different
categories: one can look at the information in the matn, the information in the isndd or a
combination of both. The distinction between these categories is not sharp-cut. The dating
of traditions based on the information in the matn does not exclude the use of information
from the chain of transmitters and vice versa. The difference between the three categories is
the focus. The focus of the first category 1s the main, whereas the information of the iszad is
etther not used or only as a secondary argument. The second category 1s the opposite of the
first, while the third category, to which the isndd-cum-matn analysis applied in this study
belongs, combines the analysis of variant texts with an analysis of the accompanying chains
of transmitters.

The dating of single traditions through the matn encompasses a wide range of
methods. Since this chapter focuses on dating through the common-link theory, I will only
provide a brief outline of this method only. The dating of single tradition primanly based
on the matn is either carried out on one particular tradition or a tradition complex, i.e.
traditions relating the same or similar events. The criteria used to establish whether a
particular tradition is early or late vary according to a scholar. One criterion is, for instance,
the unfavourable depiction of the Prophet or one of the early Muslims. For example, Buhl
regards these traditions — more specifically, these parts of the tradition — as historically
trustworthy®, while Goldziher considers them to be early as well.” It 1s assumed that the
image of Muhammad in the traditions has been adapted and manipulated by consecutive
generations of his followers; and that the historical Muhammad has disappeared and been
replaced by a traditional, religiously and morally perfect Muhammad.® Other criteria are
legendary elements or stories, contradictions, anachronisms and biases.’

The second method of dating traditions by means of the matn is performed by

analysing various versions of the same event. Details or motifs of these accounts are

¢ Buhl, E., “The character of Mohammed as a Prophet”, in The Moslem World, 1 (1911), 356-357.

7 See Motzki’s analysis of Goldziher’s dating of single traditions in “Dating Muslim traditions: A survey”, in
Arabica, 52 (2) 2005, 210.

* Caetani, L., “The development of Mohammed’s personality”, in The Moslem World, 4 (1914), 353-354.

% See for example Grimme, H., Mobammed: I Das Leben, nach den Quellen, Munster 1892, vii. Muir, W, The life of
Mobammad from original sources, Edinburgh 1923, xlix-Ixxv. Sprenger, A., Das Leben und die Lebre des Mobammad
nach bisher grosstentheils unbenutzten Quellen, 1, Berlin 1869, x11 and 12. Goldziher considers the appearance of

anachronisms to be an indication of a late onigin. See Motzki, “Dating”, 210.
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compared to reveal how the self-image of the Muslims has developed over time and how this
1s reflected in the depiction of the Prophet and the earliest Muslims.™

Finally, since the common-link concept 1s crucial for the method applied in this
study, the /sndd-cum-matn analysis, and 1s used 1n dating traditions based on the asarid, I will
discuss these two methods separately in the following two sections, starting with the latter.
do not intend to provide an overview of all scholars who date traditions with the s7ad in
combination with the common-link phenomenon, but I will restrict myself to Schacht and
Juynboll, two scholars whose studies have been of major influence on the development and

the employment of the isndd-cum-matn analysis."

III. THE COMMON-LINK PHENOMENON IN ISNAD ANALYSIS

One of the most influential studies in the field of dating traditions is Schacht’s research on
the development of Islamic legal theory, which is build on Goldziher’s conclusions about
the padith material 1n general. In order to trace the development of a legal opinion, he has
worked out several devices with which he dates traditions dealing with legal matters. In this
section, I will discuss two methods that concern the zs744.'”” Although Schacht considers the
asanid “the most arbitrary part of the traditions”,” they are of crucial importance to his
method of dating traditions.

Schacht places the beginning of the regular use of asinid at the earliest at the
beginning of the second Islamic century.' At this time, the chains of transmission were still
rudimentary and could appear with gaps; for example, an informant is missing or not

mentioned by name. The gradual improvement in the asanid came to perfection in the

second half of the third Islamic century, as can be seen in the classical padith collections,

' See for example Rubin, U., “The life of Muhammad and the Islamic self-image: A comparative analysis of an
episode 1n the campaigns of Badr and al-Hudaybiya”™, in The biography, ed. H. Motzki, Leiden 2000. Lecker, M.,
“Yahud/ ‘ubid. A variant reading 1n the story of the ‘Aqaba meeting”, in Le Muséon, 109 (1-2) 1996 and “Did the
Quraysh conclude a treaty with the Ansar prior to the Hira?”, in The brography, ed. H. Motzki, Leiden 2000.

" Motzki also discusses Cook’s dating with the common link 1n the section on daung with the 1s7id of his
article about the dating of traditions. Although Cook did employ the common-link theory, 1t was mainly
aimed at refuting the usefulness of this tool See Motzki, “Dating”, 230-239 and Cooks article, “Eschatology
and the dating of traditions”, in Princeton Papers in Near Eastern Studies, 1 (1992).

"? For Schacht’s dating with the matn, see Motzki, “Dating”, 210-212

Y Schacht, The origens, 163.

'* Schacht, The origins, 37.
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which originated 1n this time and later.” He concludes that as a general rule, the better and
more complete the #is»dd, the later the tradition. The improvement of the asézid includes a
backward projection of authorities, i.e. the persons on whose authority an account is told. If
there are, for example, two variants of a tradition with one /s#4d traced back to the Prophet
and the other ending with a Companion, the latter variant is earlier than the one with the
ismad back to the Prophet. The same applies to variants with asimid ending with a
Companion or a Successor.' Parallel to and partly in connection with the “improvement”
of asanid, is the spread of traditions, especially in the case of otherwise isolated traditions or
doctrines. Falsified asanid with additional authorities were attached to a tradition in order
to enhance its reliability."”

However, the question remains where, when and by whom a tradition originated. A
second device Schacht uses to date traditions is through the phenomenon of what he coins
the “common link”. Looking at the asinid of a given tradition, Schacht notices that
frequently, the variant traditions have a transmitter in common. He 1illustrates this

phenomenon as follows (see Figure 1):

Figure 1: Schacht’s isnad bundle®

Prophet Prophet Prophet
Companion Companion Companion
| | |
unnamed man of tribe Successor Successor

L ! |
common link
I i ]
transmitter A transmitter B transmitter C

anonymous transmitter

hadith collector hadith collector badith collector

" Schacht, The origins, 163.

" Schacht, The orgins, 165 and “A revaluation of Islamic traditions”, in The quest for the historical Mubammad, ed
Ibn Warraq, Amherst, N.Y. 2000, 361 (originally published 1n 1949).

"7 Schacht, The ongins, 166-167.

"1 have omitted the names of the persons from Schacht’s bundle. See Schacht, Origens, 172
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Or when the same person is like the common link only mentioned once:

Prophet
|

Companion
unnamed man of tribe Successor
common link
transmitter A transmitter B transmitter C
anonymous transmitter

badith collector

This depiction of the information from the asanid might lead to a misinterpretation of the
bundle by “reading” it downwards from the Prophet to the padith collectors. Based on
Figure 1, one might conclude that the Prophet, for example, told the story to only one
Companion (the three Companions 1n Schacht’s bundle are the same person), while it might
be possible that stories from other Companions that may have existed once did not make it
into 1in the collections we have access to nowadays. However, the material is only available 1n
the collections of scholars from the middle of the 2"d/8lh century onwards, which must
therefore be the starting point of the bundle. Arrows instead of lines between successive
transmitters can further illustrate the correct reading direction and indicate how the hadith
collector received his version(s) of the tradition in question.” Therefore, in this study, 1 will
depict this bundle as follows starting with the names of the scholars in whose works a

tradition 1s present:

¥ See Motzki, “Whither”, 59 and footnote 24 on the same page In this article, Motzki refutes among other
things some of Juynboll's conclusions that are based on this upward reading of the bundle, 1.e. from the
earliest transmitter (o the collector of the tradition.
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Figure 2: My 1snad bundle

badith collector
anonymous transmitter

transmitter A transmitter B transmitter C

- N

common link

unnamed man of tribe Successor
Companion

Prophet

According to the asanid, the padith collector has three variant traditions, which he received
from three different persons. All three persons mention the same informant in whom all
lines converge. The transmuatter all asinid have in common 1s the common link of this
specific account. His informant 1s in versions B and C the same person, a Successor, while
1n version A no name is mentioned, but the informant is referred to as a man of Bani X.
The last two persons in the oldest or lower part of the chains of transmission are the same 1n
all three versions: a Companion on whose authority this account of the Prophet is
transmitted.

According to Schacht, the common link is 1n most cases the person who brought the
tradition into circulation. The upper part of the chain,* the part from the collector to the
common link, represents the real part of the transmission, whereas the part below the
common link is fabricated by the common link. The spread and improvement of asdnid take
place especially 1n the lower part. Sometimes, an additional chain bypasses the common link,
but it is possible that these kinds of strands have been fabricated and added by transmitters
from the upper part of the isndd. The common link provides the tradition with a terminus a
quo. The tradition originates from the time of the common link.”

However, the common link might not be the real transmitter of the tradition, but
either a fictional person or a real person on whose authonty the actual transmitter

distributed the tradition. This transmitter then provided the matn, the name of the

* Schacht calls this the lower part of the chain of transmission. 1 have “iranslated” his words to my
description and depiction of the s74d bundle
" Schacht, The orzgins, 171-172 and 175. See also Motzki’s more detailed discussion of Schach(’s dating with the

sndd in “Dating”, 219-223.
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“common link” and the sn74d below the common link.** According to Schacht, he probably
belongs to the generation after the fictiious common link, but he might also be a - less
famous - contemporary.”

Schacht pays special attention to traditions handed down through families,
including master-freedman relations. The family zs74d seemingly enhances the authenticity
of the tradition, but is actually evidence to the contrary.™

Although Schacht was concerned mainly with legal traditions, he extends his
conclusion to historical traditions as well.” He argues that the authorities for legal and
historical information are largely the same. For example, one of the persons who appear as a
common link 1n both types of tradition is al-Zuhri. More importantly, the information 1n
historical traditions 1s used in legal discussions and should therefore be subjected to the
same critical approach, applying the same methods as in the field of legal traditions.”® He
concludes that similar to the field of legal traditions, the historical material as we have 1t
nowadays is the result of a process of formalisation and systematization of “the vague
collective memory of the community” into formal traditions provided with asanid in the
second Islamic century.” For example, a large part (though not all!) of Miisa b. ‘Ugba’s
Kitab al-maghdzi, which Schacht regards as representative of the standard biography of the
Prophet in Medina, derives from the second half of the second Islamic century and can
therefore not be used as historical source for the Prophet’s lifetime.?*

Juynboll has elaborated Schacht’s common link theory to date single traditions.
Contrary to Schacht who applies different methods (though usually not combined),
including dating with the matn, in order to discover who the originator of a certain
tradition 1s, Juynboll bases his analysis mainly on the chains of transmitters. He takes the

single Zsnad strands of variant versions of a particular tradition deduced from the collection

 Schacht, The origins, 171 and 175.

* Schacht mentions the possibility of a ficutious common link, but does not explain 1t 1n more detail He
considers, for example, the name Nafi' as “a label which was used for various purposes over a considerable
period” and dates traditions attributed to him to the following generation. Schacht, The orgins, 178-179.

* Schacht, The orsgins, 170 and “A revaluation”, 361.

¥ Schacht, Tke origins, 175, “A revaluation”, 363 and “On Mus3”, 292 and 300.

* Schacht, “A revaluation”, 363-364.

7 Schacht, “A revaluation”, 366.

* Schacht, “A revaluation”, 364. Several scholars have criticized Schacht’s methods and conclusions See for
example, Motzki, The origins and Azami, M.M., Or Schacht’s origins of Mubammadan jurispradence, New York etc.
1985.
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Tubfat al-ashraf bi-ma 'nifat al-atraf of the Synan scholar al-Mizzi (d. 742/1341) and draws them
into a diagram - a so-called 15744 bundle - to 1dentify the common link, who 1s the main key-
figure in the bundle.

In order to determine the authenticity — or as Juynboll calls 1t the historicity — of
this person’s transmission, he looks at the number of persons involved 1n the transmission
of the hadith. Each key-figure, either the common link or any other key-figure 1n the upper
part of the rsnad bundle in whom ismad strands converge (called partal common links
(PCL)), should at least have two pupils to whom he or she transmitted the tradition (see
figure 3); otherwise he does not consider the transmussion of that person to be “historically
tenable” While Juynboll similarly defines the position of the main key-figure (the common
link) and other key-figures (partial common links) 1n the bundle 1n earlier publications, 1n
his Encyclopedia of canonical Hadith he tightens the rules for the authenticity of the common

link’s transmussion to three or more “credible partial common links”.”

Figure 3: Juynboll’s 1snad bundle

collector collector collector collector
é transmitter Z
PCL PCL PCL PCL tansmitter B PCL PCL
\l 5mgle. strand \/ transmitter Y
PCL PCL transmitter A PCL
\\ : e transmitter X
common link et
I ,—"/ - droe
Successor
Com}|)amon
|
Prophet

After the analysis of the zszad bundle and 1ts key-figures, he determines who 1s responsible

for the formulation and the circulation of the tradition. This can either be the common link

» See Juynboll, Engyclopedia, xx1
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if this person meets the criteria, or one of the other persons mentioned in the iszdd bundle
above the common link.>°

Juynboll dismisses the historicity of so-called single strands, i.e. strands made up of
persons who appear to transmit the tradition 1n question to only one person, since it is very
unlikely for a tradition to be transmitted from only one person to just one other person and
so on such a single transmission path “requires an act of faith”.* Juynboll agrees with
Schacht that the lowest part of the ssndd bundle, i.e. the part between the common link and
the oldest authority, which usually consists of a single strand, does not reflect any historical
transmission process. The person whom he holds responsible for the circulation and the
formulation of the tradition also created this lowest part of the chain of transmitters.
Juynboll dates the appearance of this particular single strand to the last quarter of the 1*/7"
century at the earliest. It arose during the second fitna 1n Islam (63-73/683-693), as a result of
the need for authenticating information distributed by different religious-political groups.*”

A second type of single strands is constituted by those strands that appear between
the collectors and the common link. Juynboll regards such asinid as “the handiwork” of the
collectors or their teachers. Consequently, he rejects those #snid bundles as unhistorical
which show a common link as crossing point of several single strands. Juynboll coined the
term “spider” for such /sndd bundles. The key-figure in such a bundle is not a real but a
seeming common link. His common link status is artificial because the collectors or their
informants fabricated additional asanid to an already existing zsnad in order to strengthen
the transmisston and give 1t the appearance of being widespread.”

A third type of artificial single strands is formed by the so-<alled “dive”, i.e. a strand
that bypasses the manufacturer of the tradition. Juynboll came upon them frequently, even
in isndd bundles with a “real” common-link, where they bypass him to one of the older
authorities, a phenomenon that Schacht noticed too. The deeper the dive the later the origin
of that strand is, at least that is what Schacht asserted.’® Juynboll’s reasoning looks very

much like Schacht’s argument for backward projection of authorities. Dives to a

% The information on Juynboll’s methodology 1s based on the introduction of Enrgyclopedia and his article
“Nifi‘”. Juynboll describes his methodology 1n other articles as well, but the information they provide 1s
mostly similar to the two sources | used.

¥ Juynboll, Encyclopedia, xx and “Nafi”, 212 and 216.

32 Juynboll, “Nafi'”, 210

¥ Juynboll, “Nifi*”, 214 and 216, and Engyclopedia, xxu-xxui.

¥ Juynboll, Encyclopedia, xxn-xxi1 and “Nafi‘?, 214-215.
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Companion are of later origin than dives to a Successor (Juynboll), just as the ascription to a
Companion originated later than the ascription of the same tradition to a Successor
(Schacht). In this view, the majonity of the diving strands were fabricated in the 2™/8" and
3/9"™ century.¥

Juynboll makes special mention of Ibn Shihib al-Zuhri as “the key figure par
excellence”, because he appears perhaps most frequently of all hadith transmitters in asdnid.
He raises the question of whether the numerous occurrences of this name 1n asdrid refer to
the same person.® Apart from possible cases of mistaken identity, many asanid contain
“totally obscure people” as informants of al-Zuhri. Juynboll excludes the historical Ibn
Shihab al-Zuhri as fabricator of the lower part of the chain based on the representation 1n
biographical works. Therefore, he concludes that alleged students of al-Zuhri or therr
students fabricated traditions and ascribed them to him. Although at first, Juynboll
acknowledges the existence of genuine Zuhri-traditions, but questions the possibility of
shifting the genuine from the pseudo-Zuhri traditions,” in his recent Engyclopedia, he
mentions al-Zuhri either as common link of the wordings of several legal and historical
traditions or as common link of the gist of the account in more doubtful cases.?®

The common-link phenomenon and the cause for its appearance in ##n4d bundles is
the topic of many discussions. Based on earlier studies, Gérke distinguishes three different
concepts of the common link in these discussions: the common link 1s the collector, the
inventor, or the authority of the tradition.*® Schacht and Juynboll regard the common link
cither as the inventor or the authority of the tradition depending on whether the common
link has met their criteria or if the tradition is ascribed to that person.’® Motzki argues
against Schacht and Juynboll that the common-links can be explained, apart from being the

inventors of ascribed authorities of traditions, as being “the first great collectors and

¥ Juynboll, Encyclopedia, xxvu See also Motzki’s more detailed discussion of Juynboll’s dating with the 1sndd,
“Dating”, 223-226.

%* Juynboll, Mushm traditon, 147.

¥ Juynboll, Muslim tradition, 157-158.

% See the section on al-Zuhri in Juynboll, Engyclopedia, 690-730. Motzki has cniticized Juynboll’s interpretation
of single strands, spiders, dives, and seeming common links as unhistorical. See especially Motzki, “Whither”,
so-60, “Dating”, 226-230 and “Review of G.H.A. Juynboll. Erngyclopedia of canonical badith”, \n Jerusalem Studes
in Arabsc and Islam, 36 (2009), 542-544.

¥ Gorke, A., “Eschatology, history, and the common link: A study 1n methodology”, in Method, ed H. Berg,
Leiden & Boston 2003, 188.

“° Juynboll calls such a common hink a “seeming common link”.
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professional teachers of knowledge in general and of traditions about persons living in the
first century of Islam in particular”.

Consequently, Motzki explains, the single strand below the common link displays
how the common link, according to his statement, had received the tradition. There are
several explanations why only one informant is mentioned rather than more, as in later
generations, when often several persons are mentioned as transmitters of the tradition.
Firstly, around the turn of the first Islamic century, people did not find it necessary to
mention all sources. Secondly, even if someone knew different versions from more than one
person, he may have only mentioned the version that was — 1n his view - the most reliable.
Thirdly, perhaps versions with other transmission paths did not make it into the early
hadith collections.

Motzki does not exclude the possibility that a common link fabricated or edited a
tradition or provided 1t with a fictitious or erroneous #nad, but he argues against the notion
that the common links invented all traditions and that all single strands below the common

link are forged.*

IV. THE ISNAD-CUM-MATN ANALYSIS

The isnad-cum-matn analysis also proceeds from the common link theory, but combines the
analysis of the asinid with an analysis of the mautan of the variant traditions. In the
introduction I have already described how this analysis works and I will put it into practice
in the following three chapters, so I will not repeat the steps here. Since the publications of
Motzki and Schoeler which showed the usefulness of the isndd-cum-matn analysis in 1996,
more and more studies have been performed with this kind of analysis on a wide range of

traditions, such as legal, exegetical and historical abadith.®* At the end of this chapter, I will

* Motzki, “Whither”, 51.

* Motzki, “Whither”, 51-53 and “Arradd ‘ald r-radd: Zur Methodik der hadit-Analyse”, 1n Der Islam, 78 (2001),
214. See among other things also “Daung”, 227-228.

1 would like to mention one study in particular, the thesis of Kamaruddin, The relability of hadith-
transmission. A re-examination of hadith critical methods, Bonn 200s. In this study, Kamaruddin compares the
methodology of classical hadith scholars with Juynboll’s isn2d analysis and the srdd-cum matn analysis by
applying them to a tradition about fasting, which Mushm scholars regards as mutawatir. According to the
classical Islamic methodology, the origin of the tradition complex 1s the Prophet Muhammad, according to

Juynboll's analysis the Kifan al-A‘'mash (the first half of the second Islamic century) and finally according to
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give an overview of the results that have so far been achieved on biographical traditions
about the Prophet Muhammad.

Motzki and Schoeler were not the first, though, who combined the analysis of the
asdnid and the mautan. In an article published 1n 1858, Sprenger compares different stories
about Muhammad’s meeting with the hermit Bahira, who recognizes Muhammad as a
(future) prophet even before the latter had received his first revelation. Sprenger advocates
the study of the asanid in addition to comparison of the mutin. He applies this method to
the accounts that connect Muhammad’s meeting with Bahira with his journey to Syria when
he was a child and dates them to the end of the first Islamic century.* In the subsequent
comparison with other Bahira stories from the padith material, he abandons the analysis of
the formulations and focuses on the motifs that appear in the texts, although he still uses
the information from the chains of transmatters to date the different versions.” Other non-
Muslim scholars who used the mutin and asanid 1n their studies are Kramers and van Ess.*®

Even early critical padith scholars were acquainted with this approach. Azami quotes
a tradition about the classical scholar Yahya ibn Ma‘in (d. 233/848) from Kitab al-majribin
of Ibn Hibban (d. 354/965), which relates a rudimentary form of the isndd-cum-matn method.
According to this report, Ibn Ma‘in went to several students of Hammad b. Salama to hear
their versions of Hammad’s book. When asked what he needed these multiple transmissions

for, Ibn Ma‘in replied: ¥

“Hammad b. Salama committed mistakes. So I wanted to distinguish between his

mistakes and those of others. If I find all his companions agreeing on something,

the ssnad-cum-matn analysis the ongin 1s Aba Hurayra 1n the first half of the first Islamic century See pages 66,
185, 359 and 365.

4 Sprenger, A., “Mohammad’s Zusammenkunft mit dem Einsiedler Bahyri”, in Zeuschrift der Deutsch
Morgenlandische Gesellschaft, 12 (1858), 238-243 and 248. Sprenger’s method of dating the tradition based on the
information from the ssmad and the matn 1s similar to the 1snid-cum main analysis, but he does not follow 1t
through. See also Sprenger, “Uber das Traditionswesen ber den Arabern”, in Zewschrift der Deutsch
Morgenlandische Gesellschaft, 10 (1856), 8 for another example of his method

4 Sprenger, “Mohammad’s”, 243-249.

% Kramers, ] H., “Une tradition i tendance manichéenne (la ‘mangeuse de verdure’)”, in Acta Ortentalia, 21
(1950-1953) (translated into Enghsh 1n: “A tradition of Manichaean tendency (‘the she-eater of grass’)” in Hadith,
ed. H. Motzki, Aldershot 2004).

7 Azami, M.M., Studies in hadith methodology, 52-53. This does not mean, however, that all hadith scholars

applied this method systematically or that Ibn Ma‘in used 1t regularly as Azami seems to suggest.
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then the source of the mistake 1s Hammad. If they agree on something from him and
one of [the companions] says something else, then the source of the mistake 1s that
person and not Hammad himself, so that I could distinguish between the mistakes of
Hammaid himself and the mistakes of others from him.”**
The same method can be applied on the entire matn and can include differentiation in
formulations, sentences, motifs, the ordering of the motifs and so on. The matn analysis of
the isnad-cum-matn methodology takes into account any variant found between two or more
traditions, either formal or concerning content. The underlying hypothesis is that the
accounts found 1n the collections from the third Islamic century and later became part of a
real transmission process. As Gérke puts it “Traditions are not static!”* If so, traditions
have to reflect the changes that occur during transmission processes, certainly because of the
way knowledge was passed down during the first Islamic centuries: through oral’® - though
mostly aural transmission” - and mainly during lecture courses.”

The transmission shows a gradual development of recitation from memory with or
without the help of written notes to the reading of completely written texts from the last

three decades of the first Islamic century to the third century and later.”® Accounts

transmitted by lecturing and hearing without the use of written notes will show large

% This 1s an adjusted version of Azamr’s translation based on the original tradition 1n Ibn Hibban, Kitdb al-
mayribin min al mubaddithin wa-l-du'afd’ wa-I-matrikin, Aleppo 1402 A.H., 32. tnna Hammad b. Salama kina
yukbtt'u fa-aradtu an umayyiza kbata'ahu min kbata’ ghayribt fa 1dhi ra'aytu ashababu qad ytama's ‘ala shay’
‘altmtu anna lLkbata’ min [lammdid nafsih: wa-1dba jtama‘s ‘ald shay’ ‘anhu wa-qila wihtd minhum br-kbhiafib:
‘altmtu anna l-kbata’ minbu la min Hammad fa umayyiza bayna ma akbta’a huwa b: nafsih: wa bayna ma ukbti’a
‘alaybi. In Azamr’s translauon, the reason why Ibn Ma‘in compared the versions of Hammad’s students 1s 1o
distinguish their mistakes from the mistakes of Hammad. According to the onginal Arabic text, Ibn Ma‘in
wanted to compare Hammaid’s version with that of other transmitters on the same subject He started with the
companson of the versions of Hammad’s students to reconstruct Hammad’s onginal text in order to compare
that version with the ones from other transmitters.

" Gorke, “Eschatology”, 182

% Schoeler, The genests, 8.

"1 will use Gunther’s definition of aural transmission to distinguish between oral and aural transmission.
aural transmussion “includes oral communication (as an i1mportant component of transmission) without
expressly excluding the use of wniting and written material within that process.” See Gunther, S, “Modern
literary theory applied to classical Arabic texts: Hadith revisited”, in Understanding Near Eastern literatures, eds.
V. Klemm & B. Gruendler, Wiesbaden 2000, 174-175, especially footnote 14.

% Schoeler, The genests, 9 and 1. See also paragraph VII of chapler 5 about the writing down of traditions, where
I discuss al-Zuhri’s method of transmitting knowledge.

» Gorke & Schoeler, Berchte, 9.
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differences in the formulation and the structure of the text, i.e. motifs may appear in a
different order or even be omitted. When notes are used during the lectures, some words and
even (parts of) sentences will be very similar or even identical, as well as the order of the
motifs. In the case of dictation from a written text or using copies made from the teacher’s
manuscript, the accounts of different students from the same teacher will show very large
similarities in formulation and structure of the text. Apart from this, the different methods
of working of individual students could also differ’® In each of these ways of transmission,
variants in the mutin of different versions of a tradition should be reflected in variants in
the accompanying asanid.

However, these are not the only changes traditions underwent.” A complicating
factor is the reworking of traditions by different transmitters, 1.e. the redaction or edition of
texts. Examples of editing are the changing of formulations, the omission or addition of
elements or motifs in the text, the addition of explanations or a different emphasis on
certain motifs. Parts of the tradition could have been transmitted separately depending on
the context in which an account was transmitted. For example, biographical traditions about
the Prophet Muhammad can also contain elements that are used in legal teachings. Such
elements were sometimes transmitted separately, outside the framework of the oniginal story
during sessions about jurisprudence. The opposite also happened: stories or elements were
combined and transmitted as one account. The editing of texts could have taken place at
each stage of the transmission.”® Besides, it is possible that a transmitter always told the same
story in the same way, but 1t 1s more likely that a person adjusted his version of the story
once or more during his life, which means that several versions of one person might have
been preserved in the later collections. Finally, falsification of information and ascription to
authorities who did not pass on the information did take place and these traditions have
ended up in the padith collections despite the efforts of the classical hadith scholars to sift

them out.

3 See Gorke & Schoeler, Berichie, 9. See for example, Motzki’s study of al-Zuhri’s legal traditions. He shows that
al-Zuhri’s students Ma‘mar ibn Rashid (d. 153/770), Malik ibn Anas (d. 179/795) and [‘Abd al-Malik 1bn ‘Abd
al-‘Aziz] Ibn Jurayj (d. 150/767) obtained these traditions through aural transmission, whereas some of their
students (for example Milik’s students Muhammad al-Shaybani (d. 189/805), Yahya 1bn Yahya l-Laythi (d.
234/848-849 or 236/850-851) and ‘Abd al-Razzaq (d 211/826) copied their texts from manuscripts or received
them through dictation as the large similarity between their versions shows. Motzki, H., “The junisprudence”,
24-5.

% See also Gorke, “Eschatology”, 182.

% Gorke & Schoeler, Beruchte, 9-10.
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In order to be able to separate the different processes of changing and to distinguish
which transmitter is responsible for which adjustment(s), the isndd-cum-matn analysis
proceeds from several hypotheses connected with the nature of the source material and the
transmission of knowledge 1n the first Islamic centuries. Firstly, the transmission process of
the padith material consisted of oral (though mostly aural) and written transmission.
Secondly, variants between traditions indicate that the traditions were part of a “real
transmission process”. Thirdly, the chains of transmission may reflect the transmission
history. If the variants and similarities between mutin of traditions reflect the spread of
information as indicated in the asdnid, then the names that appear in that part of the asinid
(not the complete isnad!) are assumed to be the names of the persons who distributed and
received the tradition. If not, then a faulty or falsified ascription is possibly detected.”

Note that the above-mentioned hypotheses do not imply that I assume beforehand
that any information from the chains of transmission and the content of the traditions is
“true”?™ For example, even though I organized my material based on the information from
the asanid and in the matn analysis departed from traditions attributed to one person
working from the top of iszdd bundle to the bottom, I did not lose sight of the possibility
that individual traditions might have been falsely ascribed to another person. I tried to
detect possibly false ascriptions by 1dentifying transmission peculiarities. These peculiarities
are “transmission fingerprints”, i.e. characteristic words, formulations or omissions that
only appear in the text of one particular transmitter. If a peculiarity of transmitter A is
present in a tradition of transmitter B, I checked whether the formulation derives from a
common source or if it is caused by falsification, error or mixing of texts (interdependent
transmission).

To apply the isndd-cum-matn analysis requires a number of things. The most
important one is that variant traditions which consist of a matr and an accompanying snzad
have to be available. The analysis has to be performed on a corpus of as many variant
traditions and collections as possible to enhance the tenability of the conclusions. Preferably,

the collections in which the apddith are present should be from different regions and cover

7 Motzki, “The murder”, 174. See also Gorke, “Eschatology”, 188-191

# See for example Motzki's arucle “Arradd”, in which he refutes several wrong interpretations and
assumptions from Schnetder concerning the application of the isndd-cum matn analysis. This article 1s the last
publication 1n their debate about the legal concepts i1n early Islamic and pre-Islamic jurisprudence concerning

the loss of a person’s freedom.
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different kinds of works to avoid distortion of the overall picture of the tradition by
political motives or regional and personal preferences among others.”

The disadvantage of the isndd-cum-matn analysis is that it is rather time consuming
while the historical facts about the life of the Prophet Muhammad that can be deduced from
the results of the analysis are meagre.*® Also, if the circumstances are not as favourable as
described above, other textual analyses have to be used to complement the isndd-cum-matn
analysis. An example is Motzki’s “internal formal criteria of authenticity”.* They can be
used as an argument but not as the sole argument in the dating of single traditions, because
even when they meet the criteria, they can be forged.® Scheiner combines the isndd-cum-matn
method with an analysis of narrative elements in traditions dealing with the conquest of
Damascus.” In my study of the representation of Muhammad’s contemporary Hind bint
‘Utba as liver eater, | combine the isnad-cum-matn analysis with a comparison of the motifs
in traditions that describe this event.*’ Gérke uses the additional dating of eschatological
traditions through a study of the events described in the traditions.®

The difficulties notwithstanding, very promising results have been achieved so far as
the following overview of the application of the ésnad-cum-matn analysis on sira material will

show.

V. ISNAD-CUM-MATN ANALYSIS OF SIRA-MATERIAL

The largest collection of sira traditions analysed with the isndd-cum-matn method 1n one
study is the material ascribed to the Successor ‘Urwa ibn al-Zubayr (d. 93/711-712 or 94/712-
713) analysed by Gérke and Schoeler. ‘Urwa was the son of Asma’, the daughter of the first
caliph Abu Bakr, and the nephew of ‘A’isha, wife of the Prophet Muhammad. Although he
was born more than ten years after the death of the Prophet (probably 1n 23/643-644), he had

connections with some of Muhammad’s closest Companions. He is known as one of the

» Gorke, “Eschatology”, 186.

“ Motzk, “The murder”, 233-234

“ Motzki, The origens, 8394, see also footnote 5 of this chapter.

%2 See Motzk, “Ar radd”™, 219-220.

% Schener, )., Die Eroberung von Damaskus- Quellenkritische Untersuchung zur Historiographe 1n klassisch-tslamischer
Zett, Lerden 2010.

% van der Voort, N., “Hind bint ‘Utba, de ‘levereetster’. Verhalen over een 1nvloedrijke vrouw uit de tijd van de
profeet Muhammad”, in Jaarboek voor vrouwengeschiedents, 29 (2009).

% He describes this method 1n “Eschatology”, 180-181.
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first scholars to collect systematically and distribute traditions about the life of the
Prophet.*®

The majority of ‘Urwa’s sira material deals with events in the Medinan part of the
life of the Prophet Muhammad. Gérke and Schoeler focus on stories of at least halve a page
preserved 1n letters or traditions, and shorter traditions that are connected with these longer
stories.” Of the eight events analysed with the #sndd-cum-matn method, the traditions
attributed to ‘Urwa about the bijra (the migration from Mecca to Medina) of the Prophet
Muhammad, the scandal about ‘A’isha (in 6/628) when she was accused of fornication and
the events of al-Hudaybiya in the same year, when Muhammad concluded a treaty with the
Meccans, did indeed derive from him. The story about Muhammad’s first revelation — of the
eight tradition the only event that took place during Muhammad’s life 1n Mecca - was also
probably ‘Urwa’s, but the ascription of the traditions about the famous battle of Badr (in
2/624), when a small army of Muslims defeated a much larger group of Meccans, the siege of
Medina (in 5/627) and the conquest of Mecca (in 8/630) could not be confirmed because of
the lack of a variant version from a second student of ‘Urwa. They also detected a faulty
ascription of a detailed version of the battle of Uhud to ‘Urwa, though this was probable the
result of a transmission error rather than a deliberate action.®®

Gorke and Schoeler did not find any proof that ‘Urwa had arranged his material in
an actual book about the life of the Prophet, but so far, his collection of traditions are the
oldest sira material available, which was compiled 30-60 years after the death of the Prophet
Muhammad.®® His material covers the main events of Muhammad’s life. Although the story
about the scandal about ‘A’isha is not one of them, it’s presence among ‘Urwa’s material is
obvious because of the family ties between them.’” What makes the work of Gérke and
Schoeler even more useful to this study is that one of ‘Urwa’s master students is Ibn Shihab
al-Zuhri. Gorke and Schoeler mainly compared his version with the version of ‘Urwa’s son,
Hishim (d. 146/763), complemented with the versions of other students. In the following
part, I will focus on the peculiarities of al-Zuhri’s transmission from ‘Urwa,

Al-Zuhri did not transmit any letter from ‘Urwa unlike Hisham, who had probably

inherited ‘Urwa’s written material. One letter from ‘Urwa about the Afjra of the women is

% Gorke & Schoeler, Berichte, 10-11. Schoeler, G., ““Urwa b. al-Zubayr”, in El2, X, Leiden 2000, 910-911.
7 Gorke & Schoeler, Berichte, 18.

“* Gorke & Schoeler, Berichte, 144 (about the faulty ascription) and 256-257 (a summary of the results).
® Gorke & Schoeler, Berichte, 258, 267 and 279.

7 Gorke & Schoeler, Berichte, 263
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ascribed to al-Zuhri, but the ascription to ‘Urwa 1s probably not authentic but stems from
al-Zuhri's student Ibn Ishiq or al-Zuhri himself.”" There are, however, many detailed
traditions and shorter versions from al-Zuhri deriving from attending ‘Urwa’s lectures.
Although the letters seem to have been the base of ‘Urwa’s lectures, their structure differs.””

Al-Zuhri edited the information he received from his teacher. His versions contain
more details and names of persons than Hisham’s texts or he softens certain information.”
He sometimes traces a tradition back from ‘Urwa to an earlier source like ‘A’isha, while
Hisham does not mention a source before ‘Urwa. Al-Zuhri either assumed that ‘Urwa
received the information from her or he knew more than Hisham about ‘Urwa’s source.”
Furthermore, he sometimes combines elements of separate traditions from ‘Urwa in one
tradition, although the composition of elements in longer stories sometimes already derives
from ‘Urwa.”

Gorke and Schoeler found several times a remarkable resemblance of the versions of
al-Zuhri’s students Ma‘mar ibn Rashid (d. 153/770), Yunus 1bn Yazid (d. 152/769) and ‘Uqayl
ibn Khalid (d. 144/761), especially between the latter two.”® I will discuss this resemblance in
the following chapters. Ma‘mar is the most important transmitter of al-Zuhri’s material
from ‘Urwa, but al-Zuhri is not his only source for ‘Urwa-material.”” He received ‘Urwa’s
sira material from al-Zuhri, but ‘Urwa’s exegetical material from al-Zuhri as well as Hisham

ibn ‘Urwa.”® Ma‘mar made a written version which he must have transmitted to his students,

given the similarity between his students’ versions.” Another very reliable transmitter of

™ Gorke & Schoeler, Berichte, 199-200 and 248

7 Gorke & Schoeler, Berichte, 247-248.

7 Gorke & Schoeler, Berchte, 29, 33, 159, 182 and 234. In the version of Hishim, Muhammad 1s afraid that he 1s
a kabin (soothsayer) because of what he sees and hears during his first revelation, while 1n al-Zuhri’s version,
Muhammad “only” fears for his soul.

7 Gorke & Schoeler, Berichte, 16, 34 and 271. Al-Zuhri traces the tradition about the first revelation of
Muhammad back to ‘A’isha, while Hisham only mentions ‘Urwa.

” For example, the detailed tradition about Uhud 1s probably the result of redaction from al-Zuhri and not
‘Urwa’s work. Gorke & Schoeler, Benichte, 141. The composition of the hyra story probably derives from ‘Urwa.
Gorke & Schoeler, Berichie, 63 and 75-76.

7 Gorke & Schoeler, Berichte, 26, 149 and 233.

77 Gérke & Schoeler, Berschte, 249.

7 Gorke & Schoeler, Berichte, 253

™ Gorke & Schoeler, Berichte, 58.
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‘Urwa-material from al-Zuhri is Ibn Ishiq -> al-Zuhri -> ‘Urwa, although his version
sometimes differs from al-Zuhri’s other students.®

In general, Gorke and Schoeler detected several developments 1n the material. ‘Urwa
could have already made the connection between Qur’anic verses and historical events, but
particularly the generation of his students seems to have been interested in it. Also, ‘Urwa
did not always mention the time of the event, while there are many traditions from al-Zuhri
about the date of certain events and other important information like who participated for
example 1n the battle of Badr.” The following generation of Ibn Ishiq and Miisa ibn ‘Uqgba
(d. 141/758) arranged their material more consistently in chronological order.

The following studies with the isnad-cum-matn analysis are performed on single
events. They have in common with the previous study that stories attributed to al-Zuhri are
among the analysed versions. I will start with Motzk1’s analysis of an event in the Medinan
period with a marginal role for the Prophet Muhammad: the murder of the Jew Sallim ibn
Abi -Huqayq by a group of Ansar. According to Ibn Ishaq, the assassination took place after
the siege of Medina in the year 5/627.* As above, I will first discuss the results of the
analysis in general and then focus on al-Zuhr?’s transmission.

Motzki uncovers common elements in his analysis of four tradition complexes that
relate this story, which must originate from several different versions or “archetypes” in the
last third of the 1%/7" century. He considers 1t probable that the common elements partly
reflect historical reality.” Two tradition complexes are transmissions from two different
branches of the Ka‘b ibn Mailik family. The differences and similarities between the versions
point to a common source, possibly narratives circulating within the Ka‘b family, and oral
transmission.*

One of these tradition complexes is from al-Zuhri. He does not trace his information
to an eyewitness of the event, but the isndd stops at the Successor level. Several different
persons are mentioned as informant of al-Zuhri, either sons or grandsons of Ka‘b ibn Malik.

This confusion is 1n general present in al-Zuhri’s transmission from the Ka‘b family.” The

% Gorke & Schoeler, Berichte, 250.

® Gorke & Schoeler, Berichte, 100 and 179

® See Guillaume, The Iifz, 482

% Motzki, “The murder”, 222 and 231-232.

# Motzki, “The murder”, 218-219.

% Motzki, “The murder”, 178179. The tradition complex 1n chapter 4 also denives from a member of the Ka‘b
1bn Milik family and displays the same confusion.
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matn analysis could not clarify which of these persons was al-Zuhri’s informant, although 1t
was certainly a member of the Ka‘b family. Al-Zuhri told the story at different times with
slight variants in the iszdd as well as in the matn. According to Motzki, the fact that he did
not trace his information back to one of the participants of the murder or to their relative
Ka‘b ibn Milik supports the reliability of his is72d.*

Motzk: thinks that al-Zuhri’s version is based on two or more different, possibly
more detailed stories and that he had summarized the stories and harmonized some family
biases and contradictions.”” Besides the detailed story, al-Zuhri uses parts or shorter versions
of the detailed story in the discussion of and instruction in legal matters. These “legal
deductions” vary in formulation from the corresponding part in the detailed story.” The
stmilarities between the detailed versions of al-Zuhri’s students indicate a written
transmission,” although probably not always by means of dictation or copying of the same
text.”

My own analysis of the meeting of Suriqa ibn Malik ibn Ju‘shum with the Prophet
Muhammad during his biyra reveals another genuine Zuhri-tradition, although 1t is
performed on only three traditions.” I compared the version of Ma‘mar ibn Rashid in the
Musannaf of ‘Abd al-Razzaq with traditions ascribed to ‘Uqayl ibn Khilid and Ibn Ishagq.
Since, the traditions of Ma‘mar and ‘Uqayl are nearly identical, they were probably
transmitted 1n writing.*” Ibn Ishaq’s tradition differs in content and terminology, but the
broad outline is similar to Ma‘mar and ‘Uqayl’s versions. Since according to the asanid, al-
Zuhri is the common link he has to be the source of the common elements.” The answer to
the question of why Ibn Ishaq’s version differs from the versions of the other two Zuhri-
students requires an extensive analysis of variant traditions that was outside the scope of the

present study.

% Motzki, “The murder”, 204-206.

¥ Motzki, “The murder”, 220.

% Motzki, “The murder”, 204.

8% Motzki, “The murder”, 195, 201 and 202.

% Ma‘mar 1bn Rashid’s version from al-Zuhri 1s more concise and his introduction shorter than Ibn Ishig’s
version Among other things, 1t contains no repetition of elements and the structure differs at some places
compared with Ibn Ishaq’s text. Motzki, “The murder”, 193-195 and 201.

% The analysis served as an illustration of the ssnad-cum matn method and a venification of Ma“mar's ascription
of this tradition to al-Zuhri.

% van der Voort, “Kutab al-maghizi®, 26-27.

% van der Voort, “Kutab al-maghizi”, 28-30.
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This overview of results achieved so far with the isndd-cum-matn analysis on sira
material shows the value of the method and al-Zuhri’s involvement with the biography of

the Prophet Muhammad.*

9 Additionally, there are many legal decisions of the Prophet Muhammad connected with certain events
during his life. Since I focus on biographical traditions, I will only mention here Peters’ study of the story
about the murder 1in Khaybar, because the story 1s present in sira and maghazi works, al-Zuhri 1s among the
persons who transmit a version of the story and because Peters combined a study of the asanid with an

comparison of the mutin. See Peters, “Murder”.
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CHAPTER 2

THE RAID OF THE HUDHAYL'

I. INTRODUCTION

At the dawn of Islam, the Hudhayl were a tribe of Northern Arab descent living near Mecca.
According to the Islamic sources, they were related to the Quraysh in Mecca, with whom
they sided in their struggle against the Prophet Muhammad and the new religion of Islam.”
To revenge the murder of their chief Sufyan ibn Khilid ibn Nubayh by ‘Abd Allih ibn
Unays, who had acted on the authority of the Prophet Muhammad, a branch of the
Hudhayl, the Lihyan, ambushed a group of Muslims sent by Muhammad and killed most of
them. They sold the remaining Muslims in Mecca, where the prisoners were killed in the
end.’ Muhammad tried to attack the Lihyan a few months later as a reaction to thetr raid,
but he did not succeed 1n overtaking them.’

The raid of the Hudhayl is part of the sira, “the life of Muhammad”, and belongs to
the maghazi, the stories about Muhammad’s military campaigns. According to the Mushim
historiographical sources, the raid took place at the end of the year 3/625 or 1n the beginning
of the year 4/625 after the battle of Uhud.” The Muslim source material contains a number
of variant narrative accounts of the raid. The aim of this chapter is to examine the origins
and the authenticity of one of these variants, the account attributed to the famous Medinan
transmitter Ibn Shihab al-Zuhri (d. 124/742).

In a recent publication, Juynboll discussed the origin and the authenticity of al-
Zuhr?'s tradition on the raid of the Hudhayl analysed in this study. He concluded that

“Zuhri 1s doubtless the chronicler of this kbabar”. However, he questioned the authenticity

' This chapter is published as: Boekhoff-van der Voort, N., “The raid of the Hudhayl- Ibn Shihiab al-Zuhri’s
version of the event”, in Aralysing Muslim tradusons: Studies in legal, exegetical and maghagi Hadith, ed H
Motzki, Leiden & Boston 2010. The present chapter s a slightly adapted version of that arucle.

* Rentz, G., “Hudhayl”, in E/2, 111, Leiden 1971, 590-541

? Levi Della Vida, G., “Lihyan: In Islamic sources”, in Ef2, V, Leiden 1986, 763

* Guillaume, The life, 485-486.

’ Ibn Ishaq places the raid in the year 3 A.H. according to the version of Ibn Hisham, but most other sources
agree on the year 4 A H. See for example Ibn Kathir, a/-Bidaya wa-I-nihdya, 1V, Beirut 1966, 61-62 1bn Hisham,
Sirat sayyidind Mubammad rasil Allab, 1, Frankfurt am Main 1961, 638.
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of the part of the chain of transmitters below al-Zuhri, which he describes as an
“improvement” from a later transmitter. Al-Zuhri’s oniginal chain was probably maursal®
without the name of al-Zuhri’s informant, whom he assumes to be “wholly fictitious”.”

I have collected thirty-five variants of al-Zuhri’s story about the raid of the Hudhayl.
The traditions vary in length. Seventeen (48.6%) are detailed traditions, thirteen (37.1%)
short, three (8.6%) are of medium length and two (5.7%) only state the isz4ad. Roughly, al-
Zuhri’s detailed traditions exist of three parts. The first part describes the attack of the
Lihyan. The second part is about the imprisonment and death of one of the members of
Muhammad’s party, Khubayb al-Ansari, while the last and shortest part describes the
unsuccessful attempt of some Quraysh to lay hold of the body of ‘Asim ibn Thabit, who
was killed during the attack of the Lihyan.

The variants derive from twenty-one collections of twenty different authors dating
from the third to the ninth Islamic century. The collections vary from historical works
(Ta’rikh, Sira and Maghazi) to badith-collections (Sahih, Sunan, Musnad and Musannaf) and
biographical dictionaries (Tabagat). The authors of the collections place the majority of the
traditions in chapters dealing with history or historical events, like k:tdb al-ta’rikh, kitab al-
maghdzi, kitab alsiyar, kitab aljibad, ghagwat al-Raji' and sanat arba’. The other traditions
appear in chapters on one of the people mentioned 1n the story or the #7ad, or on a variety
of topics like, awwal man (the first person who), tawhid (belief in the unity of God) or

jand’iz (funeral rites).

I1. ISNAD ANALYSIS
Four different students of al-Zuhri preserved a version of his story about the raid of the
Hudhayl based on the data from the ##4d: Ibrahim ibn Isma‘il (n.d.), Ibrihim ibn Sa‘d (d.
183/799), Ma‘mar 1bn Rashid (d. 153/770) and Shu‘ayb ibn Abi Hamza (d. 162/779-780). The

number of different traditions per student is as follows:

¢ Mursal 1s an isnad \n which the name of the Companion 1s lacking between the Successor - al-Zuhri 1n this
case - and the Prophet Muhammad. See Juynboll, G H A., “Mursal” in E/f2, VII, Leiden 1993, 631
7 Juynboll, Engyclopedta, 718.
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Table 1: Number and type of tradition per student of al-Zuhri

Student of al- Detailed | Medium Short Isnip only | Total
Zuhri
Ibrahim ibn Isma‘il | 1 1 o o 2
Ibrahim ibn Sa‘d 7 1 5 1 14
Ma‘mar 7 1 7 o 15
Shu‘ayb 2 o 2 1 5

17 3 x4r 2 36"

Ibrabim ibn Isma ‘il

According to the information from the asdnid, the two traditions that are attributed to
Ibrahim ibn Ismi‘il both derive from the same student of Ibrahim, i.e. Ja‘far ibn ‘Awn (d.
207/822).° Ibn Abi Shayba (d. 235/849) received the story about the raid of the Hudhayl
directly from him, while al-Tabari (d. 310/922) recetved it via Abia Kurayb [Muhammad ibn
al-‘Ala’] (d. 248/862)."° The remaining part of the 5744 is the same, except for one important
detail: the detailed tradition of al-Tabari does not mention al-Zuhri as source of Ibrahim 1bn
Isma'il. There are, however, two indications that the name of al-Zuhri is missing,” erther by
mistake or deliberately.

Firstly, the medium length tradition of Ibn Abi Shayba that mentions the name of al-
Zuhri contains the same striking detail as the tradition from al-Tabari. Both transmission
chains express the uncertainty whether al-Zuhri (Ibrihim ibn Isma‘il in al-Tabar’s version)
heard the tradition from ‘Amr ibn Asid or ‘Umar ibn Asid from the narrator of the
tradition, Abu Hurayra. Secondly, the matn of the detailed tradition of al-Tabari looks at

first glance similar to the mutin of the other students of al-Zuhri. It seems very likely that al-

% The actual number 1s 35 traditons and among them 13 short stories. One short tradition derives from a
combined transmission of two students of al-Zuhri, Ma‘mar and Ibrahim 1bn Sa‘d, according to the wsnad.
counted each transmission as a separate tradition of each student

9 See the isnad bundle below on page 48.

‘> Al-Tabari only mentions the kunya Aba Kurayb. See al-Tabari, Ta'rikh al rusul wa | muliik, 111, Laiden 1964,
1434. He 1s Aba Kurayb Muhammad 1bn al-‘Ala’ 1bn Kurayb al-Hamdani -Kafi. See al-Mizzi, Tabdbib al kamal
St asma’ al-ryal, V1, Beirut 1998, 466-468 (no. 6120).

" The matn analysis and the companison with the traditions from the other students of al-Zuhri will show that
Ibrahim 1bn Isma‘il heard the tradition about the raid of the Hudhayl from al-Zuhri Otherwise, I would also

have mentioned the possibility that the name al-Zuhri was added 1n one transmission line.



Tabari’s tradition is from al-Zuhri also, but we need to include the comparison of the mutun

to give a conclusive and more detailed answer.

Ibrabim 1bn Sa'd

The asdanid of the traditions ascribed to Ibrahim 1bn Sa‘d provide us with the information
that apparently six different persons recerved (parts of) the tradition from Ibrihim ibn Sa‘d:
Aba Diwid al-Tayalisi (d. 204/819), Ibrahim 1bn Hamza (d. 230/845), Ma‘n ibn ‘Isa (d.
198/814), Mansir ibn Abi Muzahim (d. 235/850), Musa ibn Isma‘1l (d. 223/838) and Ya‘qub
1bn Ibrahim (d. 208/823), the son of Ibrahim ibn Sa‘d.”

Three traditions have a double #szdd. One short tradition derives from a combined
report from two students of al-Zuhri, Ibrahim ibn Sa‘d and Ma‘mar. Al-Tabarani combines
these two transmissions in al-Mu'jam al-kabir and gives the following isndd: Ishiq 1bn
Ibrihim al-Dabari -> ‘Abd al-Razziq -> Ma‘mar -> al-Zuhri and Mus‘ab 1bn Ibrahim ibn
Hamza 1-Zubayri -> his father -> Ibrahim ibn Sa‘d -> al-Zuhri -> ‘Umar ibn Asid ibn Jariya |-
Thaqafi -> Aba Hurayra.” Al-Mizz1 mentions a tradition via the same transmission in
Tahdhib al-kamal fi asma’ al-rijal ™

Ibn Sa‘d also combines two transmissions, but they derive from two separate
accounts. The isnad he gives at the beginning of his detailed story is ‘Abd Allah ibn Idris al-
Awdi -> Muhammad 1bn Ishaq -> ‘Asim ibn ‘Umar ibn Qatada 1bn al-Nu‘min al-Zafari and
Ma‘n ibn ‘Isa I-Ashja‘i -> Ibrahim ibn Sa‘d -> Ibn Shihib -> ‘Umar ibn Asid ibn al-‘Al3’ 1bn
Janya.” The account of Ibn Ishiq (d. 150/767) is preserved in many collections and will later
on be compared with the traditions that are attributed to al-Zuhri.

Ibn Hanbal says at the beginning of the last tradition with a combined 1snad that he
heard the tradition from Sulayman ibn Dawud (= Abu Dawid al-Tayalisi) and Ibrahim’s
son, Ya‘qib ibn Ibrahim. He explicitly states, however, that he gives Sulayman’s version."

In the lower part, the transmission lines display confusion in the name of the
informant of al-Zuhri similar to the traditions from Ja‘far ibn ‘Awn/Ibrahim ibn Isma‘il.

Nine of the fourteen traditions give variants of the name ‘Umar ibn Asid ibn Jariya |-

'* See the complete tsndd bundle 1n Appendix 1 at the end of this chapter.

Y Al-Tabarani, ! Mujam al-kabir, XVII, Cairo n.d., 175 (no. 463).

" Al-Mazzi, Tahdhib, V, 418 (no. 4963).

" Ibn Sa‘d, al-Tabagat, 11, 55-56

* Ibn Hanbal, Musnad al imam Abmad 1bn Hanbkal, 11, Beirut 1413/1993, 393-394 (no. 7947).
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Thagqafi,” four ‘Amr ibn Asid ibn Jariya - Thaqafi and one ‘Umayr 1bn Asid ‘ez Jariya. The
last version seems to be a transmission error, ‘Umayr instead of ‘Amr or ‘Umar and ‘an
instead of bn. The matn analysis will confirm this."® Furthermore, the matn analysis will help
to answer the question if Ibrahim ibn Sa‘d transmitted several versions of the name of al-
Zuhri’s informant or just one name (if so, which name) which was transformed during later
transmission.

One tradition — this is in fact the only tradition 1n my collection — is traced back to
the Prophet Muhammad. The name of Abu Hurayra is placed between brackets and should
therefore be seen as an addition from the editor. It 1s possible that the word ‘@z stands 1n
this case for “concerning” instead of “on the authority of”. This would mean that
Muhammad does not take part in the transmission, but 1t indicates that he plays a role in

the story (which he does).

Ma'mar ibn Rashid

My collection contains traditions from four students of Ma‘mar: ‘Abd Allah ibn Dawad (d.
213/828), ‘Abd al-Razzaq (d. 211/826), Hisham ibn Yasuf (d. 197/813) and al-Waqidi (d.
207/823). The main part of the traditions is from ‘Abd al-Razziaq, nine of the fifteen
traditions.” Ibn al-Athir (d. 630/1233) gives one tradition from Ma‘mar without mentioning
the people who transmitted the story from Ma‘mar to him.*

Twelve traditions give the name ‘Amr ibn Abi Sufyan as the informant of al-Zuhrij,
while only two mention ‘Umar ibn Asid ibn Jariya - Thaqafi.” These two traditions are the
two versions of the combined tradition of Ma‘mar and Ibrihim ibn Sa‘d. Since all
traditions that mention the informant of al-Zuhri have the name ‘Amr ibn Abi Sufyan,
except the two traditions that derive from a combined transmission with Ibrahim ibn Sa‘d,

it seems probable that Ibrahim ibn Sa‘d is responsible for the deviating appellation ‘Umar

ibn Asid 1bn Jartya |- Thaqafi.

'7 Beside the name mentioned above, the following variants appear: ‘Umar 1bn Asid 1bn Jartya, ‘Umar tbn Asid
tbn al-'Ala’ 1bn Jariya and ‘Umar ibn Jariya |-Thaqafi.

" See the conclusions below on pages 55 (‘an/bn) and 67 (‘Umayr/ Amr or ‘Umar)

' Among these traditions 1s the short tradition of al-Tabarani that denved from a combined transmission of
Ma‘mar and Ibrihim 1bn Sa‘d and that is also preserved i1n the Tahdhib of al-Mizzi. See pages 64-65 and 78
where this tradition 1s discussed 1n more detail.

*° Ibn al-Athir, Usd al-ghaba fi ma'nifat alsahaba, 111, [Cairo] 1970-1973, 111-112.

” One tradition stops at the level of al-Zuhri.
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Shu'ayb 1bn Abi Hamza

Aba |-Yaman*® transmitted four of the five traditions that are allegedly from Shu‘ayb
according to the transmission chains. The fifth tradition is from Aba Dawad al-Sijistani (d.
275/888) directly from Shu‘ayb. Aba Dawad does not mention his informants 1n this short
tradition, but there 1s another tradition from Shu‘ayb on the raid of the Hudhayl via Ibn
‘Awf -> Abu -Yamin -> Shu‘ayb in his Sunan in a different chapter.”® Maybe he heard the
tradition for which he does not mention his source via the same people, but it is not
possible to draw a conclusion based on the information in the isnad alone. Aba Dawad
could just as well have recerved the tradition from another person. Unfortunately, since the
tradition with the informant of Abu Dawid only consists of an isndd without matn, the
matn analysis cannot solve this problem.

The most remarkable aspect of Shu‘ayb’s traditions is that he mentions another
informant of al-Zuhri 1n the middle of the story at the beginning of the part where the
daughter of al-Hairith tells about the imprisonment and killing of Khubayb.*! According to
the version of Shu‘ayb, al-Zuhrt heard this part from ‘Ubayd Allih or ‘Abd Allah ibn
‘Iyad” or from al-Harith’s daughter. The other students of al-Zuhri do not mention this
person; the story of Khubayb is part of the tradition from Abtu Hurayra. Did the other three
students not mention the separate is#zad or did Shu‘ayb add this information to the

tradition himself? We will return to this question after the next part of the analysis.

Conclusion of the 1snad analysis

The information from the analysis of the lines of transmission tells us that al-Zuhri taught
the story of the raid of the Hudhayl to several students. Al-Zuhri’s students transmitted the
story further on and distributed 1t in Yemen and Iraq until it ended up in Egypt and

countries as far as Khurasan, Syistin and Transoxiana (nowadays parts of Iran and

* He 1s al-Hakam 1bn Nafi‘ al-Bahrani from Hims. See al-Mizzi, Tahdbib, 11, 252 (no. 1432)

? The short tradition without informants 1s from Surnan Abi Dawid, 111, Beirut n d., 189 (part of no. 3112) and
the one with informants 1s from Sunan, 111, 51 (no. 2661).

* See below on page 81 line 13.

“ The name 1n the printed edition of al-Nasa'i's a/ Sunan al kubra 1s ‘Abd Allah i1bn ‘Abbas. This 1s an
incorrect adaptation, since the editor writes 1n a footnote that the name 1n the manuscript 1s ‘lyad. See al-
Nasa’i, Kutab al sunan al kubra, V, Beirut 1411/1991, 262 footnote 6. The correct name 1s ‘Ubayd Allah 1bn ‘Iyad,
see al-Mizzi, Tabdhib, V, 58 (no. 4261)
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Afghanistan) The transmission to his students must have taken place before 124/742 when
al-Zuhr died

There seems to be confusion 1n the name of the informant of al-Zuhr1 Four different
names appear as al-Zuhrt’s source from Abu Hurayra ‘Amr 1bn Ab1 Sufyan al-Thaqafi, ‘Amr
tbn Asid 1bn Jariya I-Thaqafi, ‘Umar 1bn Asid 1bn Janiya 1-Thaqaft and ‘Umayr tbn Asid
Shu‘ayb and Ma‘mar both agree on the name ‘Amr 1bn Abi Sufyan Ibrahim 1bn Isma‘il 1s
not certain whether the correct name 1s ‘Amr or ‘Umar 1bn Asid and gives them both 1n his
ssnad All vaniants of the name appear 1n the traditions of Ibrahim 1bn Sa‘d The names look
so much alike, that they are probably the same person

Al-Mizz1 mentions that his name 1s ‘Amr 1bn Abt Sufyan ibn Asid 1bn Jarya I-
Thaqafi from Medina, an ally of the Zuhra<lan, but that he was called after his grandfather,
1e ‘Amr 1bn Asid Some people call him ‘Umar, but the correct name 1s ‘Amr > This
explains why several variants of the same name appear 1n the transmission lines It also
confirms my suspicion that we are probably dealing here with just one person, although we
have to analyse the mutun first to be certain The information from the asanid does not
answer the question who 1s responsible for the different appellations Are they transmission
errors or the result of uncertainty about the correct name as Ibrahim 1bn Isma‘1l expressed
or did al-Zuhri use different names for his informant?

We will now turn to the analysis of the main to see whether al-Zuhri was indeed
responsible for the distribution of the tradition Furthermore, the analysis might solve or

confirm the 1ssues discussed above

I11. MATN ANALYSIS PER STUDENT OF AL-ZUHRI

lbrabim 1bn Isma ‘il

The detailed version (L16) from the Ta’rikh of al-Tabar 1s the main text for the comparison
of the traditions ascribed to Ibrahim 1bn Isma‘il  The text 1s as follows

ot e o gsae e dieland il il W JB g paall gge 0 e B JE S wl W[ 1
1 in Vyapns Cull (o pale agile el g daa 55 500 Cias Ppalia it Jgun ) Ul 50 ) e 2l 2

um pgl€ha 132 g8 Laal 5 oy dile gl g Gl ngd Jlay i e yad 1y 0 sl 1508 3

* Al Mz, Tabdheh, V, 418 (no 4963)
7 Al Taban, Ta rikh, 111, 1434 1436
*® All ine numbers 1n this paragraph refer to the ines mentioned below in the Arabic text

» I shortened the eulogy salla Allab alayh: wa sallam everywhere to sli'm
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|-..] what Abid Kurayb told us, he said, Ja‘far ibn ‘Awn al-‘Amri told us, he said, “Ibrihim
ibn Ismi‘il told us on the authority of ‘Amr or ‘Umar 1bn Asid on the authonty of Aba
Hurayra that the messenger of God sent out a group of ten men, appointing ‘Asim ibn
Thibit as their leader (1).* They departed until when they came to al-Had’a, they were
mentioned to a clan of Hudhayl, called the Bant Lihyan (2). These sent out 100 archers
to them (3). They found the place where they had eaten dates (4) and said, ‘These are date
pits from Yathrib [= Medina].’ (5) The Band Lihyan followed their tracks (6). When ‘Asim
and his companions noticed them, they fled to a mountain (7). So, the others surrounded
them (8), asked them to come down and gave them [their] pledge (9). ‘Asim said, ‘By God,
I will not come down on the basis of a promise of an unbeliever (10).>* O God, 1nform

Your Prophet about us!’ (11)

° The word 1n al-Tabari’s tradition 15 shigqayya, which 1s most probably a copyist’s error The editor of al-
Tabari's work mentions in a footnote the variant shigq also The traditions from Ma‘mar and Shu‘ayb confirm
the latter variant.

*1 composed a list of all elements that are present 1n the variant traditions of al-Zuhrti’s story about the raid of
the Hudhayl. The numbers between brackets indicate the elements that are present 1n this tradition The
numbers of the elements that are not 1n this version are omitted.

** Kafir can mean unbeliever, but also a man wearing arms. See Lane, EW., An Arabic English lexscon, 11,

Cambridge 1984, 2622.
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Ibn al-Dathinna I-Bayadi, Khubayb and another man surrendered to them (15). The clan
untied the strings of their bows and bound them (16). They wounded one of the three
men (17), who said, ‘This is, by God, the first sign of treachery.” By God, I shall not
follow you!" (18) They hit him and killed him (21), while they took Khubayb and Ibn al-
Dathinna to Mecca (22).

They turned Khubayb over to the sons of al-Harith ibn ‘Amir ibn Nawfal ibn ‘Abd
Manif, since Khubayb was the one who had killed al-Harith at Uhud (23). While
Khubayb stayed with the daughters of al-Harith, he borrowed from one of the daughters
of al-Harith a razor to shave [his pubic hair] for the killing (25). The woman, who had a
little son, who walked slowly, was not afraid of Khubayb until he had placed the boy on
his thigh with the razor still in his hand (27). The woman cried out (28), but Khubayb
said, ‘Are you afraid that I shall kill him? Treachery is not our nature.” (29)”

He said, “The woman said later on, ‘I have never seen a better prisoner than Khubayb.
(30) I saw him eating from a bunch of grapes in his hand at a time when there was no
fruit in Mecca (31). It was certainly food that God gave to Khubayb (32).’

A clan of Quraysh sent [messengers] out for ‘Asim to bring something from his body
(42), because of the scars ‘Asim had inflicted upon them at Uhud.* (43) God sent a
swarm of bees to him that protected his body (44), so they were not able to take anything
from his body (45).

When they went with Khubayb out of the sacred ternitory to kill him, he said, ‘Let me
alone to perform a short prayer consisting of two cycles.” (33) They left him alone and he
performed two cycles (34). It became a manner of acting to perform a short prayer
consisting of two cycles for anyone who was bound until he was put to death” (40). Then
Khubayb said, ‘If they would not say “he was afraid [to die]” T would have performed
more (35). I do not care how my death comes, since it is in God’s cause.” (37) Then he said,
‘For that 1s God’s prerogative; and if He wishes He will give His blessing to severed

limbs.* (38) O God, register them by number and punish them one by one.” (36) Then

3 Literally: the first treachery.

M Luterally: ‘Asim had in them scars at Uhud

¥ The words gatalabu sabran mean to confine a man [with bonds or otherwise] alive, and then shoot, or cast, at
him until he 1s dead. Lane, Lexicon, 11, 1644.

%* The translation of these poetry lines 1s from Trevor le Gassick. See Ibn Kathir, The life of the Prophet
Mubammad: A translation of al-Sira al-rabawiyya, 111, |Doha/Qatar| 2000, 85. See also my remarks about the

poetry on page 50 footnotes 41 and 42.
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Abi Sirwa‘a¥ ibn al-Hinth ibn ‘Amir ibn Nawfal ibn ‘Abd Manaf went with him, hit
him and killed him (39).”

The észad bundle of the traditions from Ibrahim ibn Isma‘il 1s as follows:

Figure 4: Isnad bundle of Ibrahim ibn Ismi‘il on the raid of the Hudhayl

AL-TABARI
d. 310/922 Baghdad
¢ L16
Abii Kurayb Muhammad b. al-‘Ala’
IBN ABI SHAYBA d. 248/862 Kafa
d. 235/849 Baghdad/Kiifa
M;B\> 44
Ja'far b. ‘Awn

d. 207/822 Kiifa

Ibrahim b. Isma‘il [b. al-Mujammi‘| al-Ansari
n.d. Medina
M;
al-Zuhry
d. 124/742 Medina a.o.

Li6 ™~

‘Amr or ‘Umar b. Asid
n.d. Medina

v
Abn Hurayra
d. 57/677 Medina

The medium length tradition of Ibn Abi Shayba describes the same events until element 11.%*
The tradition ends in the middle of element 15 without any reference to a shortening of the
text. When we compare the ending with the detailed version, it turns out that the story even
ends 1n the middle of a sentence. The text of Ibn Abi Shayba is wa-nazala ilayhi [sic] Ibn
Dathinna l-Bayddi, while al-Tabari’s version is wa-nagala ilayhim Ibn al-Dathinna l-Bayidi wa-
KHuBaYB wa-RajuL AKHAR. Ibn Abi Shayba places the tradition in the kutab alta'rikh under
the chapter on the raid of the Bana Lihyan. The name of the chapter does not give any clue
why we find here a short(ened) version instead of the complete tradition. It seems even more
plausible that the tradition should include at this place at least the complete role of the
Bana Lihyin, so until element 18, when they give Khubayb to the sons of al-Harith ibn

‘Amir. Is the shortening perhaps the result of a defect in the manuscript or a transmission

%7 A vanant version of this name 1s Aba Sarwa‘a I will use the version from my edition of al-Mizzi’s Tahdhib, V,
195 (no. 4562), 1.e. Abu Sirwa‘a. His first name 1s ‘Ugba. He became a Muslim on the day of the conquest of
Mecca.

3" Ibn Abi Shayba, al Musannaf, V, Beirut 1409/1989, 391 (no 36864).
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error? That might be the case, but it is also possible that Ibn Abi Shayba decided just to use
the beginning of the tradition in spite of the above-mentioned arguments.

Anyway, the two mutin are very similar apart from mainly copyist’s errors. The
tradition of lbn Abi Shayba has sariyya ‘aynan after raht (12), br-i-Hadda 1nstead of br-l-Had'a
(13), laja’a instead of iltaza’a (l4), tlayh: instead of ilayhim (16} and Dathinna instead of al-
Dathinna (17). The main difference between the two texts 1s the name of al-Zuhri in the iszad
of Ibn Abi Shayba, which is absent in al-Tabart’s tradition, besides the difference in length.
Hence, the conclusion would be that these traditions derive from the same source. The
common link, who is responsible for the distribution of this tradition of Abu Hurayra on
the raid of the Hudhayl, 1s the first transmitter that both traditions have in common, in this
case Ja‘far ibn ‘Awn. When the information of the transmission chains 1s correct and al-
Zuhri is the informant of only one of these traditions, the mutin would deviate much more.
Therefore, one of the two chains i1s faulty. Comparison with variants of other al-Zuhri-

versions will show whether this 1s indeed a tradition from al-Zuhri or not.

1brabim ibn Sa'd
The earliest collection that contains a detailed version is the Musnad of Aba Diawud al-
Tayalisi, but the following analysis will show that this version deviates from the other
detailed traditions. Therefore, I chose as the main text for the comparison the tradition of
Abu Dawad al-Tayilisi from the Musnad of Ibn Hanbal.”®
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o s A s G sl 0 pee e — adledl Glask Cuna Va1 DB el it 0o (o 2
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¥ Ibn Hanbal, Musnad, 11, 393-394 (no. 7947). All line numbers in this paragraph refer to the lines mentioned
below 1n the Arabic text..

* This word 15 printed as al-Aflay. The editor of this edition of the Musnad (or perhaps even the manufacturer
of the manuscript on which the edited version 1s based) made a mistake in the diacritical marks, because the
versions of Ibn al-Athir, Aba Dawud al-Tayalisi and al-Bayhaqi agree on al-Aqlah. See also Caskel, W. (ed ),
Gambarat an-nasab: Das Genealogische Werk des Hisim 1bn Mubammad al-Kalbi, 1, Lerden 1966, 178.
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‘Abd Allah told us: my father told us: Sulaymin ibn Dawid told us: Ibrahim ibn Sa‘d
informed us on the authority of al-Zuhri — and Ya“qiib, he said, my father told us on the
authority of Ibn Shihab. My father [Ibn Hanbal| said, “This 1s the tradition of Sulaymin
al-Hishimi — on the authority of ‘Umar tbn Asid ibn Janya |-Thaqafi, the ally of the
Zuhra<lan and one of the companions (= students) of Abt Hurayra, that Abi Hurayra

said™

* The style of this part 1s sa7". In prelIslamic time, s¢j was used 1n magical formulae of soothsaying and
enchanting/cursing among others Borg, G., “Sa)”, in Encyclopedia of Arabic language and lingusstics, IV, Lerden
2009, 105 and Heinrichs, W.P., “Sady'”, 1n El2, VIII, Leiden 1995, 733. Ibn Ishaq relates that one of the leaders of
Quraysh, Aba Sufyin threw his son Mu‘awiya, the later caliph, to the ground in fear of Khubayb’s curse. Ibn
Hisham, Sira, 1, 641.

* The metre of these verses 1s tawil (v-v/v---/v-v/v-v-//v--/v---/v--/v-v-)v=shortsyllable, - =
long syllable. I would like to thank my colleagues Gert Borg and 1hab Abousetta for providing information on

the poetry and prose in this tradition.
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“The messenger of God sent out a scouting expedition of ten men, appointing ‘Asim
1bn Thib1t ibn Abi I-Aqlah, the grandfather of ‘Asim 1bn ‘Umar 1bn al-Khattab,” as their
leader (1). They went away until they came to al-Hadda between ‘Usfan® and Mecca,
[when] they were mentioned to a clan of Hudhayl, called the Bant Lihyin (2). They
hurried to them with about 100 archers and followed their tracks (3), until they found the
place where they had eaten dates in a campsite (4), they said, ‘[These are] date pits from
Yathrib.’ (5) They followed thetr tracks (6).

When ‘Asim and his companions were informed about them, they fled to an elevated
place in the desert (7). So, the clan surrounded them (8) and said to them, ‘Come down
surrendering yourselves on the pledge and promise”’ that we do not kill anyone of you.’
(9) ‘Asim ibn Thibit the leader of the party said, ‘As for me, by God, I will not come
down on the basis of safety promised by an unbeliever (10). O God, inform Your Prophet
about us?’ (11)

They shot arrows at them and killed ‘Asim and six other people (12), while three men
surrendered to them on the pledge and promise, among whom were Khubayb al-Ansari,
Zayd ibn al-Dathinna and another man (15). When they seized them, they untied the
strings of their bows and tied them with these (16). The third man said, ‘This is the first
sign of treachery. By God, I shall not accompany you (18). I have truly in those ones an
example!’ — By which he meant death (19). They dragged him along struggling with him,
but he refused to come with them (20) and they killed him (21). They took Khubayb and
Zayd ibn al-Dathinna [with them] and eventually, they sold them in Mecca [- all this
happened] after the battle at Badr (22).

The sons of al-Hanth ibn ‘Amir ibn Nawfal ibn ‘Abd Manif bought Khubayb, because
Khubayb was the one who had killed al-Harnth ibn ‘Amir tbn Nawfal on the day of Badr
(23). Khubayb stayed with them as a prisoner until they decided to kill him (24). He

© Ibn Hajar remarks that ‘Asim 1bn Thibit 1s not the grandfather but the uncle of ‘Asim ibn ‘Umar ibn al-
Khattab. Ibn Hajar, Fath al-bari sharb Sabib al-Bukbari, V11, Beirut 1989, 484. The confusion derives from the
name of ‘Asim 1bn ‘Umar’s mother. Most sources call her Jamila bint Thabt, but some refer to her as Jamila
bint ‘Asim 1bn Thiabut. See for example Ibn Abi Shayba, al-Musannaf, IV, 180 (no. 19124) or Khalifa ibn Khayyat,
Kitab al-tabaqat ‘an Abi ‘Amr Kbalifat 1bn Khayydt, Beirut 1414/1993, 409 for the latter version. Ibn Sa‘d relates
that ‘Umar 1bn al-Khattib was married to Jamila, the daughter of Thabit ibn Abi l-Aglah and the sister of
‘Asim ibn Thabit. Hence, the latter 1s the uncle of ‘Asim 1bn ‘Umar. Ibn Sa‘d, a/ Tabagat, VIII, 346. The
versions of Ma‘mar and Shu‘ayb from al-Zuhri mention the same information as the version of Ibrahim 1bn
Sa‘d, which means that al-Zuhri transmitted 1t like this

M ‘Usfan 15 a watering place between Mecca and Medina at a distance of a two-day journey from Mecca.

Yaqut al-Hamawi, Mu yam al buldin, 1V, Beirut 2007, 121-122.

4 Literally: you have the pledge and promuise.

51



borrowed from one of the daughters of al-Harith a razor to shave [his pubic hair] for the
killing and she loaned him one (25). A little son of hers walked slowly - she said, “While I
did not pay attention’ - until he reached him (26). ‘I found him putting him on his thigh
while he [Khubayb] had the razor in his hand.’ (27) She said, ‘I got terrified, which
Khubayb noticed.” (28) He said, ‘Are you afraid that I shall kill him? I would never do
[such a thing].’(29)

She said, ‘By God, I have never seen a better prisoner than Khubayb.’ (30) She said, ‘By
God, | found him one day eating from a bunch of grapes in his hand, while he was still
in irons and while there was no fruit in Mecca.’ (31). She used to say, ‘Tt was certainly
food that God gave to Khubayb (32).’

When they went with him out of the sacred territory to kill him in the ¢/, Khubayb
asked them, ‘Allow me to perform a short prayer consisting of two cycles.” (33) They left
him alone and he performed a short prayer consisting of two cycles (34). Then he said,
‘By God, if you would not think that I was afraid of the killing I would have performed
more (35). O God, register them by number, kill them one by one and leave no one of
them (36). Being killed as a Muslim, I do not care how my death comes, since it 1s in
God’s cause (37). For that is God’s prerogative; and if He wishes He will give His blessing
to severed limbs.” (38) Then Abii Sirwa‘a ‘Uqgba ibn al-Harith came to him and killed him
(39). It was Khubayb who established the practice of the salah for each Muslim who was
bound until he was put to death (40).

God to Whom belong might and majesty answered [the prayer of] ‘Asim ibn Thibit on
the day he was killed. The messenger of God informed his companions regarding their
matter on the day they were killed (41). People of Quraysh sent [messengers] out for
‘Asim 1bn Thiabit when they were told that he was killed to bring something from him by
which they could recognize him (42), because he had killed one of their nobles on the day
of Badr (43). God to Whom belong might and majesty sent to Asim a cloud-like swarm of
bees that protected him from their messengers (44), so they were not able to cut anything

from him (45).”

We will start with the comparison of the detailed traditions. The iszdd bundle of the

detailed traditions from Ibrahim ibn Sa‘d is as follows:

** The pull 15 the region that 1s outside the sacred territory. Lane, Lexzcon, 1, 621.
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Figure §: Isnad bundle of Ibrahim ibn Sa‘d on the raid of the Hudhayl
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d. 230/845 Basra d. 241/855 Baghdad Miisa b. Isma‘il
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b. ldris d. 198/814 d. 208/823 Medina d. 204/819 Basra
v Medina — ~
Mubammad b. \Ibrihim b. Sa‘d
Ishaq d. 183/799 Medina
¥ v
Asim b. ‘Umar Ibn Shihab al-Zuhri
b. Qatida d. 124/742 Medina a.o.
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‘Amr b. Asid b. Jariya |- Thaqafi ‘Umar b. Asid b. Jariya - Thaqafi ‘Umayr b. Asid
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d. 57/677 Medina

Ibn al-Athir mentions at the beginning of his detailed tradition about the raid of the
Hudhayl (L6) that he received the tradition from ‘Abd al-Wahhab ibn Hibat Allah ibn ‘Abd
al-Wahhib via his ssnad to ‘Abd Allah ibn Ahmad, the son of the famous scholar Ibn
Hanbal.*” At the beginning of Ibn al-Athir’s book Usd alghaba it is said that to avoid
lengthy asanid only the name of the author of the book and the following transmutter are
mentioned.”® Therefore, Ibn al-Athir received the Musnad of Ibn Hanbal from Abu Yasar
‘Abd al-Wahhab ibn Hibat Allah -> Abu 1-Qasim Hibat Allah ibn Muhammad 1bn ‘Abd al-
Wahid ibn al-Husayn (d. 525/1131) -> Abua ‘Ali -Hasan ibn“Ali ibn al-Mudhhib al-Wi'‘sz (d.
444/1052) -> Abu Bakr ibn Milik al-Qati‘t (d. 368/978-979) -> ‘Abd Allah ibn Ahmad ibn
Hanbal.®® The Musnad of Ibn Hanbal 1s preserved through the same riwdya apart from Aba
Yisar ‘Abd al-Wahhab.*®

Y7 1bn al-Athir, Usd al ghaba, 11, 120-122.

% Ibn al-Athir, Usd af ghaba, 1, 14 of the introduction
4 Ibn al-Athir, Usd alghdba 1, 16 of the introduction.
¥ Ibn Hanbal, Musnad, 1, 3.
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Since tradition L6 of Ibn al-Athir (IA) is handed down via almost the same riwdya as
the tradition L7 of Ibn Hanbal, we will start with the comparison of these two mutin. The
differences between the texts are very small. Most differences derive from transmission or
copyist’s errors, for example ukbbira (17) instead of ahassa (1A),”' qardad (IA) instead of fadfad
(18), alqatl (112) instead of alqatla (1A),”* mujlisabu (IA) instead of yujlisubu (116)” and
atabsibina (1A) instead of atakhshayna (116). Two differences are additions from Ibn al-Athir
or Abu Yisar ‘Abd al-Wahhab: the explanations ya ‘ni Abmad (L6 Ibn al-Athir (IA)) after qala
abi (12) and li-ummibi (L6 1A) after jadd ‘Astm ibn ‘Umar ibn al-Khattab (l), since the
tradition of Ibn Hanbal does not mention them; neither does any other tradition attributed
to Ibrahim 1bn Sa‘d. Larger differences in Ibn al-Athir’s tradition are the addition of the
nisba al-Ansari after the name ‘Asim ibn Thabit 1bn Abi I-Aqglah (1), % al-mawt instead of

*3 (123) and ‘agiman minbum instead of mn

min al-gatl (120), pina instead of yawm
‘ugamd'ihim” (125).

Since the traditions of Ibn Hanbal and Ibn al-Athir look so much alike, they have to
denive from a common source. The common source is the late transmitter Aba 1-Qasim
Hibat Allah ibn Muhammad ibn ‘Abd al-Wihid ibn al-Husayn (d. 525/1131) according to the
chains of transmitters. The high degree of similarity of the mutan indicates a written
transmission.

The next two detailed traditions that we will include in the analysis of the mutun are
like the versions L6 and L7 of Ibn Hanbal also from Abu Dawid al-Tayalisi according to the
isnad, although from another student, Yanus ibn Habib (d. 267/880-881) instead of Ibn
Hanbal. One tradition (L14) is from the Musnad of Aba Dawuad al-Tayalisi himself and the

other from al-Bayhaqi (L2).”” It seems as 1f Yanus ibn Habib is the last transmitter the two

" In this case, the other five traditions from Ibrahim tbn Sa‘d that mention this sentence agree on ahassa. This
means that the word wkhbira 1n the text of Ibn Hanbal 15 a mistake.

’ The two other traditions from Ibrihim 1bn Sa‘ that mention this sentence agree on al gatia.

% Four other traditions from Ibrahim 1bn Sa‘ that mention this sentence agree on muylisabx.

** The asterisk indicates the word that other traditions from Ibrahim 1bn Sa“d agree on

% Abu Dawad al-Tayalisi, Musnad Abi Dawdd al-Tayalisi, Hyderabad 1321/[1904), 338339 Al-Bayhaqi, Kitab a!
sunan al kubra, IX, Hyderabad 1344-1355/[1925-1934), 145-146
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texts have in common, but when we look at the riwaya of the Musnad another common
name appears, Yiinus ibn Habib’s student ‘Abd Allah ibn Ja‘far (d. 346/957).%

The traditions look very much alike. The main differences are the omission of the
nasab Ibn al-Khattab (radiya Allah ‘anba) after the name ‘Asim ibn ‘Umar and the omission
of fa-abata bibim al-qaom in L14 Musnad. Furthermore, al-Bayhaqi mentions once wa-ansha'a
yaqalu, whereas the Musnad has thumma yaqilu. The remaining differences consist of
transmission or copyist’s errors and additional eulogies.”

However, we find the most important difference in wording between the two texts
not 1n the matn itself but in the lower part of the isnad. The text of the Musnad is ‘an al-
Zuhri ‘an 'Umayr ibn Asid ‘an Jariya balif Bani Zuhra wa-kana min ashab Abi Hurayra qila,
while al-Bayhaqi has ‘an al-Zubri ‘an ‘Umar ibn Asid ibn Jariya balif Bani Zubhra wa-kina min
ashab Abi Hurayra ‘an Abi Hurayra radiya Alldh ‘anbu qéala. Because the two traditions are
almost identical it is not possible that al-Zuhri received the information from two different
transmitters as the asanid seem to suggest. The different asanid are the result of transmission
errors. The question 1s which is the correct version? The word ‘an between the names
‘Umayr ibn Asid and Jariya is clearly a copyist’s error. ‘An and b7 look very much alike in
writing. The missing part ‘an Abi Hurayra in the Musnad is also probably the result of a slip
of the pen, since the name Aba Hurayra appears twice close after each other 1n the snad. It
1s more difficult with the name ‘Umayr or ‘Umar. Is seems more likely that ‘Umar is the
correct version, since al-Bayhaqi mentions that name and Ibn Hanbal. However, we cannot
exclude that al-Bayhaqi or one of the transmitters before him adjusted the name ‘Umayr to
‘Umar.

When we compare the version of ‘Abd Allah ibn Ja‘far -> Yanus ibn Habib with the
version of Ibn Hanbal, both from Aba Dawad al-Tayalisi, some remarkable differences
appear. In the first place, the structure of part of the text: the order of the elements in Yunus
ibn Habib’s section dealing with Khubayb differs from the text of Ibn Hanbal. According to

the version of Ibn Hanbal, the order is in short: gathering to kill — razor — best prisoner —

% The riwaya of the Musnad of Aba Diwad al-Tayilisi 1s Aba -Mukinm Ahmad ibn Muhammad 1bn
Muhammad -> Aba ‘Ali -Hasan 1bn Ahmad 1bn al-Hasan al-Haddad -> Aba Nu‘aym Ahmad 1bn ‘Abd Allah
ibn Ahmad ibn Ishaq al-Hifiz -> Aba Muhammad ‘Abd Allah ibn Ja‘far ibn Ahmad ibn Fins -> Aba Bishr
Yinus ibn Habib -> Sulaymin 1bn Dawud = Aba Dawad al-Tayalisi Aba Dawad al-Tayalisi, Musnad, 2.

7 The word ya'ni 1s nserted 1n the text of al-Bayhaqi in one place without any further explanation, which
might be a negligence of the editor. Al-Bayhaqi or his informant Muhammad ibn al-Hasan 1s probably

responsible for this clarifying word (and perhaps an — 1n this case missing - explanation).
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bunch of grapes — two rak‘at — speech Khubayb — Abu Sirwa‘a kills Khubayb — Khubayb
established custom of the two rak‘at The order in the tradition of Yunus ibn Habib 1s best
prisoner — bunch of grapes — razor — gathering to kill — two rak‘at — Khubayb established
custom of two rak ‘at — speech Khubayb

In the second place, the content the version of Yunus 1ibn Habib does not mention
certain information While Ibn Hanbal mentions explicitly that ‘Astm was one of the seven
persons killed during the fight with the Banu Lihyan and that Khubayb and Zayd 1bn al-
Dathinna were among the three persons who surrendered, 1n the version of Yunus ibn
Habib this becomes only clear in the course of the story Furthermore, he does not mention
that Khubayb was brought outside the sacred area of Mecca before his execution and who
killed him Also the information 1s missing that God answered ‘Asim 1bn Thibit’s prayer
and that the Prophet Muhammad informed his companions on the death of the scouting
party on the same day they were killed

In the third place, the version of Yunus ibn Habib contains many different
formulations and sometimes words or even complete sentences are missing compared with
the version of Ibn Hanbal For example, b2 m: a instead of bt qarib min mi'a (I5), fa ttaba‘u
instead of fa qtassa (l5), khalaw (L14 Musnad) or hallu (L2 al-Bayhaqi) instead of atlagu (1),
the addition of the nasab Ibn ‘Adi after the name Khubayb (113), fa-shtara instead of fa-bta‘a
(l13), sadrih: instead of fakbdhib: (116), hal instead of janb (121), al mushrikina instead of nds
min Quraysh (124) and ya’kbudbu 1nstead of yaqia‘'s (126) Examples of missing words are fi
mangil nazalibu (17), wa a'tuna bi-aydikum (18), nafar (110), fa-aba an yashabahum (112), wa-l-
musa b1 yadih: (116), fa tarakubu (119), hina huddithu annabu qutila (124) and yu ‘rafu (124)

Despite the many differences 1n formulation and the variant order of the elements 1n
the section dealing with Khubayb, sull a large part of the traditions 1s similar 1n
formulation and structure Therefore, both versions must derive from a common source,
Abu Dawud al-Tayalis1 according to the ismad The differences indicate an independent
transmission of both versions

It 1s strange to find so many differences between two texts of the same transmuitter at
this level 1n the snad tree We find this large difference often at a lower level in the snad
bundle, between the students of al-Zuhrt or earlier We will return to this 1ssue after the
comparnison of the last two detailed versions allegedly of another student of Ibrahim 1bn
Sa‘d, Musa 1bn Isma‘il

The two detailed traditions are both from al-Bukhar: from Musa ibn Isma‘il from
Ibrahim 1bn Sa‘d One tradition 1s found in the Sahih of al-Bukhan (Lg) and the other 1n
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the late collection of Ibn Sayyid al-Nis (L12).”® The traditions of al-Bukhari and Ibn Sayyid
al-Nas are nearly identical, except for seven small differences, six copyist’s errors and once
the word ‘eziman instead of rajulan near the end of the story.

Comparison of all the mutin of al-Bukhari and the traditions from Aba Dawud al-
Tayalist shows that although the traditions of al-Bukhari derive from another student of
Ibrahim 1bn Sa‘d according to the isndd, they correspond more to the version of Ibn Hanbal
from Abd Dawud al-Tayilisi than the version of Yinus ibn Habib from Aba Dawud al-
Tayilisi. Since according to the iszad, Ibn Hanbal and Yunus ibn Habib received their
tradition from the same person, we would have expected otherwise. How can we explain this
situation? Do the traditions of Ibn Hanbal from Aba Dawud al-Tayilisi and of al-Bukhiri
from Misa ibn Isma‘il not derive from independent transmissions, i.e. 1s the source
information of one 1sndd incorrect?

The answer to the last question is no. The version of al-Bukhiri contains several
formulations that the traditions from lbn Hanbal and Yiinus ibn Habib do not have, i.e.
they are peculiarities of al-Bukhari’s transmission from Misa ibn Isma‘il. Some examples
are the nasab Ibn Shihab instead of the rnisha al-Zuhri (11), ‘Amr ibn Asid instead of ‘Umar
(or ‘Umayr) ibn Asid (12), mawd:‘ instead of fadfad or qardad (18), ayyuba l-qawem instead of
amir al-qawm (l9), bi-l-hadid instead of fi Lhadid (118), an yu'taw instead of lryu'taw (124) and
the omission of the words raht (13), fa-ntalaqi (14), nawa (17), fi sab'a (l10), b-Makka (113) and
the nisba Ibn ‘Abd Manaf (l1314).

Some differences can perhaps be attributed to mistakes or inaccuracies of al-Bukhari,
like the omission of rapt, fa-ntalagi and fi sab’a. The version of al-Bukhari has to be
compared with the version of another student of Musa ibn Ismi‘il to define which
differences are peculiarities of Musa’s transmission and which mistakes were made by his
students. As far as I know, a tradition of that sort is not available. Anyway, the number and
degree of differentiation corresponds to what we expect to find at this level of transmission.
The conclusion 1s that the version of al-Bukhari and the one from Ibn Hanbal derive from
separate transmissions.

This does not exclude the possibility that the source information in one of the
asanid is incorrect. For example, Ibn Hanbal mentions at the beginning of his tradition that
he received the tradition via two different ways, from Sulayman ibn Dawid [= Abu Dawad

al-Tayalisi] -> Ibrahim ibn Sa‘d and from Ya‘qab -> his father [= Ibrahim 1bn Sa‘d]. If Ibn

* Al-Bukhiri, Kutdb al yam:* al-sabib, 111, Leiden 1902-1908, 61-62 (Kitab al-maghazi — Bab). Ibn Sayyid al-Nais,
‘Uydn al-athar fi fundn al-maghazt wa lshama 'l wa-lsyar, 11, Medina 1413/1992, 62-63.
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Hanbal’s tradition is indeed the version of Ya‘qib instead of the one from Abu Dawad al-
Tayalisi, the explanation for the deviating version would be that two students of Ibrahim
ibn Sa‘d transmitted a similar version, while one student told a slightly different version.
However, it is very unlikely that Ibn Hanbal made a mistake in the source from whom he
received the text, because he explicitly mentions that the text 1s from Sulaymin ibn Dawad.

If we assume that the information in the three asdnid 1s correct, a possible
explanation for the deviation might be that Aba Dawad al-Tayalisi adjusted his tradition
over time. Ibn Hanbal lived from 164-241/780-855 and Yunus ibn Habib until 267/880-881.7°
Given the span of time between the years in which they died, it seems very likely that they
studied at different times with Aba Dawad al-Tayalisi who died 1n 204/819. Furthermore,
there 15 a gap of at least 63 years between the time Yanus ibn Habib must have studied with
Aba Dawad al-Tayalisi and his death, so it is possible that Yanus was his student at a young
age, which may have caused these differences.

Finally, another possible explanation is that either Aba Dawiid or Yanus ibn Habib
transmitted the story orally instead of through writing or dictation. Oral transmission —
probably combined with written notes — could cause differences such as a different order in
the elements, omission of elements, different formulations; the kind of differences we found
in the comparison of the mutun of Ibn Hanbal and Yunus ibn Habib. We know that ‘Abd
Allah ibn Ja‘far transmitted his tradition by means of writing, because there are very few
differences between the traditions 1n the Musnad of Abu Dawud al-Tayilisi (L14) and in the
Sunan of al-Bayhaqi (L2), which are from two different students of ‘Abd Allih ibn Ja‘far.
Abi Nu‘aym Ahmad ibn ‘Abd Allih (d. 430/1038) transmitted the Musnad,*® while
Muhammad 1bn al-Hasan (d. 404/1013-1014) transmitted the version of al-Bayhagqi.

Comparison of the detailed versions that are attributed to Ibrahim ibn Sa‘d
confirms that they derive indeed from a common source. The common source according to
the asdnid is Ibrahim 1bn Sa‘d. We have his tradition in the version of two of his students,
Abu Dawud al-Tayalis1 and Misa ibn Isma‘il. Since the versions of Ibn Hanbal from Aba
Dawud al-Tayalisi and Miisa 1bn Isma‘il are very similar, Ibrahim ibn Sa‘d must have
handed down the story about the raid of the Hudhayl by written transmission or dictation
from a written text at a certain time during his life. Aba Dawid al-Tayalisi, his student
Yunus tbn Habib or ‘Abd Allah 1bn Ja‘far are probably responsible for the deviating text of

their version.

%% Al-Dhahabi, Styar a'lam al-nubald’, X11, Beirut 1406-1412/1986-1992, 596-597 (no 227)
® See the complete snid 1n footnote 56 and the isnad bundle on page 3.

58



When we combine the data from the different versions, the tradition of Ibrihim ibn
Sa‘d includes the following elements:

Muhammad sent a scouting expedition of ten men, appointing ‘Asim ibn Thabit
1bn Abi l-Aqlah the grandfather of ‘Asim ibn ‘Umar ibn al-Khattab as their leader
(1). When they came to al-Hadda (M:* al-Had’a) between ‘Usfin and Mecca, they
are mentioned to a clan of Hudhayl, known as the Bani Lihyan (2). They went
with almost 100 (Y: exactly 100) archers after them (3). They found the place where
Muhammad’s group ate dates (IH+M: in an abandoned campsite) (4). They
recognised the date pits from Medina (5). (IH+M: They followed the tracks of the
group (6).)

When ‘Asim and his companions discovered them, they fled to an elevated place
in the desert (M: place) (7). The clan surrounded them (8). The clan promised not
to kill anybody, if they descended (IH and M: and surrendered themselves) (g).
‘Asim (IH: the leader of the party) said that he would not come down on the basis
of safety promised by an unbeliever (10). He asked God to inform His Prophet of
them (Y: give His Prophet their regards)®* (11).

The clan shot arrows at them (Y: they fought with them) and killed ‘Asim and
six other people® (12). Three persons surrendered to them on the safeguard
(IH+M: among whom were Khubayb, Zayd ibn al-Dathinna and another man) (15).
When the clan seized them, they untied the strings of their bows and tied them
with these (16). The third man said that that was the first sign of treachery (IH+M:
and refused to follow them) (18). (IH+M: He said that he truly had an example in
them, by which he meant the dead (19)). (IH+M: They dragged him along)
struggling with him (IH+M: but he refused to follow them) (20). They killed him
(21). They took Khubayb and Zayd ibn al-Dathinna and sold them in Mecca [- all
this happened] after the battle at Badr (22).

The sons of al-Harth (IH+M: ibn ‘Amir 1bn Nawfal) bought Khubayb, because
he had killed al-Harith on the day of Badr (23). He stayed with them as a prisoner
(IH+M: until they decided to kill him) (24).

“TH = version Ibn Hanbal -> Abi Dawid al-Tayalisi.. M = version al-Bukhari ->Masi 1bn Isma‘il Y = version
Yinus ibn Habib -> Aba Dawud al-Tayalist

% The Arabic text 1s balligh ‘anna nabiyyaka | salim.

 Although the versions of al-Bukhari and Yanus ibn Habib do not explicitly mention this here, 1t becomes

clear 1n the course of the story. M: they killed ‘Asim. Y: they killed seven of them.
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[The following part is based on the order of Ibn Hanbal -> Aba Dawad al-Tayalisi (IH)

and al-Bukhari -> Misi ibn Isma‘il (M).]
Khubayb borrowed a razor from a daughter of al-Harith to shave his pubic hair
(IH+Y: for the killing) (25). The woman did not pay attention to a little boy of
hers who walked to Khubayb (26). She found him sitting on the thigh (Y: breast)
of Khubayb (IH+M: who had the razor 1n his hand) (27). The woman got terrified,
which Khubayb noticed (28). He asked her if she was afraid (Y: if she thought)
that he would kill him. He said that he would never do (Y+M: such a thing) (29).

The woman said that she had never seen a better prisoner than Khubayb (30).
She saw him eat from a bunch of grapes (IH+M: in his hand), while there was no
fruit in Mecca at that time (IH+M: while he was still in irons) (31). It was certainly
food that God gave to Khubayb (32).

When they left the sacred territory with Khubayb to kill him in the 42/ (Y: when
they agreed to kill Khubayb), he asked them to allow him to perform a short
prayer consisting of two cycles (33). (IH+M: They left him alone and) he
performed a prayer consisting of two cycles (34). Khubayb said that he would have
performed more if they had not thought that he was afraid (IH: of the killing) (35).
He said, “O God, register them by number, kill them one by one and leave no one
of them.” (36) He said, “Being killed as a Muslim, I do not care how my death
comes, since it is in God’s cause. (37) For that is God’s prerogative; and 1f He
wishes He will give His blessing to severed limbs.” (38) (IH+M: Aba Sirwa‘a ‘Uqgba
ibn al-Harith came to him and killed him (39)). It was Khubayb who established
the practice of the salah for each (IH+Muslim) to be killed in captivity (40).

(IH: God answered [the prayer of] ‘Asim ibn Thabit on the day he was killed.)
(IH+M: The Prophet Muhammad informed his companions regarding their
matter on the day they were killed.) (41) People of Quraysh (Y: polytheists) sent
[messengers] to ‘Asim (IH+M: when they were told that he was killed) to retrieve
something (Y: of his body) (IH+M: by which they could recognize him) (42),
because ‘Asim had killed one of their nobles (IH: at Badr) (43). God sent a cloud-
like swarm of bees (IH+M: to ‘Asim) that protected him from their messengers

(44)- They were not able to cut anything from him (Y: his body) (45).

We will now include the shorter versions into the analysis. The s74d bundle including the
transmission lines from these traditions 1s as follows:

60



Figure 6: Complete snad bundle of Ibrahim ibn Isma‘il on the raid of the Hudhayl
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We will start with the four traditions from Masa ibn Isma‘il. They derive according to the
information from the asinid from a different student of Misa than the detailed versions,
Abu Dawad al-Sijistani (d. 275/888) instead of al-Bukhari. A medium-length tradition (M1)
and one short tradition (S1) are from the Sunan of Aba Dawud al-Sijistani.*! The other short

story and the tradition with only an iszad are from the Sunan of al-Bayhaqi.®

% Abu Dawad, Sunan, 111, 51 (no. 2660) and 189 (no. 3112). The Sunan has been handed down via the riwdya al-
Khatib al-Baghdadi -> Aba 'Amr al-Qasim 1bn Ja‘far 1bn ‘Abd al-Wahid al-Hashimi -> Aba ‘Ali Muhammad
ibn Ahmad 1bn ‘Amr al-Lu’lu’i -> Aba Dawid al-Sijistani. See Aba Dawad, Sunan, 1, 17.
“ Al-Bayhagqi, Sunan, 111, 390 and Sunan, 1X, 146.
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The medium-length tradition (M1) 1s an abstract of the detailed version. Many parts
are missing The tradition relates how Muhammad sent a scouting expedition of ten men,
appointing ‘Asim 1bn Thabut as their leader (element 1) Hudhayl followed them with almost
100 archers (element 3). When ‘Asim discovered them, they took refuge at elevated ground
(element 7). The clan promised not to kill anybody, if they descended and surrendered
themselves (element g). ‘Asim said that he would not come down on the basis of safety
promised by an unbeliever (element 10). They shot arrows at them and killed ‘Asim and six
others (element 12). Three persons surrendered to them on the safeguard, among whom were
Khubayb, Zayd 1bn al-Dathinna and another man (element 15). When the clan seized them,
they untied the strings of their bows and tied them with these (element 16). The third man
said that that was the first sign of treachery and refused to follow them (element 18) He said
that he has an example in them [his killed companions] (element 19). They dragged him
along but he refused to follow them (element 20). They killed him (element 21). Khubayb
stayed prisoner until they gathered to kill him (element 24). He borrowed a razor to shave
[his pubic hair] (element 25). When they left with him to kill him, Khubayb asked them to
allow him to perform a short prayer consisting of two cycles (element 33). He said that he
would have performed more if they had not thought that he was scared (element 35).

It 1s interesting to see that any reference to the sons of al-Harith, who bought
Khubayb from the Hudhayl, 1s missing It looks from the content of this abstract as if the
Hudhayl killed Khubayb. The shortening of the text can be attributed to Abu Dawad al-
Suyistany, since he places this tradition 1n the chapter on the man who surrenders. It 1s
understandable that he shortened the tradition to include only those parts of the tradition
that are important for this specific topic, re. the imprisonment of Khubayb and what
happened to him 1n custody. Maybe Abd Dawid left out the references to the sons of al-
Harith 1n the related sentences on purpose; otherwise, he would have to explain how the
sons of al-Harith obtained Khubayb and why they bought him. This would consequently
have lengthened the text. The other tradition (S1) 1n the Sunan, which relates why the sons of
al-Harith bought Khubayb and what they did to him (elements 23 (partly) until 29), shows
that Aba Dawid al-Syistant was familiar with the role of al-Harith’s sons

The two traditions (M1+S1) of Aba Dawud al-Siustani contain the following
formulations that are peculiar for the version of Musa 1bn Isma‘il: the 7asab Ibn Shihab
instead of the nzsba al-Zuhrt (M1+S1) (1), the omission of the words raht (Mi) (13), lr-Fqatl
(M1+51) (l15) and zyyabha/-hu (S1) (l15), the omission of the nasab Ibn Ab: 1-Aqlah (M1) (ly), the
nisba al-Ansari (M1) (lio) and the nasab Ibn ‘Abd Manaf (S1) (113-14), wa-hya 1nstead of wa-
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and (S1) (15), an instead of annani (S1) (116) and the addition of dhalika (S1) (117). These
peculianties, which the two traditions from Abu Dawid have in common with the version
of al-Bukhiri, indicate that they also derive from Musa 1bn Isma‘il.

There are however, also differences with the version of al-Bukhari from Musa ibn
Isma‘il, for example the nasab Ibn Sa‘d after the name Ibrahim (M1+S1) (I1), the omission of
the nasab Ibn Asid 1n the name of the informant of Ibn Shihab al-Zuhri (M1+51) (12), gardad
instead of mawd:' (M1) (18), the omission of ayyuhd Lqawm (M) (18), the addition of the
words /i sab‘a (Mi) (l1o), makblyyyan wa-huwa nstead of mujlisabu (S1) (116) and lr-yagtulubu
instead of min al-Haram lryaqiulihu fi Fhill (M1) (119) The differences with al-Bukhari’s
detailed traditions that appear in both traditions from Aba Dawud al-Sijistani are
peculiarities of the transmission of Abu Dawad al-Systani from Maisa 1bn Isma‘il and
proof of an independent transmission from al-Bukhar:.

The remark 1n on page 57 concerning the possible errors that al-Bukhari made has to
be adjusted. Comparison of al-Bukhari’s version with the two traditions of Abi Dawad al-
Siistani shows that the omission of the word rabt 1s not a mistake made by al-Bukhairi, but a
peculiarity of Musa 1bn Isma‘il’s transmission. The reverse 1s the case in the omission of fi
sab'a 1n the sentence fa-qatali ‘Asiman fi sab'a. This 1s an error from al-Bukhari, because the
medium-length tradition of Abit Dawud mentions the complete sentence.

Short tradition S2 of al-Bayhagqi, which another student of Aba Dawud al-Sijstani,
Aba Bakr Muhammad 1bn Dasah, transmitted, 1s almost 1dentical to the short story in the
Sunan of Abu Dawid (S1), except for six small differences. Since we have two students of
Abu Dawid al-Sijistant who both transmit this specific section dealing with Khubayb, erther
Aba Dawid al-Syistani distributed this part of the story about the raid of the Hudhayl
separately on purpose or the information 1n one of the asanid 1s incorrect. It 1s difficult to
determine on the basis of some small differences within a very short text whether the (upper
part of the) isndd of one of the traditions 1s falsified or not There seems to have been no
reason, however, for al-Bayhaqi to mention that he received the tradition via the nwaya of
Abu Bakr 1bn Diasah while 1n fact he recetved 1t via the riwdya of Aba ‘Ali Muhammad 1bn
Ahmad, 1 e. the rrwdya by which the Sunan of Abu Diawid al-Tayalisi 1s handed down

Tradition S2 of al-Bayhaqi 1s especially interesting, because 1t helps us to 1dentify five
other peculiarities of the transmission of Abu Dawud al-Sipstani: min bint al-Harith 1nstead
of min ba'd bandt al-Haruh (l15), hattd atathy instead of hatta atabu (116), makblyyyan wa-huwa

instead of muylisahu (116) and the omission of the words gdlat (117) and Khubayb (117).
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Al-Bayhaqi places the second tradition from Musa 1bn Isma‘il, which he recerved via
the same riwaya as tradition S2, after the detailed version (L2) on the raid of the Hudhayl
from Yanus ibn Habib > Abi Dawud al-Tayalist After the is7dd al-Bayhaqi mentions that
he {Abid ‘Als -Rudhabari] summarized 1t with 1ts [= the same] meaning without the poetry
and without the story of ‘Asim at the end * Al-Bayhaqi proceeds with a reference to the
complete detailed version of Musa 1bn Isma‘il in the Sabibh of al-Bukhari. It 1s possible that
al-Bayhaqi means the medium-length tradition (M1) of Aba Dawud al-Sijistini with the
words “he summarized 1t with the same meaning”. However, there may once have existed an
even larger tradition of Abii Dawud al-Sijistini, because our medium-length version M1 does
not mention the sons of al-Hanth (which the short tradition of Abu Dawid al-Sijistani
does) Unfortunately, without the matn this will remain just speculation.

Finally, the comparison of the shorter traditions shows that the use of the name
‘Amr 1bn Asid 1bn Jariya 1-Thaqafi cannot be marked anymore as a peculianty of Musa’s
version,” because both short traditions (S1 and S2) of Masa mention the name ‘Umar 1bn
Jariya - Thaqafi Even among Musa’s students (or perhaps even among later transmitters)
there 1s confusion about the name ‘Amr or ‘Umar; a mistake that can also easily derive from
a copyist’s error.

The next two traditions are both from al-Tabarani and derive from a combined
transmission of Ibrihim 1bn Sa‘d and Ma‘mar, another student of al-Zuhri. Tradition S11 1s
from al-Tabarani’s al-Mu ‘jam al-kabir and tradition S8 1s from the late collection of al-Mi.zi,
Tabdbib alkamal® The traditions, which only contain element 1, are 1dentical except for the
remark of a later transmutter at the end of the tradition, wa-dbhakara l-hadith (S8) instead of
wa-dhakarahu bi-tiltht (S11). Al-Tabarani indicates that he received the same tradition via two
different ways by mentioning a double zs7ad: Ishaq ibn Ibrahim al-Dabari -> ‘Abd al-Razziq
> Ma‘mar -> al-Zuhni and Mus‘ab 1bn Ibrahim 1bn Hamza |-Zubayri -> his father ->
Ibrahim 1bn Sa‘d -> al-Zuhri. The isnad continues with ‘Umar 1bn Asid 1bn Janiya 1-Thaqafi
-> Abu Hurayra,

Al-Tabarant’s tradition contains the additional information in the #s7ad on al-
Zuhii’s informant. So far, all traditions from Ibrahim 1bn Sa‘d mention that ‘Umar or
‘Amr was a confederate of the Zuhra clan and only traditions M1 and 12 from Abu Dawud

al-Siistani from Musa 1bn Isma‘il lack the information that ‘Umar or ‘Amr was a

% Fa dbakarabu bt ma 'nabu mukbtasaran duna | shi'r wa duna qissat Asim f akburdh Al Bayhaqy, Sunan, 1X, 146
%7 See page 57
* Al Tabarani, a/ Mu'yam al kabir, XV11, 175 (no 463) Al-Mizz, Tabdhth, V, 118 (no 4963)

64



companion of Aba Hurayra. The matn does not contain any peculiarity. It seems more like a
combination of formulations from the versions of Ibrahim we studied so far.

Traditions S11 and S8 correspond twice to tradition Lig of the Musnad of Abu
Dawid al-Tayalisi by using the word al-nabi instead of rasal Allab (13) and omitting the nasab
Ibn al-Khattab after jadd ‘Asim ibn ‘Umar (14). They contain the formulation ‘esharat rakht
‘aynan (13), which 1s 1dentical to the version of Abu Dawad al-Tayalisi (in the r1wdya of Ibn
Hanbal as well as Yanus ibn Habib), since the versions of Masa ibn Isma‘il lack the word
raht. However, the omission of the nasab Ibn Abi 1-Aqlah (l4) corresponds to the traditions
of Miisa ibn Isma‘il (in the riwdya of al-Bukhari as well as Abu Dawud al-Tayalisi). Finally,
the nisba al-Ansari after the name of ‘Asim (l4) is only present in the traditions of Miusa ibn
Isma‘il in the riwdya of al-Bukhari and tradition L6 of Ibn al-Athir.

It is not possible to substantiate the information from the snad that the traditions
St11 and S8 derive from another student of Ibrahim ibn Sa‘d, Ibrihim ibn Hamza |-Zubayri,
since the matn is too short and does not show any peculiarities. However, the mixture of
formulations from Abia Dawad al-Tayilisi and Masa ibn Isma‘il in the small part of the
matn that we have suggests that the source information from al-Tabarani might possibly be
correct. Furthermore, the lower part of the isndd could be from Ibrahim ibn Sa‘d.
Comparison with other Ma‘mar-traditions will show that the additional information on
‘Amr/‘Umar ibn Asid in the isndd and certain formulations in the matn are not present in
other traditions from Ma‘mar and that al-Tabarini’s tradition is very probably from
Ibrahim ibn Sa‘d.

The last short tradition attributed to Ibrahim 1bn Sa‘d is from alMu jam al-kabir of
al-Tabarani with the is#dd Muhammad ibn ‘Abd Allah al-Hadrami -> Mansiir ibn Abi
Muzihim -> Ibrahim ibn Sa‘d -> al-Zuhri -> ‘Umar 1bn Asid ibn Jariya - Thaqafi > Ab
Hurayra.® Al-Tabarini places it after a detailed tradition about the raid of the Hudhayl
from ‘Abd al-Razzaq -> Ma‘mar. The short tradition starts with the sentence that the
Prophet Muhammad sent a scouting party of ten (ba ‘atha l-nabi ‘asharat raht ‘aynan), which
1s identical to the beginning of traditions S11 and S8 discussed above. The next part is
different from any other tradition from Ibrahim ibn Sa‘d: among whom were Khubayb ibn
‘Adi wa-Zayd ibn Dathinna (mmbhum Khubayb tbn ‘Adi wa-Zayd ibn Dathinna). So far, we

came across the nasab Ibn ‘Adi only in the version of ‘Abd Allih ibn Ja‘far -> Yanus ibn

® Al-Tabarani, a/ Mujam al-kabir, IV, 223 (no. 4192)
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Habib -> Abu Dawad al-Tayalisi.”® Al-Tabarani says that the story continues similar to the
tradition of Ma*mar (thumma dhakara nahpwa padith Ma ‘mar), which means that al-Tabarani
probably had a detailed version of the tradition from Mansir ibn Abi Muzihim, but
decided not to mention 1t completely.

The sentence minhum Khubayb ibn ‘Ad: wa-Zayd ibn Dathinna, that none of the other
traditions from Ibrahim ibn Sa‘d has, might indicate that this is indeed a tradition from
another student of Ibrahim ibn Sa‘d. However, the tradition is too short to reach a
conclusion.

There is still one tradition left to discuss. This is the detailed tradition Li11 from Ibn
Sa‘d.”" He gives two different asanid at the beginning of the tradition: ‘Abd Alldh ibn Idris
al-Awdi -> Muhammad ibn Ishaq -> ‘Asim ibn ‘Umar ibn Qatida 1bn al-Nu‘min al-Zafari
and Ma‘n ibn ‘Isa l-Ashja‘i -> Ibrahim ibn Sa‘d -> Ibn Shihab -> ‘Umar ibn Asid ibn al-‘Al3’
ibn Jariya. Although Ibn Sa‘d says that he heard a version of Ibrahim 1bn Sa‘d via his
student Ma‘n 1bn ‘Isi, the content and the formulation of the tradition differs very much
from the other detailed versions of Ibrahim ibn Sa‘d. The matn 1bn Sa‘d gives is probably
the matn of ‘Abd Allah ibn Idris from Ibn Ishaq. After the comparison of the versions of al-
Zuhrt’s four students, we will return to the tradition of Ibn Sa‘d and compare it with other
versions of Ibn Ishag. We will then be able to establish whether the matn of Ibn Sa‘d’s
tradition is indeed from ‘Abd Allah ibn Idris or 1s a mixture with the version of Ma‘n 1bn
‘Isa from Ibrihim 1bn Sa‘d.

The analysis of the traditions ascribed to Ibrahim ibn Sa‘d shows that he transmitted
a detailed version to two students, Abia Dawid al-Tayalisi and Miisa ibn Isma‘il by means of
writing or dictation from a written text. The reason for the deviating version of one student
of Abia Dawid al-Tayalisi, Yunus ibn Habib, might be the difference in time when Abu
Dawad al-Tayalisi told the tradition to Yanus or a different form of transmission, orally
instead of by writing. There is some evidence that a third student of Ibrahim ibn Sa‘d,
Mansiar ibn Abi Muzahim possibly knew the detailed version on the raid of the Hudhayl,
but only one sentence is preserved. There is an indication that another student, Ibrahim ibn
Hamza, knew at least a small part of the tradition, but the evidence is too small to draw any
conclusion on. The names of two other students of Ibrahim ibn Sa‘d, his son Ya‘qab ibn
Ibrahim and Ma‘n ibn ‘Isa, appear in the /szdd of traditions about the raid of the Hudhayl,

but there is no accompanying man to provide evidence for their transmission. Anyway,

7 See page 56.
7' Ibn Sa'd, a/ Tabaqat, 11, 55-56
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Ibrahim tbn Sa‘d must have distributed his tradition(s) on the raid of the Hudhayl before
he died 1n 183/799.

Before we continue with the analysis of the traditions ascribed to Ma‘mar, I would
like to return to the 1ssue of the name of al-Zuhri’s informant. The analysis of the asanid of
the traditions from Ibrahim 1bn Sa‘d revealed seven vaniants of the name of the informant.”
Since we have established that all traditions derive indeed from Ibrahim 1bn Sa‘d - except the
traditions from Ibrahim 1bn Hamza (S11+58), Mansir 1bn Abi Muzahim (S10) and Ma‘n 1bn
‘Isa (Lu1) for which we have no proof — we will now try to answer the question if Ibrihim
1bn Sa‘d 1s responsible for the variants.

The name ‘Umar 1bn Asid tbn Jariya 1-Thaqafi appears in the traditions of Aba
Dawiid al-Tayalisi 1n the rrwaya of Ibn Hanbal (L7+L6) and 1n the traditions of Ibrahim 1bn
Hamza (511+S8) and Mansir ibn Abi Muzahim (S10). The name ‘Umar and ‘Umayr 1bn
Asid 1bn Janya 1s from Aba Dawid al-Tayalisi 1n the riwdya of Yunus ibn Habib. If we
ignore for one moment the name ‘Umayr, the only difference between these two variants 1s
the nisba al-Thaqafi. The name ‘Amr 1bn Asid 1bn Jariya -Thaqafi 1s from Misa 1bn Isma‘il
1n the riwdya of al-Bukhiari, which resembles the first variant of Ibn Hanbal from Abu
Dawud al-Tayalisi. The name ‘Amr and ‘Umar 1bn Jariya I-Thaqafi 1s from Musa 1bn Isma‘il
in the riwdya of Abu Dawid al-Siistani. The omission of the #asab Ibn Asid 1s a peculianity
of the transmission of Aba Diawad al-Sijustani from Miuasa 1bn Isma‘il. Since all other
traditions from Ibrihim ibn Sa‘d have the naszb Ibn al-Asid, Aba Dawud al-Sijistani 1s
responsible for the omission. Furthermore, since only one of the four traditions from Misa
ibn Isma‘il in the nwdya of Abia Dawad al-Tayalisi has ‘Amr instead of ‘Umar, 1t 1s
probably a transmission error. Since al-Bukhari 1n his transmission from Musa 1bn Isma‘il
1s actually the only person who calls the informant of al-Zuhri ‘Amr, the name that Ibrahim
1ibn Sa‘d most likely mentioned to his students 1s ‘Umar 1bn Asid ibn Janiya |-Thaqafi.
Consequently, the vaniant ‘Umayr 1n tradition Li4 1n the Musnad of Aba Dawid al-Tayalist
1s certainly a mistake, since only one tradition mentions 1t.

The seventh variant that 1s present 1n the combined tradition Li1 from Ma‘n 1bn ‘Isa
and ‘Asim 1bn ‘Umar 1bn Qatada 1s ‘Umar 1bn Asid 1bn al-‘Al3’ ibn Jariya. The omission of
the nisba al-Thaqafi and especially the addition of the nasab Ibn al-‘Ala’ are inconsistent

with the transmission from Ibrahim 1bn Sa‘d.

72 See the paragraph on Ibrahim 1bn Sa‘'d on pages 42-43
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Ma'mar tbn Rashid

The Musannaf of ‘Abd al-Razzidq is the earliest collection that contains a detailed version.
This will be the main text for the comparison.”
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7 ‘Abd al-Razzaq, al-Musannaf, V, 353-355 (no. 9730). All line numbers tn this paragraph refer to the lines
mentioned below in the Arabic text

" Five of the seven detailed traditions do not mention the conjunction fa

7 Five of the seven detailed traditions mention nazalihu instead of yarawnahu.

7 The editor changed this word incorrectly from wsalli into usall: See ‘Abd al-Razziq, Musannaf, V, 355,
footnote 1. All other traditions from ‘Abd al-Razzaq and Ma‘mar have asalli, so the formulation 1n the
manuscript 1s correct.

77 Although the editor changed this grammatically correct into taraw anna, the form tarawna anna s a
peculiarity of the transmission of Ishiq 1bn Ibrihim al-Dabari from ‘Abd al-Razziq. See ‘Abd al-Raz:iq,
Musannaf, V, 355, footnote 2. [ discuss the riwdya of the Musannaf below on page 72.

™ The word 1n the Musannaf 1s ba'atha Eight of the ten traditions from Ma'mar which mention this word

agree on ba‘athat, while the remaining two traditions have ba ‘atha.
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‘Abd al-Razzaq on the authority of Ma‘mar on the authority of al-Zuhri on the authority
of ‘Amr ibn Abi Sufyin al-Thaqafi on the authority of Aba Hurayra who said,

“The messenger of God sent out a scouting expedition, appornting ‘Asim ibn Thabat,
the grandfather of ‘Asim 1bn ‘Umar, as their leader (1). They went away until — when they
were somewhere between ‘Usfin and Mecca - they were mentioned to a clan of Hudhayl,
called the Bani Lihyan (2). They followed them with about 100 archers (3), until they saw
their tracks when they stopped at a campsite, which they saw (4). They found at that site
date pits, which they identified as coming from the dates of Medina. They said, ‘These are
from the dates of Yathrib.’ (5) They followed their tracks until they found them (6).

When ‘Asim and his companions discovered them, they fled to an elevated place in the
desert (7), while the clan came and surrounded them (8). They said, ‘You have the pledge
and the promise that if you come down to us we will not kill anyone of you.” (9) ‘Asim
1ibn Thibit said, ‘As for me, I will not come down on the basis of safety promised by an
unbeliever (10). O God, inform Your Prophet about us!"” (11)

He said, “They fought with them until they killed ‘Asim and six other people (12),
leaving Khubayb ibn ‘Adi, Zayd 1bn Dathinna and another man (13). They gave them the
pledge and promise if they would surrender to them (14). They [= the three men]
surrendered to them (15). When they [= the clan] seized them, they untied the strings of
their bows and tied them with these (16). The third man who was with them [i.e. Khubayb
and Zayd], said, ‘This 1s the first sign of treachery.” He refused to accompany them (18).
They dragged him along, but he refused to follow them (20), saying, ‘I have in those ones
[his killed companions] an example!’ (19). They decapitated him (21), taking Khubayb ibn
‘Adi and Zayd ibn Dathinna [with them] and eventually, they sold them 1n Mecca (22).

The sons of al-Hanith ibn ‘Amir ibn Nawfal bought Khubayb, because he had killed al-
Hanth on the day of Badr (23). He stayed with them as a prisoner until they decided to
kill him (24). He borrowed a razor from” one of the daughters of al-Hirith to shave |his
pubic hair] and she loaned him one (25). She said, ‘I did not pay attention to a little boy
of mine and he walked slowly towards him until he reached him.” (26). She said, ‘He
[Khubayb] took him and placed him on his thigh (27). When I saw him I got terrified,
which he noticed in me with the razor in his hand.’ (28) He said, ‘Are you afraid that I

shall kill him? I would never do [such a thing], God willing.”” (29)

7 Literally. the razor of one, because the word mi7z 1s missing 1n the manuscript.
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He said, “She used to say, ‘I did not see a better prisoner than Khubayb (30). I saw him
eating from a bunch of grapes, while there was no fruit in Mecca at that time and while
he was still 1in 1rons (31). It was certainly food that God gave to him.” (32)

Then they went with him out of the sacred territory to kill him. He said, ‘Allow me to
pray a short prayer consisting of two cycles.’ (33) He prayed a short prayer consisting of
two cycles (34). Then he said, ‘If you would not think that I was afraid of death I would
have performed more.” (35) It was he who established the practice of [praying] a short
prayer consisting of two cycles before an execution (40). Then he said, ‘O God, register
them by number.’ (36). Then he said, ‘Being killed as a Muslim, I do not care how my
death comes, since 1t 1s 1n God’s cause (37) For that 1s God’s prerogative; and 1f He
wishes He will give His blessing to severed limbs.’ (38) Then ‘Ugba 1bn al-Harith came to
him and killed him (39).”

He said, “Quraysh sent [messengers| out for ‘Asim to bring something from his body
by which they could recognize him (42), because he had killed one of their nobles (43).
God sent a cloud-like swarm of bees. It protected him from their messengers (44) and

they could not [get] anything from him (45).”

The sn4d bundle of the traditions from Ma‘mar 1s as follows:
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Figure 7 Isnad bundle of Ma‘mar 1bn Rashid on the raid of the Hudhayl
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We will start with the comparison of the detailed traditions The first two traditions that
will be compared are the versions L1 of the Musannaf of ‘Abd al-Razzaq and Lis of al-
Tabaran:* The differences between the two versions are very small and consist mainly of
transmission or copyist’s errors Some of the larger differences 1n the text of al-Tabarani are
Ja-qtassi*™ 1nstead of hatta ra’aw (14), tagawwadibu instead of yarawnahu (14), fa-a‘arathu Is-
yastabidda biba nstead of liyastabidda biba fa-a'arathu® (12), fi yadibt* 1nstead of biyadib:
(l14) and the addition of the words fa-ramawbhum (o), idha* (12), min* (l12) and yawm
Badr* (120) The omission of the sentence wa-rajul akbar [ ] wa-ntalagu bi-Khubayb 1bn ‘Ad:

wa-Zayd 1bn Dathinna (18-10) 1s probably a transcription error, because the last words 1n the

% Al Tabarani, al Mu jam al kabir, IV, 221 223 (no 4191)

¥ The other traditions from Ma‘mar agree on the word(s) marked with an asterisk
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text of al-Tabarani (Kbubayb 1brn ‘Adi wa-Zayd 1bn Dathinna) are the same as the last words of
the missing part

The high degree of similarity between the two texts indicates that they must denive
from a common source. Based on the information from the is#ad bundle on page 71 1t
would seem as 1f ‘Abd al-Razziq 1s this common source. However, the text of the Kuab al-
maghazi in the Musannaf 1s from the manuscript of Murad Mulla (dated 747/1346-1347) and
comes from the rzwdya Abt Sa‘idd Ahmad 1bn Muhammad 1bn Ziyad 1bn Bishr al-A‘rabi I-
Basri -> Abii Ya‘qib Ishiq 1bn Ibrahim al-Dabart -> ‘Abd al-Razzaq.** The common source 1s
therefore Ishaq 1bn Ibrahim al-Dabari. The traditions are so much alike that al-Dabari must
have transmaitted the traditions by writing or dictating from a written text.

The traditions from Ibn Hanbal (L8) and Ibn Hibban (Lg) that are attributed to
‘Abd al-Razziq look very much like the version from al-Dabar1.” The analysis of the mutin
shows that tradition Lg of Ibn Hibban differs more from the other three versions than Ibn
Hanbal’s tradition L8. The majority of the matn of Ibn Hibban’s tradition 1s however
similar to the versions of Ishaq 1bn Ibrihim al-Dabari and Ibn Hanbal. The conclusion of
the comparison of the mutun of the four traditions 1s that they derive from a common
source. This common source 1s ‘Abd al-Razzaq according to the information from the
asanid

The question that remains to be answered 1s whether the traditions from Ibn Hanbal
and Ibn Hibban are independent transmissions. The question can be answered positively for
certain for the tradition of Ibn Hibban, since it contains many peculiarities like the
omission of the sentence wa-huwa jadd Asim thn “Umar (12), tamr abl Yathrib instead of tamr
Yathrib (I5), dbimmat qawm kafirina instead of dbhimmat kafir (17), the omission of fa-daraja
tlayb: (113), the different position of the sentence wa-Imisa fi yadih: (113 1nstead of lig),
shadidan 1nstead of ‘arafabu (113), khashit: instead of atakhshayna (l14), the omission of the
sentences Allabhumma absihtm ‘adadan (117-18) and wa-dhaltka fi dbat alilah wa-n yasha’
yubank ‘ala awsal shilw mumazz’ (118-19) and 1d mawd:* ‘Asim 1nstead of da ‘Asim (119-20)

The tradition of Ibn Hanbal contains only two peculiantities, 1e. words that no
other tradition from Ma‘mar mentions, fa-qatali instead of hattd qatalu (17) and ma instead
of wa-lastu (118). Two peculiarities do not prove 1its independence from the traditions of

Ishaq ibn Ibrahim al-Dabari However, the latter has a number of formulations that are not

#* Motzki, “The author”, 177-178
™ Ibn Hanbal, Musnad, 11, g15 (no 8u6) lbn Hibban, Sahih Ibn Hibban b: tartib Ibn Balban, XV, Beirut
1418/1997, 512-514
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present in the tradition of Ibn Hanbal. In fact, they are not present in any other tradition
from Ma‘mar besides the two traditions from Ishaq ibn Ibrahim al-Dabari. These
peculiarities are sartyya ‘aynan labu (12) instead of sariyya ‘aynan, Zayd ibn Dathinna (18 and
l1o) instead of Zayd ibn al-Dathinna, the omission of the word huwa (111)* and the addition
of fiyya (113). Since Ibn Hanbal’s text does not contain these peculiarities, 1t 1s an
independent transmission from al-Dabari’s tradition.

The information from the asinid confirms the conclusion that the traditions from
Ibn Hanbal and Ibn Hibban are independent transmissions. Two different students of ‘Abd
al-Razziaq are mentioned in the asanid, Ibn Hanbal and Ibn Abi I-Sari.

The remaining three detailed traditions are from al-Bukhiri. One is from his Sabip
(Ls) and the other two are found in the late collections of Ibn Kathir (Lio) and Ibn Hajar
(L17).% The three texts are nearly identical. The most significant differences between them
are the omission of fa-ramawhum (Lio+L17) (l10) and yawma’idh (L4) (117), the addition of
min (L1o) (118), wa-qala (Ls) instead of thumma qala (120), the addition of wa-gtulbum
badadan (L10) (118), md ar (L17) instead of wa-lastu (118), fi Allahi (L10) instead of Ir-llah: (118),
the addition of the name ‘Asim (Lio+L17) (I20) and the omission of the word ‘alayh: (L10)
(121).

Comparison of the traditions from al-Bukhari with the different versions of ‘Abd al-
Razzaq shows that the version of al-Bukhiri deviates much more and more significantly
from the other traditions than Lg of Ibn Hibban does. For example, the text of al-Bukhari
does not relate how Khubayb was killed, while the traditions we have discussed above tell
that he was decapitated. Furthermore, the text of al-Bukhairi does not always mention the
nasab of persons (‘Asim instead of ‘Asim ibn Thabit (Is and 16), Khubayb instead of
Khubayb ibn ‘Adi (17-8 and l10) and Zayd instead of Zayd ibn (al-)Dathinna (18 and l10)). It
contains many peculiarities, like the omission of b1-ba'd al-tarig (12-3), ataw instead of nazali
(14), intaha instead of ahassabum or anasabum (ls), the addition of wa-‘dlayahu ‘ala an

yashabahum (110), fa-lam yaf'al instead of fa-aba an yattabi‘abum (110), ba'd instead of ibda

% It seems that the editor of the Musannaf incorrectly added this word, since the other traditions from Ishiq
1bn Ibrahim al-Dabari (Lis al-Tabarini) do not mention it erther. Tradition Lg does not mention huwa either,
but this 1s because the subject of the verb kdra 1s al-Hanth instead of Khubayb (wa-kina | Harub quiila yawm
Badr).

% Al-Bukhiri, al-Sabib, 111, 89-90 (Kitdh al-maghdzi — Bab ghazwat al Raji' wa Dhakwin wa-Bi'r Ma‘una wa-
badith ‘adl wa-l-qira wa-'Asim 1bn Thabit wa-Khubayb wa-ashabihi). Tbn Kathir, al-Biddya, 1V, 62-63. Ibn Hajar,
Fath, V11, 481-482 (no. 4086).
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(112), the addition of dhalika (113), thumma nsarafa ilayhim fa-qila instead of thumma qala
(l17) and munbhu ‘ald shay’ instead of ‘ald shay’ minhu (121).

Still, a great part of al-Bukhari’s tradition is identical in structure and formulation to
the traditions we have discussed above. The conclusion of the matr analysis is that all
detailed traditions derive from a common source. This source is according to the asinid not
‘Abd al-Razziq as we have seen before, but his teacher Ma‘mar. This explains why this
tradition differs from the other detailed stories. Not ‘Abd al-Razzaq, but Hisham ibn Yisuf,
another student of Ma‘mar, transmitted the version of al-Bukhari.

The similarity in structure and formulation suggests a written transmission. Because
of the number of the differences - and even more importantly the type of variation - it is
not possible that both students copied the text from a written version of Ma‘mar’s tradition.
It seems more likely that Ma‘mar distributed this tradition via a dictation session, perhaps
even at different times in his life.

When we combine the data from the different versions, an “original” tradition of
Ma‘mar may have looked as follows:*

Muhammad sent out a scouting expedition, appointing ‘Asim ibn Thibit, the
grandfather of ‘Asim 1bn ‘Umar (H: ibn al-Khattab) as their leader (1). When the
expedition was (A: somewhere) between ‘Usfin and Mecca, they are mentioned to
a clan of Hudhayl, called the Banu Lihyan (2). About 100 achers followed them (3).
They found the campsite (4) with date pits that they recognized as date pits from
Medina (5). They followed their tracks until they found them (6). When ‘Asim
and his companions discovered them, they took refuge at an elevated place 1n the
desert (7). The clan surrounded them (8) and promised not to kill anybody, if they
surrendered (9). ‘Asim said that he does not come down on the basis of safety
promised by an unbeliever (10) and asked God to inform Muhammad of them (11).

They fought until the clan killed ‘Asim and six other people (H: with arrows)
(12). This left Khubayb, Zayd and a third person (13). The clan offered them the
same safeguard (14) and the three men surrendered (15). The clan untied the
strings of their bows and tied the three men with the strings (16). The third man
regarded this as the first sign of treachery and refused to follow them (18). They
dragged him along (H: struggling with him) but he did not follow them (20). He

% The versions of ‘Abd al-Rasziq and Hisham 1bn Yasuf in the rrwdya of al-Bukhiri differ shightly. I put the
additional information that only one student gives between brackets. “A” indicates ‘Abd al-Razzaq’s and “H”

the version of al-Bukhiri from Ibrahim 1bn Miisa from Hishim 1bn Yisuf
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said that he had an example 1n those [his killed companions] (19) The clan killed
him (A: decapitated him) (21), taking Khubayb and Zayd [with them] and
eventually, they sold them 1n Mecca (22).

The sons of al-Harith 1bn ‘Amir 1bn Nawfal bought Khubayb, because he had
killed al-Harnth on the day of Badr (23). He stayed with them as a prisoner until
they decided to kill him (24). Khubayb borrowed a razor from a daughter of al-
Harith to shave his pubic hair (25) She relates that she did not pay attention to a
little boy of hers who walked to Khubayb (26). Khubayb put the boy on his thigh
(27). She got very scared when she saw that, because Khubayb still had the razor 1n
his hand. He noticed that she was scared (28). He asked her if she was afraid that
he would kill the boy and reassured her that he would not do (H: such a thing)
God willing (29). The woman used to say that she never saw a better prisoner than
Khubayb (30). She saw him eating from a bunch of grapes, while there was no
fruit in Mecca at that time and while he was sull 1n 1rons (31). It was certainly
food that God gave to him. (32).

When they left the sacred territory with Khubayb to kill him, he asked them to
allow him to perform a short prayer consisting of two cycles (33), (A: which he did
(34)). Then he said (H: turning towards them) that he would have performed more
if they would not have thought that he was afraid of death (35) It was he who
established the practice of [praying] a short prayer consisting of two cycles before
an execution (40). He asked God to register them by number (36) Then he said,
“Being killed as a Muslim, I do not care how my death comes, since 1t 15 1n God’s
cause (37). For that 1s God’s prerogative; and 1f He wishes He will give His
blessing to severed limbs ” (38) Then ‘Uqgba 1bn al-Harith came to him and killed
him (39).

Quraysh sent [messengers] out for ‘Asim to bring something from his body by
which they could recognize him (42), because he had killed one of their nobles
(43). God sent a cloud-like swarm of bees It protected him from their messengers

(44) and they could not [get] anything from him (45)
Besides the seven detailed versions discussed above, there 1s one medium-length tradition

and seven short stories on the raid of the Hudhayl that Ma‘mar allegedly transmatted. Let us

start with the medium-length tradition. It 1s from Ibn al-Athir’s Usd alghaba and 1s part of
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the bab on ‘Asim ibn Thabit ibn Abi l-Aglah.” The first problem we face is the iszad. Tbn al-
Athir does not mention from whom he received the tradition. The only information he
gives is that this is a tradition from Ma‘mar -> al-Zuhri -> ‘Amr ibn Abi Sufyan al-Thaqafi ->
Abi Hurayra. We will first have to establish whether this is a genuine tradition from
Ma“mar. If this is indeed the case, we will try to find out who transmitted the tradition from
Ma‘mar.

The tradition does not contain all elements of Ma‘mar’s detailed versions. It starts
with the information that Muhammad sent a scouting expedition appointing ‘Asim ibn
Thabit as their leader (element 1). They went away until they were between ‘Usfan and Mecca,
when they are mentioned to a clan of Hudhayl, the Bana Lihyin (element 2). About 100
archers followed them (element 3), until they found them and surrounded them (element 8).
The clan promised them that if they descended to them, they would not kill any of them
(element ¢). ‘Asim said that he would not descend on the basis of safety promised by a
polytheist (element 10) and asked God to inform His Prophet of them (element 11). They
fought with them and shot them until the clan killed ‘Asim and six other people (element
12). Only Khubayb ibn ‘Adi, Zayd ibn al-Dathinna and a third person were left (element 13).
The clan offered them the same safeguard (element 14). The three surrendered to them
(element 15) and they seized them.

Ibn al-Athir remarks at this point that he has already related the story of Khubayb in
the &3b on him. The story continues with the information that Quraysh sent [messengers] to
‘Asim to retrieve him or something of his body by which they could recognize him (element
42). In the final part of the tradition, Ibn al-Athir seems to have combined the tradition
from Ma‘mar with another story about ‘Asim, because it contains information that no
other tradition from al-Zuhri on the raid of the Hudhayl has (Sulafa asking for the head of
‘Asim, because he had killed her son; God sending rain to protect ‘Asim’s body during the
night; ‘Asim’s prayer to God that he should not touch a polytheist and no polytheist should
touch him and a poem from Hassan [ibn Thabit] on ‘Asim). Only two sentences are familiar:
wa-kana qatala "Ugba ibn Ab: Mu'ayt al-Umaw: yawm Badr (element 43) and fa-ba‘atha Allah
subbdnabu ‘alayhi mhl al-zulla min al-dabr fa-hamathu min rusulthim fa-lam yaqdiri 'ala shay’
minbu (elements 44-45).

The remark of Ibn al-Athir that he related the story of Khubayb elsewhere indicates

that he edited the tradition. Beside the parts on the third man and Khubayb (elements 16-41)

* 1bn al-Athir, Usd al ghaba, 111, 111112,
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that he skipped, elements 4-7 are not mentioned 1n the beginning of the tradition. Ibn al-
Athir 1s probably also responsible for this, so he could quickly start with the section about
the clan killing ‘Asim.

The 1snad and the matn until the final part of Ibn al-Athir’s tradition resemble the
detailed versions of Ma‘mar apart from the shortening of the text. The informant of al-
Zuhri 1s called ‘Amr 1bn Abi Sufyin al-Thaqafi. The isnad does not give any additional
information on this person. The number of people participating 1n the scouting party 1s not
mentioned specifically 1n the tradition, but can be deduced from the number of killed
people (7) and the remaining ones (3). The tradition does not name the place where the
meeting of the two parties 1s, but tells that 1t 1s between ‘Usfan and Mecca

Still, there are some differences 1n the formulation compared with the detailed
versions They are the omission of :dha (12), wa-hum instead of yugalu lahum (13), fi qarib
instead of brqarib (13), jrwar mushrik instead of dhimmat kafir (17), the addition of fa-
akbadbihum (110), fa-arsalat instead of wa-ba‘atha(t) (119) and bih: aw bishay’ min jasadih:
instead of br-shay’ min jasadih: (120) The difference 1n the corresponding sentences of the
final part of the tradition 1s the name ‘Ugba tbn Abi Mu'ayt al-Umawi 1nstead of the vague
description ‘agiman min ‘ugamd’thtm (120). The sentence on God sending bees to protect
‘Asim’s body 1s 1dentical to ‘Abd al-Razzaq’s tradition in the Musannaf, except for the
eulogy after Allah.

Ibn al-Athir 1s probably responsible for the name of the person ‘Asim had killed at
Badr, because 1n the next sentence he gives the names of two other persons whom ‘Asim had
killed It 1s therefore very likely that he knew the name of the person and changed the vague
formulation “one of their nobles” into the correct name. It was probably not the intention
of Ibn al-Athir to give the complete and unaltered tradition, but he may have just wanted to
relate the parts on ‘Asim that are relevant to the chapter It 1s strange though, that he
conscientiously mentions at the beginning of the tradition from whom he received the
information (the zszad), but neglects to do the same for the final part of the tradition, which
1s clearly not from al-Zuhri.

Does this also mean that Ibn al-Athir 1s responsible for all the above-mentioned
differences® The answer 1s probably no. A large part of the tradition 1s identical to the
corresponding parts of the detailed traditions. Why should Ibn al-Athir change the
formulation only at some instances and not at others? The simuilarities indicate that the
medium-length tradition 1s most probably a genuine Ma‘mar-tradition Some formulations

differ quite considerably from the formulations in the detailed versions of Ma‘mar’s
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students ‘Abd al-Razzaq and Hisham ibn Yusuf. It is not possible to determine whether Ibn
al-Athir or perhaps a third student of Ma‘mar 1s responsible for these differences. It 1s
certain however that Ibn al-Athir edited the tradition.

Finally, we will discuss the seven short traditions that are attributed to Ma‘mar. We
have already compared traditions S11 and S8 from al-Tabarani,® which derive from a
combined transmission of Ma‘mar and Ibrahim ibn Sa‘d, with other traditions of Ibrahim
ibn Sa‘d.% The comparison with other traditions of Ma‘mar confirms the conclusion that
the matn and the lower part of the ssnid are from Ibrahim and not from Ma‘mar. The
Ma‘mar-traditions mention the name of al-Zuhrt’s informant as ‘Amr 1bn Abi Sufyan al-
Thaqafi and not ‘Umar ibn Asid ibn Jariya I-Thaqafi, and lack the additional information
that he was a confederate of the Banu Zuhra and one of the companions of Abt Hurayra.
Furthermore, the matn contains two formulations that none of Ma‘mar’s traditions has,
‘asharat rabt ‘aynan instead of sartyya ‘aynan (12) and the nisba al-Ansari after ‘Asim ibn
Thabit (12).

Tradition S4 of the Kitab alawa'i! of Ibn Abi ‘Asim contains the first sentence of the
detailed versions (element 1) and then continues with the part where Khubayb asks if he may
perform a short prayer consisting of two cycles (part of element 33) and the remark that he
established the practice of performing a short prayer consisting of two cycles before an
execution (element 40).”° The first sentence differs in three places from the detailed versions:
the word sariyya (12) 1s not mentioned, ista‘mala 1s used instead of ammara (12) and the nasab
ibn Abi l-Aglah is added to the name of ‘Asim 1bn Thibit (12). The other two sentences are
identical. Especially the use of the name ‘Amr ibn Abi Sufyin without additional
information in the zs74d 1s a peculiarity of 2 Ma‘'mar-tradition. Ibn Abi ‘Asim received the
tradition from Ibn Abi ‘Umar -> ‘Abd al-Razziq -> Ma‘mar -> al-Zuhri -> ‘Amr ibn Abi
Sufyin al-Thaqafi -> Aba Hurayra. Since all other traditions from ‘Abd al-Razzaq — and even
the one from Hishim ibn Yusuf and the medium-length tradition — are identical in the
formulation of the first sentence, one of the transmitters after ‘Abd al-Razzaq, Ibn Abi
‘Umar or Ibn Abi ‘Asim himself, must be responsible for the changes. Ibn Abi ‘Asim is
responsible for the shortening of the text, since the tradition only contains information that
concerns the topic of the book, i.e. traditions that deal with the establishment of a certain

practice.

® Al-Tabarani, a-Mujam al kabir, XV11, 175 (no. 463). Al-Mizzi, Tahdh:b, V, 418 (no. 4963)
% See pages 64-65.

% Tbn Abi ‘Asim, Kitab al awa i, Beirut 1411/1991, 53 (no. 121).
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Tradition S6 1s from Ibn Hibban, who mentioned 1t after the detailed tradition (Lg)
discussed above * He does not give the complete zs7ad, but names his sources until ‘Abd al-
Razzaq He says that ‘Abd al-Razzaq transmitted a similar (= similar to the previous detailed
tradition) tradition with the same ssnad (b1 isnadih: nahwabu) 1bn Hibban does not relate
the complete tradition, but only the last sentence (elements 44 (partly) 45), which he
introduces with the remark “wa-qala fi akhirihi” (he said at the end of 1t)

The matn differs in two places with the detailed versions, the omission of fa hamathu
man rusulthim (121) and minbu (121) It 1s remarkable that the previous detailed tradition Lg of
Ibn Hibban from Ibn Ab: Sari also lacks fa hamathu min rusulthim plus the two words min
al dabr before this sentence Since the detatled versions of two other students of ‘Abd al
Razzaq and the tradition from Hisham 1bn Yusuf, another student of Ma‘mar, mention this
sentence, 1t most probably was part of the “original” tradition of ‘Abd al Razzaq and even of
Ma‘mar It 1s very strange that Ibn Hibban possesses two traditions of two different students
of ‘Abd al-Razzaq (Ibn Rahwayh (S6) and Ibn Abi 1-Sar1 (Lg)) that both lack the sentence 1n
question Ibn Hibban emphasises this (unintentionally?) by only mentioning the last
sentence 1n the second tradition, while he states that 1t 1s part of a longer tradition

The last tradition attributed to ‘Abd al-Razzaq 1s from al-Tabarant’s Kuab al awa il
and only relates the section dealing with Khubayb performing a short prayer consisting of
two cycles before his execution (elements 33 (partly), 34 and 40) ** The title of the book Kitab
al awa 1l explains why the tradition deals only with the section dealing with Khubayb asking
permission and receiving 1t — to perform a short prayer consisting of two cycles Al-
Tabaranr’s interest lies 1n (parts of) traditions that handle the establishment of a certain
practice, in this case a short prayer consisting of two cycles before an execution He gives the
same ss72ad as 1n his detailed tradition Lis, Ishaq ibn Ibrahim al-Dabari -> ‘Abd al-Razzaq ->
Ma‘mar etc

The tradition starts with a sentence that the detailed versions do not have anna
Khubayb ibn ‘Adi radiya Allib ‘anbu lammd arida l-mushrikina qatlabu qala labum Al
Tabaran: himself probably added it to introduce the topic of the tradition The following
sentences contain two differences compared with the detailed traditions the addition of fz
tarakubu (116), fa sallabhuma nstead of fa salla | rak ‘atayn: (116) and the addition of Khubayb 1n
the sentence fa kana Khubayb awwal man sanna [ ] (l17) Especially the addition of jz

tarakubu 1s remarkable, because Ma“‘mar 1s the only student of al-Zuhrt who does not use

* Ibn Hibban, Sabih, XV, 514 515
%* Al Tabarani, Kutab al awa i, Beirut 1403/(1983}, 108
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this word in any other tradition, as the comparison of the traditions between students of al-
Zuhri will show. Al-Tabarani has traditions about the raid of the Hudhayl from Ma‘mar
and Ibrahim 1bn Sa‘d. Tradition Siu1 (and S$8) that we have discussed above is a combined
tradition of Ma‘mar and Ibrahim ibn Sa‘d. It 1s possible that al-Tabarani mixed two
versions and added the word fa-tarakibu by mistake in this tradition from Ma‘mar. The
tradition contains the Ma‘mar feature of calling al-Zuhri’s informant, ‘Amr ibn Abi Sufyin
al-Thaqafi without any additional information.

The last two traditions deal with the same topic, 1.e. the person who established the
practice of [praying] a short prayer consisting of two cycles before an execution is Khubayb
(element 40). The main difference between the two traditions is that al-Waqidi traces this
saying to Aba Hurayra in Kuab al-maghazi (S12) and Khalifa ibn Khayyit to al-Zuhri 1n
Ta'rikh Khalifa 1bn Khayyat (S7). The asanid of the traditions are Ma‘mar -> al-Zuhri ->
‘Amr ibn Abi Sufyan ibn Asid ibn al-‘Ala> -> Abi Hurayra and ‘Abd Allih ibn Dawad ->
Ma‘mar -> al-Zuhri, respectively. The mutin are identical, except for a different form of the
verb sanna. Al-Wiqidi says sanna, while Khalifa ibn Khayyat uses the eighth form istanna
(I17). They differ from the corresponding sentence in the detailed versions by omission of
the verb fa/wa-kana at the beginning (117) and the use of Khubayb instead of huwa at the end
(117). Both differences are a logical result of mentioning the sentence outside the framework
of the detailed story.

Al-Waqidi’s ssnad shares the same feature of the other Ma‘mar-traditions by calling
the informant of al-Zuhri ‘Amr ibn Abi Sufyan without further notification of his relation
with the Zuhra clan and Aba Hurayra. The main difference is that al-Waqidi’s is»4d has the
nasab Ibn Asid 1bn al-‘Ala’ instead of the nisba al-Thaqafi. Since the other Ma‘mar-traditions
lack this nasab, al- Waqidi must be responsible for this change. It 1s not possible to determine
whether the tradition of Khalifa ibn Khayyat derives indeed from Ma‘mar, because it stops
at al-Zuhri and therefore lacks the distinctive part of the isndd. Furthermore, the matn is too
short and the differences are too few to draw any conclusions. It is not possible either to
decide who is responsible for the shortening of the tradition, Ma‘mar or both of his
students (provided the tradition from Khalifa ibn Khayyit derives indeed from Ma‘mar).

The fsnad-cum-matn analysis of the traditions attributed to Ma‘mar shows that
Ma‘mar transmitted a detailed tradition about the raid of the Hudhayl to two of his

students, Hisham 1bn Yiasuf and ‘Abd al-Razzaq. Three different students of ‘Abd al-Razzagq,

% AlWaqidi, Kutdb al-maghazi, Berrut 2006, 269 (Ghagwat al-Raji* fi safar ‘ald ra’s sita wa thalithina shabr).
Khalifa 1ibn Khayyay, Ta'rikh Khalifa 1bn Khayyat, Beirut 1415/1995, 33.
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Ishiq ibn Ibrahim al-Dabari, Ibn Hanbal and Ibn Abi [-Sari, transmitted his detailed
tradition further on. There is some evidence that a fourth student, Ishiaq ibn Ibrihim al-
Hanzali, i.e. Ibn Rahwayh, possibly knew the entire tradition, although only one sentence 1s
preserved. There are some indications that two other students of Ma‘mar, al-Waqidi and
‘Abd Allah ibn Dawad, knew at least a small part of the tradition, but the evidence 1s too

small to draw any conclusion.

Shu'‘ayb 1bn Abi Hamza

The main text for the comparison is from the Sahih of al-Bukhari, which is the earliest
collection that contains a detailed version.?
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9 Al-Bukhari, al-Sahib, 11, 258-259 (Kutab al jihad — Bab qatl al-asir wa qatl al sabr). All ine numbers in this
paragraph refer to the lines mentioned below in the Arabic text

¥ I inserted the words fa naffari labum (l4) and la gidtu (118), because the sentences would have been incomplete
otherwise. I took the words from Abu -Yaman’s version 1n al Sunan al-kubra of al-Nasa'i. The editor changed
the word fa-naffaru to tanaffari, but the traditions from Ibrahim 1bn Isma‘il, Ibrahim 1bn Sa‘d and Ma‘mar
confirm the use of the conjunction fz here. Al-Nasa’y, al-Sunan al-kubra, V, 261-263 (no 8839/1).

% The word 1n al-Bukhar’s text 1s lajd ‘%, which 1s probably a printing error. Al-Nasi'i’s traditions confirms the

word laya 'i. Al-Nasa'i, al-Sunan al-kubra, V, 261.
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Abii [-Yaman told us, he said, Shu‘ayb informed us on the authority of al-Zuhn, he said,
‘Amr 1bn Abi Sufyin ibn Asid 1bn Jariya 1-Thaqafi, an ally of the Zuhra and one of the
companions of Abl Hurayra, informed me that Aba Hurayra said,

“The messenger of God sent out a scouting expedition of ten men, appointing ‘Asim
1bn Thibit al-Ansari, the grandfather of ‘Asim ibn ‘Umar ibn al-Khattab, as their leader
(1). They went away until they came to al-Hada’a, which lies between ‘Usfin and Mecca,
[when] they were mentioned to a clan of Hudhayl, called the Bani Lihyan (2). About 200
archers [hurried to them] and followed their tracks (3), until they found the place where
they had eaten dates, which they had taken along as provision (4). They sard, ‘These are
date pits from Yathrib.” (5) They followed their tracks (6).

When ‘Asim and his companions saw them, they fled to an elevated place in the desert
(7). The clan surrounded them (8) and said to them, ‘Come down surrendering yourselves.
You have the pledge and promise and we will not kill anyone of you.’ (9) ‘Asim 1bn
Thabit the leader of the expedition said, ‘As for me, by God, I will not come down on the
basis of safety promised by an unbeliever today (10). O God, inform Your Prophet about
us!’ (11)

They shot arrows at them and killed ‘Asim and six other people (12). Three men
surrendered to them on the pledge and promise, among whom were Khubayb al-Ansari,
Ibn Dathinna and another man (15). When they seized them, they untied the strings of
their bows and bound them (16). The third man said, “This 1s the first sign of treachery.

By God, I shall not accompany you (18). I have truly 1n those ones an example!” — By

% The word in al-Bukhart’s text 1s wa md, which is a transmission error. The detailed tradition from al-Nasa’i
and al-Bukhari’s short tradition confirm the word yawm.

% The word 1n al-Bukhari’s text 1s rasilthrm, which 1s probably a transmission error, since the following two
verbs are plural. Also, according to the information 1n the previous sentence, the Quraysh sent several persons
to return with some body part of ‘Asim. Both texts that mention this part, al-Bukhiri’s and al-Nas3’t's, display
a mixture of singular and plural verbal forms, which might indicate that the confusion has been part of the

tradition at an early stage (Abi I-Yaman?).
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which he meant the dead (19). They dragged him along struggling with him so he would
come with them, but he refused (20). They killed him (21), while they took Khubayb and
Ibn Dathinna [with them] and eventually, they sold them in Mecca |- all this happened]
after the battle of Badr (22).

The sons of al-Hinth 1bn ‘Amir ibn Nawfal ibn ‘Abd Manaf bought Khubayb, because
he was the one he who had killed al-Harith ibn ‘Amir 1bn Nawfal on the day of Badr (23).
Khubayb stayed with them as a prisoner (24).

‘Ubayd Allih 1bn ‘Iyid informed me that the daughter of al-Harith informed him that
when they came together, he [1.e. Khubayb] borrowed from her a razor to shave [his pubic
hair] and she loaned him one (25). ‘He took a son of mine, while I did not pay attention,
until he [the child] went to him.’ (26) She said, ‘I found him putting him on his thigh
with the razor in his hand (27). I got terrified, which Khubayb noticed in my face.” (28)
He said, ‘Are you afraid that I shall kill him? I would never do that.” (29)

‘By God, I have never seen a better prisoner than Khubayb (30). By God, I found him
one day eating from a bunch of grapes in his hand, while he was still in irons and while
there was no fruit in Mecca.” (31). She used to say, ‘It was certainly food from God that
He gave to Khubayb.’ (32)

When they went out of the sacred territory to kill him 1n the pill, Khubayb said to them,
‘Let me alone to perform a short prayer consisting of two cycles.’ (33) They left him alone
and he performed a short prayer consisting of two cycles (34). Then he said, ‘If you would
not assume that I was afraid [of death I would have performed more] (35). O God, register
them by number (36). Being killed as 2 Muslim, I do not care how my death comes, since
it is in God’s cause (37). For that is God’s prerogative; and 1f He wishes He will give His
blessing to severed limbs.’ (38) Ibn al-Hanth killed him (39). It was Khubayb who
established the practice of [praying] a short prayer consisting of two cycles for each
Muslim to be killed in captivity (40).

God answered [the prayer of] ‘Asim 1bn Thibit on the day he was killed. The Prophet
Muhammad informed his companions regarding their matter on the day they were killed
(41). People of Quraysh sent [messengers] out for ‘Asim when they were told that he was
killed to bring something from him which they could recognize (42), because he had
killed one of their nobles on the day of Badr (43). God sent to Asim a cloud-like swarm
of bees and it protected him from their messengers (44). They could not cut anything

from his flesh (45).”

The bundle below shows the asdnid of the traditions from Shu‘ayb ibn Abi Hamza, whereby

the dotted lines represent the second s74d preceeding the execution of Khubayb.

83



Figure 8: Isnad bundle of Shu‘ayb ibn Abi Hamza on the raid of the Hudhayl

ABU DAWUD AL-NASA’D
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We will start again with the comparison of the detailed traditions, L3 of al-Bukhari and L13
of al-Nasa’i. The number of differences between the two texts is very small. The most
significant differences 1n the text of al-Nasa’i are bi-qarib instead of gariban (14), mi'a instead
of me'atay (I5), fa-ttaba‘a instead of fa-qtassi (I5) wa-‘dlajihu fa-abi an yashabahum instead of
wa-‘dlajibu ‘ald an yashabahum fa-aba (l10-11), fa-daraja instead of fa-akbhadba (114), thumma
qgama ilayhi Abu Sirwa'a ‘Ugba ibn al-Harith fa-qatalabu instead of fa-qatalabu Ibn al-Harith
(120) and the omission of the words wa-huwa halif i-Bani Zubra (12), fa-qali bhadbha tamr
Yathrib (15), inna li fi ba'uld’i la-uswa (110), yuridu l-qatld (l10) and imra’ (120).

We can therefore conclude that the traditions derive from a common source. The
texts are so much alike 1n content and formulation that they must have been transmitted by
writing. However, the above-mentioned differences indicate that the version of al-Nasa’i via
‘Imrin ibn Bakkar ibn Rashid is not a copy of al-Bukhar’s (earlier) text, but is the result of
an independent transmission. The common source of the two detailed versions is Aba |-
Yaman according to the asanid.

My collection contains three other traditions that are attributed to Shu‘ayb, two
short traditions and one that only states the 1s7dd. Tradition S3 is like the detailed tradition

L3 present in the Sahih of al-Bukhiri, but he placed it in kitdb altawbid (the book on the
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belief 1n the unity of God) 1n a chapter called ma yudbkaru fi | dbat wa ] nu'ut wa asam: Allab
(what 1s mentioned on the nature, the attributes and the names of God) *°

The tradition starts the same as the detailed version the messenger of God sent ten
persons (part of element 1) but then continues with the following elements 25 (partly), 33
(partly), 37, 38, 39 and 41 (partly) The story 1s limited to Khubayb, but does not mention
every detall on him For example, although the tradition mentions that Khubayb borrowed
a razor from the daughter of al-Harith, 1t does not relate the part with her young son The
first and second snad and the matn are 1dentical to the detailed version except for the
(partial) omission of elements and two additions, minbum Kbubayb al Ansari 1n the first
sentence and @/ Ansar: after the name of Khubayb later 1n the text This tradition 1s clearly a
shortened version of the detailed story, which al Bukhart adapted to suit the purpose of his
chapter

Short story S13 1s from the Sunan of Abu Dawud al-Sijistani **° He places 1t 1n kuab
al jana’1z (book of the biers) 1n the chapter called al marid yu’kbhadbu min agfarih wa ‘anatib
(the nails and pubic hair of a sick person are cut off) after a short tradition from Ibrahim
1ibn Sa‘d from al-Zuhri on the same topic The story of Shu‘ayb deals with the part when
Khubayb borrows a razor from the daughter of al-Harith to shave his pubic hair after they
gathered (to kill him) (element 25) The matn 1s 1dentical to the corresponding sentence 1n
the detailed versions except for one explanation ya ‘n: l: gatlih: that probably derives from
Abu Dawud al-Syjistant The isn4d 1s not complete At the end of the tradition from Ibrahim
tbn Sa‘d, Abu Dawud al-Syjistani says that Shu‘ayb 1bn Ab1 Hamza related this story on the
authonty of al-Zuhr1 from ‘Ubayd Allah 1bn ‘Iyad from the daughter of al-Hanth It 1s not
possible that he received the tradition directly from Shu‘ayb, since Shu‘ayb died 1n 162/779
780 and Abu Dawud al-Sijustini lived from 202-275/817-888 The deviating #s7ad of the
section dealing with Khubayb 1n the tradition of Shu‘ayb 1s probably the reason why Abu
Dawud al-Siistani related the tradition without the complete zs7ad and matn

We have evidence that Aba Dawid al-Sijistani was acquatnted with the szad from
Shu‘ayb via ‘Amr 1bn Abi Sufyin, because he cites 1t 1n kutab al jthad 1n the chapter on “the

man who submuts himself as a captive” (bab fi Irajul yasta'siru) *'

He does not give the
complete tradition from Shu‘ayb, but says after the s74d that he [Ibn ‘Awf] told the same

tradition [as Musa 1bn Isma‘il from Sa‘d ibn Ibrahim] (fa-dbakara ! hadith) He received 1t

% Al Bukhari, al Sabth, IV, 452 (Kutab al tawwhid - Bab ma yudhkaru f1 | dbat wa l nu ut wa asam: Allak)
'°° Abu Dawud, Suran, 111, 189 (no 3112)
" Abu Dawud, Sunan, 111, 51 (no 2661)
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from {Muhammad] Ibn ‘Awf -> Abu I-Yaman -> Shu‘ayb -> al-Zuhri ->>‘Amr 1bn Abi Sufyin
tbn Asid 1bn Jartya l-Thaqafi Abu Hurayra i1s not mentioned as informant of ‘Amr,
although the #s7ad holds the information at the end that ‘Amr was one of the companions
of Aba Hurayra. The omussion of the name of Abu Hurayra 1s probably a mistake from Ibn
‘Awf, Abu Dawud al-Sijistani or a later transmitter.

It 1s not certain that Abu Dawud al-Syistani knew the complete detailed tradition
from Shu‘ayb, because the above-mentioned tradition that only states the zsndd 1s placed
after an abridged version of the story of the raid of the Hudhayl from Ibrahim ibn Sa‘d on
the authority of al-Zuhri However, 1t 1s more likely that he knew the complete detailed
tradition 1nstead of another abridged version from a second student of al-Zuhri (Shu‘ayb 1n
this case). Abu Dawud al-Syistani received the short tradition about Khubayb probably via
the same transmitters as he mentioned 1n the second tradition, 1.e. Ibn ‘Awf -> Abu |-Yaman
-> Shu‘ayb. However, we do not know this for certain, since there 1s no tradition that
includes both asdnid as far as I know.

What we do know, 1s that we only possess the detailed story from Shu‘ayb on the
raid of the Hudhayl 1n the version of his student Abi [-Yaman, who distributed 1t to at least
two pupils, al-Bukhiri and ‘Imran 1bn Bakkar. Abu I-Yaman probably related the detailed

version, but certainly some parts of 1t, to another student, Muhammad 1bn ‘Awf.

IV. MATN ANALYSIS BETWEEN STUDENTS OF AL-ZUHR1

Resemblance of the traditions

The structure of the story about the raid of the Hudhayl in the versions of Ibrahim ibn
Isma‘il, Ibrahim ibn Sa‘d, Ma‘mar and Shu‘ayb bear a great resemblance. The plot the
versions have in common 1s as follows.
The party that Muhammad sends out consists of ten persons under the
leadership of ‘Asim 1bn Thabit Only two other participants are mentioned by
name 1n the story: Khubayb and Zayd ibn al-Dathinna. [The story does not relate
where they are heading.] About 100 archers of the Hudhayl, from the Banu
Lihyan, start to follow them at a place somewhere between ‘Usfan and Mecca. [It
1s not certain what the correct name of the place 1s The three students that

mention the location give several variants of the name al-Hadda, al-Had’a, al-
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Hadi’a or al-Hadah.]"®* The clan knows that the group they are following 1s from
Medina, because they find leftovers of dates that grow 1n and around Medina.
When the group of ‘Asim realizes that they are being followed, they flee to an
elevated place. The Hudhayl surround them and promise them not to kill them
if they surrender. ‘Asim refuses and asks God to inform Muhammad regarding
their matter. They start to fight. Seven persons of the group are killed, among
whom was ‘Asim. The remaining three persons surrender on the ornginal
conditions The names of two persons are Khubayb and Zayd, the third person
remains unnamed. The Hudhayl tie them with the strings of their bows. The
third unknown man considers this a betrayal of the surrender terms and refuses
to follow them. The Hudhayl kill him and bring Khubayb and Zayd to Mecca.
We do not know from this story what happened to Zayd, but the sons of al-
Harith 1bn “Amir 1bn Nawfal buy Khubayb, because he had killed al-Harth at
Badr (three students agree on Badr, one — Ibrihim ibn Isma‘il - mentions
Uhud)."” When the sons of al-Harith decide to kill Khubayb he borrows a razor
from a daughter of al-Harith to shave his pubic hair. She forgets to look after a
young son of hers who walks to Khubayb and sits or 1s placed on his thigh. She
1s scared that Khubayb will kill her son, because he still has the razor 1n his hand
Khubayb assures her that he would never do that.
[At this point 1n the story the same woman tells an anecdote.] She says that she
had never seen a better prisoner than Khubayb. She apparently saw him eat from
a bunch of grapes one day while there was no such fruit in Mecca at that time.
Some versions of three students add the detail that Khubayb was chained She
satd that 1t was food God gave him.
Three students continue the story with how Khubayb was killed. One student first relates the
section dealing with what happened to the body of ‘Asim, before he continues with the
killing of Khubayb. Because the majority of the students continue the story about Khubayb,
we will follow their plot. Also, 1t 1s more logical to continue with the section dealing with
Khubayb 1nstead of interrupting 1t with a story about a different person.
When the sons of al-Harith leave Mecca with Khubayb to kill him, he asks

them to allow him to perform a short prayer consisting of two cycles Afterwards

"** There seems to have been confusion about the spelling of the name of this place Yaqut, Mu jam al buldan, V,
395 also lists several vaniants al-Had’a, al Hadda, al-Hada

' 1 did not find any other reference that al-Harith 1bn ‘Amir was killed at Uhud

87



he says that he would have performed more would they not have thought that he
was afraid [to die]. He was the first person who did this before an execution,
Three students relate that Khubayb asked God to register them by number and
according to two students Khubayb ended the sentence with “and kill them one
by one”. The four students agree that Khubayb spoke the following verses,
although the tradition of one student — Ibrihim ibn Isma‘il - misses the first
part of the first (translated) verse.
“Being killed as a Muslim, I care not how my death comes, since it is
in God’s cause.
For that is God’s prerogative; and if He wishes He will give His
blessings to severed limbs.”
Thereupon Abi Sirwa‘a ‘Ugba 1bn al-Harith went to Khubayb and killed him.*
At the end of the tradition, we are informed what happened to the body of ‘Asim (but still
nothing on Zayd).

The Quraysh sent some people to the body of ‘Asim to return with something
by which they could recognize him, because ‘Asim had killed one of their
esteemed men at Badr. However, God sent bees that protected his body from the
messengers. They were not able to get anything from him.

Two students additionally mention that God answered ‘Asim ibn Thabit’s
prayer on the day he died. Muhammad informed his people regarding their
matter on the day they were killed.

The composed story shows that the versions of Ibrihim ibn Isma‘il, Ibrahim ibn Sa‘d,
Ma‘mar and Shu‘ayb have many details in common concerning the content of the story
about the raid of the Hudhayl. Is this also the case with formulations? The following list
contains the most striking formulations that are (almost) identical in the four versions.

- dbukird li-hayy min Hudhayl yuqalu labum Bana Libyan

- rajul ram (rajul ramiyan Ibrahim ibn Isma‘il)

- la anzilu fi dbimmat kafir (‘ald ‘abd kafir Ibrahim ibn Isma‘il)

- Allabumma akbbir ‘anna rasilaka/nabyyaka

- allagi awlar qisiyyihim (ballii awtar qisyyyibim Ma‘mar)

- badba awwal al-ghadr

- ista‘dra misd yastahiddu biba

4 D. Cook discusses al-Zuhri's version of Khubayb’s martyrdom in Martyrdom tn Islam, Cambridge 2007, 21-

22 and 142.
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- fa-daraja sabi/bunayy

- atakbshayna an(nani) aqtulabu?

- md ra’‘aytu asiran kbayran min Khubayb

- kana illa rizqan/la-rizq razaqahu Allah (Ibrihim ibn Sa‘d + Shu‘ayb: innabua...)

- lawla an (...) ma b jaza‘un la-gidtu (lawla an yaqali jazgi‘a la-gidiu Ibrahim ibn Isma‘il)
- Allabumma absthim ‘adadan

- md/fa-lastu ubali bina uqtalu musliman (ma wbali only Ibrahim ibn Isma‘il)

- ‘ald ayy shiqq/janb kana li/fi Allah masra‘t

- wa-dhalika fi dbit al-ilah wa-in yasha’

- yubarik ‘ala awsal shilw mumazzi'

- mithl al-gulla min al-dabr fa-hamathu (dabran fa-bamat lahmahu Ibrahim 1bn Isma‘il)
The above-mentioned similarities in content and formulation indicate that the versions of
Ibrahim ibn Ismi‘il, Ibrahim ibn Sa‘d, Ma‘mar and Shu‘ayb of the story about the raid of
the Hudhayl derive from a common source. The common source 1s al-Zuhri according to
the information from the asanid. The question we will answer 1n the following part 1s
whether these four versions are genuine transmissions. Are they the result of separate,
independent transmissions, or is one (or maybe even more) version copied from another?
The differences between the versions of the four students might give an answer to the above-

mentioned questions.

Dufferences between the traditions

Despite the large similarity between the versions of al-Zuhri’s students, it appears that each
version has its own peculiarities. The following lists are a selection of the most distinctive

features in the text of al-Zuhri’s students.

Ibrahim ibn Isma‘il:

‘Amr aw ‘Umar ibn Astd,'”’ fa-ba‘athi ilayhim mi‘at (rajul ramiyan), (laja’s ila) jabal, (fa-ahdita
bibim) al-gkbarana, (la anglu) ‘ald ‘abd (kafir), omission of the sentence fa-ramawhum bi-l-
nabl fa-qatals ‘Asiman fi sab‘a, (Ibn al-Dathinna) l-Bayadi, the addition of the sentence fa-
jarapi rajulan min al-thalitha, bi-Ubpud, fa-baynama (Khubayb ‘inda bandt al-Harith), fa-sihat

al-mara, mmna Lghadr laysa min sha’'nina, (lawld an) yaqili, wa-kbudhbum badadan, (fa-salld) I

‘" These words or combination of words are pecularities of this student’s transmission that are not present 1n

any version of one of the other students. I added the parts between brackets to indicate the context.
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sajdatayn, omission of the sentence hina uqtalu musliman, (thumma) kbaraja bibi (Abi
Sirwa‘a [...] fa-)darababu (fa-qatalabu), fajarat sunna li-man, (wa-ba'atha) hayy min (Quraysh).
Finally, the structure is different: the story about ‘Asim 1bn Thabit's body 1s mentioned
before the killing of Khubayb, the information that Khubayb established a suzza comes
before him saying that he would have performed more and Khubayb says absthim ‘adadan

only after the other four lines of poetry.

Ibrahim ibn Sa‘d:
‘Umar ibn Asid ibn Jariya I-Thaqafi, (fa-qala ‘Asim amir/ayyuba) l-qawm, (lawli an) tabsibi, wa-
qtulbum badadan wa-la tubgi minhun abadan, (huwa sanna li-kull muslim qutila sabran) alsalah,

(wa-ba ‘atha) ndas min (Quraysh).

Ma‘mar:

Amr ibn Abi Sufyan al-Thaqafi, sariyya ‘aynan (lahu), no name of the location between
‘Usfan and Mecca, fa-taba'ihum (bi-qarib min mi'a), waja'a l-qawm (fa-ahita bihim), (an la
naqtula minkum) rajulan, fa-qatalahum patta (qatali ‘Asiman fi sab'at) nafar, wa-baqiya
(Kbubayb wa-Zayd), fa-makatha (‘indabum asiran), fa-lamma ra’aytubu (fag‘tu faza'an), (ma
kuntu li-af'ala) in sha’a Allab, (lawli an) taraw(na), the omission of the Aba Sirwa‘a, (fa-kina)
awwal man (sanna), (wa-ba'athat) Quraysh, (Iryu'taw) bi-shay’ min jasadibi ya'rifinabu, (wa-
kana qatala) ‘agiman (min ‘ugama'thim), (fa-lam yaqdiri) ‘ald shay’ (minbhu). Finally, the
information that Khubayb established a sunna comes directly after him saying that he would

have performed more.

Shu‘ayb:

‘Amr ibn Abi Sufyan ibn Asid ibn Jarya 1-Thaqafi, (fa-qila ‘Asim 1bn Thabit amir) alsariyya, (ld
anzilu) lyawm (fi dbimmat kifir), fa-akbbarani ‘Ubayd Alldh 1bn ‘lyad anna Bint al-Harith
akhbbarathu, (fagi'tu fag'atan ‘arafabi Khubayb) fi waphi, (lawld an) tagunni, (wa-ba‘atha) nas
min kuffar (Quraysh).

These peculiarities prove that these four students of al-Zuhri transmitted their version(s)
independently from each other, i.e. none of them copied the version of another student.
Although the versions of Ibrihim 1bn Sa‘d and Shu‘ayb look very much alike, the difference
in for example the name of al-Zuhri’s source or the use of the word sariyya by Shu‘ayb,

confirm their separate transmission.
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An oddity that appeared from the comparison of the versions of the four students 1s
that the deviating traditions Li4 and L2 of Yunus 1bn Habib -> Abu Dawid al-Tayalisi ->
Ibrahim 1bn Sa‘d bear resemblance to tradition L16 of al-Tabari -> Abu Kurayb -> Ja‘far 1bn
‘Awn -> Ibrahim 1bn Isma‘il, especially in the section dealing with what happened to the
body of ‘Asim 1bn Thabit. The tradition of Yanus ibn Habib does not mention that
Muhammad informed his companions regarding their matter on the day they died Neither
does the tradition of Ibrahim 1bn Isma‘il. Other similarities are the omussion of the words
bina buddithu annabu qutila and the use of the formulations lryu’taw min labmibt bi-shay’
and fa-lam yastati's an ya'kbudhi min lahmib: shay’'an (other version Ibrahim ibn Sa‘d /-
yu'law bishay’ minhu yu'rafu and fa-lam yaqdiru (‘ala) an yaqta'u minhu shay'an). There are
only two stmilanities 1n the remarning part of the tradition, b-m:’a (other versions Ibrihim
ibn Sa‘d bi-qarib min mi'a) and laqad ra’'aytubu (other versions Ibrahim ibn Sa‘d lagad
wajadtubu).

Is my suggestion still valid that the reason for the deviating version of Yianus ibn
Habib from Aba Dawad al-Tayalisi might be the difference in time when Aba Dawad al-
Tayalist told the tradition to him or a different form of transmission, orally instead of by
writing? We have already established with the comparison of the mutin of traditions
ascribed to Ibrahim 1bn Sa‘d that the version of Yunus ibn Habib derives from the same
source as the other two detailed versions of Ibn Hanbal -> Abu Dawad al-Tayalisi and Musa
1bn Isma‘il despite the deviating structure and formulations in the matn.'*® The comparison
of the mutan of the different students of al-Zuhri confirms this even more. The matn of
Yinus 1ibn Habib including the section dealing with ‘Asim’s body contains formulations
that are specific for the version of Ibrahim 1bn Sa‘d. Al-Tabari’s tradition from Ibrahim 1bn
Isma‘il lacks these formulations.

The similanities between some formulations in the section dealing with ‘Asim’s body
seem to indicate some degree of interdependency. Did Abu Dawid al-Tayalisi know the
version of Ja*far ibn ‘Awn from Ibrahim 1bn Isma‘1l or Yiinus 1bn Habib the version of Abu
Kurayb from Ja‘far ibn ‘Awn, or are the similarities just a cotncidence? The first two options
might be possible, because Aba Dawud al-Tayalisi and Ja‘far 1bn ‘Awn were contemporaries
and lived 1n Kiafa and Basra respectively. Nevertheless, the biographical information 1n the

Tahdhib of al-Mizzi does not mention any connection between Aba Dawud al-Tayalisi and

"% See pages 57-58
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Ja‘far 1bn ‘Awn or Ibrahim 1bn Isma‘il."? This does not mean that they never met, because
al-Mizz1 does not mention for example Ibrahim 1bn Isma‘il as an informant of Ja‘far 1bn
‘Awn, while the two versions of his tradition about the raid of the Hudhayl from his
students Ibn Abi Shayba and Abu Kurayb unanimously mention Ja‘far ibn ‘Awn 1n the

isnad.

Conclusion

The conclusion of the ws7dd analysis was that al-Zuhri taught the story of the raid of the
Hudhayl to several students. Al-Zuhri’s students transmitted the story further and
distributed it 1n Yemen and Iraq until 1t ended up 1n Egypt and countries as far as Khurasan,
Syistan and Transoxiana. The transmission must have taken place before 124/742 when al-
Zuhri died. The analysis of the mutin confirmed that the four versions of the story about
the raid of the Hudhayl discernible 1n the sources derive from a common source. The
common source 1s al-Zuhri, since he 1s the first transmatter all versions mention 1n their
asanid. The matn analysis also confirmed that al-Zuhn told the tradition to four students
who transmitted the story further on. The story about the raid of the Hudhayl as told by al-
Zuhri can therefore be dated to the first quarter of the second Islamic century.

Furthermore, the matn analysis showed that Ma‘mar’s version differs slightly from
the versions of the other three students as well as a similarity between the versions of
Ibrahim 1bn Sa‘d and Shu‘ayb. The versions of the latter two contain more specific
information than Ma‘mar’s text, such as the more extensive information on al-Zuhri’s
informant 1n the usndd, the nasab Ibn Asid 1bn Jariya, the specific mention of the number of
people 1n the scouting party, the exact location of the meeting with the Banu Lihyan and the
kunya Abu Sirwa‘a; these data are absent 1n the version of Ma‘mar. The tradition of al-Tabari
from Ibrihim 1bn Isma‘il does mention these data except for the additional information 1n
the ssnad. Also, Ma‘mar’s version does not mention that Khubayb was killed when he was

bound (gatalabu sabran), while the versions of the other three students mention specifically

'70On Abu Dawud al Tayalis1 see al-Mizzi, Tahdhib, 111, 272 274 (no 2491) and on Ja‘far ibn ‘Awn Tahdh:b, 1,
468 469 (no 931)
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that his performance of a prayer consisting of two cycles became a s#nna, i.e. a manner of
acting, for anyone who was bound until he was put to death."*

Ma‘mar himself might be responsible for the deviations in his version of al-ZuhrT’s
tradition. However, another explanation for the similarity between the versions of Ibrahim
ibn Isma‘il, Ibrahim ibn Sa‘d and Shu‘ayb is that al-Zuhri had edited his tradition on the
story about the attack of the Hudhayl and taught them that version. In that case, Ma‘mar’s
version might pre-date theirs and al-Zuhri himself might be responsible for the differences.

Despite the similarities between the traditions of Ibrahim ibn Sa‘d, Shu‘ayb and
Ibrahim 1bn Isma‘il, the tradition of the latter lacks certain parts and some formulations are
different. These differences might be caused by his hearing being impaired. The editor of the
Tahdhib of al-Mizz1 adds in a footnote that Ibn Abi Khaythama says in his Tarikh that
Ibrahim ibn Isma'il’s hearing was impaired to such an extent that he sat next to al-Zuhri
and was only able to hear with great difficulty (kana shadid al-samam wa-kana yajlisu 1l janb
al-Zubri fald yakadu yasma'u illi ba'da kadd). Yahya ibn Ma‘in considers him of weak
authority; his hadith is worthless (da if laysa bi-shay’). Aba Hitim and al-Bukhari say that he
made many mistakes (kathir al-wahm).'”

Finally, we will now see whether the completed isnad-cum-matn analysis provided
answers to the questions raised in the previous subchapters.

1) (Isnad analysis Shu‘ayb)"® Did the other three students not mention the separate
1snad before the section dealing with Khubayb or did Shu‘ayb add this information to the
tradition himself? The three other students do not indeed mention a separate chain of
transmitters in any tradition. The conclusion is that Shu‘ayb or Abu I-Yaman added this
chain to the tradition. However, this does not mean that either one of them invented the
chain.

The versions of all four students contain a switch in narrator from the third person

to the first person, somewhere in the section dealing with Khubayb. Ibrahim ibn Isma‘il

'8 There are traditions 1n which the Prophet Muhammad forbids to kill animals sabran (nabiya rasul Allah (5)
an yuqtala shay’ min al-dawab sabran) as well as prisoners (sam:'tu rasal Allab (5) yanha ‘an qail alsabr or sama'tu
rasal Allah (s) yawm al-fath yaqilu ld yagtulanna Qurashi ba'da hadha l-yawm sabran ili yawm al qryama). Seen 1n
this light, the killing of Khubayb while he was bound would be a condemnable conduct. An example of the
first tradition is present in the Musnad of Ibn Hanbal, 111, 319 (Musnad Jabir 1bn ‘Abd Allab), of the second 1n V,
422 and of the third 1n al Mustadrak ‘ald |-Sapihayn: of al-Naysaburi, IV, Beirut 1990-1195, 306 (no. 48/7726)
(Kitab al adab). 1 will discuss this in al-Zuhri’s edited version 1n the final conclusion 1n chapter 6 of my study.
' Al-Mizzi, Tahdhib, 1, 100101 (no. 144).
"° See page 44
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refers to the daughter of al-Harith in the section dealing with Khubayb and the razor as
“she” and “her”. The part where she says that she never saw a better prisoner 1s told in the
first person, preceded by gdla fa-qalat al-mar’a (he said, the woman said). In the version of
Ibrahim 1bn Sa‘d the change to the first person in narration occurs earlier, 1.e. in the section
dealing with the razor. The switch takes place after the information that a little boy of hers
walked slowly (fa-daraja bunayy labid Qiiat wa-aNi ghdfila). In the version of Yunus ibn
Habib -> Aba Dawud al-Tayalisi -> Ibrahim ibn Sa‘d the switch occurs even earlier, i.e. after
the information that the sons of al-Harith bought Khubayb. The words gdlat bint al-Harith
precedes the change. In the version of Ma‘mar, the switch takes place at approximately the
same moment as in the version of Ibrahim ibn Sa‘d (galat faghafaltu ‘an sabiyy Ii).

The switch in narrator may have inspired Shu‘ayb to ask al-Zuhri if he received this
part from ‘Amr -> Aba Hurayra or via a different way. This may have prompted al-Zuhri to
name a different source for her story. According to bibliographical information, Shu‘ayb
was a secretary who wrote the dictation for the Umayyad caliphs from al-Zuhri.™ If Shu‘ayb
was indeed appointed to al-Zuhri to write down his traditions, it 1s possible that he asked al-
Zuhri if he received the information from the daughter of al-Harith also via ‘Amr ibn Abi
Sufyin -> Abu Hurayra. This is just a speculation, because there 1s no evidence for it. The
only thing we know for sure is that Shu‘ayb or Aba |-Yaman is responsible for the addition
of the separate chain of transmitters.

Al-Zuhri’s tradition about the attack of the Hudhayl seems to be a combination of
separate elements."” The inclusion of the razor story in the story about the attack of the
Hudhayl certainly derives from al-Zuhri, because all four students mention it with a switch
in narrator. Another indication is that the part about the attack of the Hudhayl in the
versions of Ibrahim ibn Sa‘d and Shu‘ayb ends with the information that the attack
happened after the battle at Badr.”® In the following sentence, the reference to Badr 1s
repeated. The first mentioning of Badr looks like a final remark to finish the story about the
attack of the Hudhayl. If these two parts had always been one story, such a final remark
seems unnecessary. Since only two students end the part about the attack of the Hudhayl
with the reference to Badr, 1t might derive from al-Zuhri, but he apparently did not always

mention it.

™ Al-Mizz1, Tahdbib, 111, 396 (no. 2733).
"* Al-Zuhr'’s detailed tradition about the battle at Uhud 1s also a combination of separate elements transmitted
as one story. See Gorke & Schoeler, Berichte, 141.

" See pages 51 and 83.
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2) (Conclusion #sn7dd analysis)"! What is the correct name of al-Zuhri’s informant
and who is or are responsible for the different appellations? It is not possible to give an
unambiguous answer. We have already established that the correct name is ‘Amr ibn Abi
Sufyan ibn Asid ibn Jariya |-Thaqafi who was called after his grandfather, 1.e. ‘Amr 1bn Asid.
This means that the names ‘Amr ibn Abi Sufyin as well as ‘Amr ibn Asid ibn Jariya are
correct. Al-Zuhri is probably responsible for both appellations, since each name is present in
the 7snad of at least two students of al-Zuhri.'"” If he indeed prepared an edited version about
the raid of the Hudhayl, it seems that he preferred to include the nasab Ibn Asid in his latest
version about the raid of the Hudhayl.

Al-Zuhri probably mentioned the #sm ‘Amr, since Ma‘mar and Shu‘ayb both
transmitted this name to their students. Ibrahim ibn Isma‘il or Ja‘far ibn ‘Awn was not
certain anymore about the correct zsm, ‘Amr or ‘Umar and expressed his uncertainty in his
isnad. However, since Ibrahim ibn Sa‘d probably preferred the name ‘Umar,” it 1s possible
that al-Zuhri sometimes read ‘Umar instead of ‘Amr.

3) (Matn analysis Ibrahim ibn Isma‘il)"7 s the tradition of Ibrahim ibn Isma‘il from
al-Zuhri or not? The comparison of the mutin of the four students confirmed that the
version of Ibrihim ibn Isma‘il is indeed from al-Zuhri. Hence, the isnad of al-Tabari 1s
faulty and it should contain al-Zuhri as informant of Ibrahim ibn Isma‘il. Either al-Tabari,
his informant Abi Kurayb or a later transmitter skipped al-Zuhri’s name 1in the
transmission line by mistake, because it is unlikely that Ibrahim ibn Isma‘il skipped the
name of such a famous transmitter as al-Zuhri, or Ja‘far ibn ‘Awn sometimes mentioned
him and at other times forgot to mention him.

4) Finally, the issue of the identification of Khubayb remains unanswered. Most
traditions refer to him as Khubayb or Khubayb al-Ansari. Three versions, however, add the
nasab Ibn ‘Adi. These are the versions of Yinus ibn Habib -> Aba Dawad al-Tayilisi ->
Ibrahim 1bn Sa‘d, Mansur ibn Abi Muzahim -> Ibrahim 1bn Sa‘d and ‘Abd al-Razziq from
Ma‘mar. The mention of the nasab becomes even more important when we read Ibn Sayyid
al-Nas’ remark at the end of his detailed tradition on the event with the Hudhayl. He says

that according to this story (= al-Bukhari’s version from Ibrahim ibn Sa‘d), this Khubayb

"4 See page 45.
" Shu‘ayb, Ma‘mar and Ibrahim ibn Sa‘d mention ‘Amr 1bn Abi Sufyan, while the name ‘Amr ibn Asid 1bn
Jariya s present in the versions of Ibrahim 1bn Ismia‘il and Ibrahim 1bn Sa‘d
"6 See my argumentation on page 67.
"7 See page 49.
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[ie. ibn ‘Adi] killed al-Hirith ibn ‘Amir at the day of Badr. Ibn Sayyid al-Nas remarks that
this is however not known among the maghazi-authorities. The person who killed al-Harith
was Khubayb ibn Isif ibn ‘Inaba™ bn ‘Amr bn Khadij bn ‘Amir bn Jusham bn al-Harith bn
al-Khazraj. Khubayb ibn ‘Adi did not participate at Badr."

The question is who 1s responsible for the nasab Ibn ‘Adi: al-Zuhri, one or more of
his students or perhaps later transmitters? We can exclude al-Zuhri, because the versions of
two other students, Ibrahim ibn Isma‘il and Shu‘ayb, do not mention the 7a4sa? and only
some — not all - versions of the two other students state it. We can exclude Ibrahim 1bn Sa‘d
for the same reason. It is also unlikely that Ibrahim’s student Aba Dawud al-Tayalisi and
Ma‘mar are responsible for the mistake, because we have variant versions from both of them
that do not mention the #asab.””® Yanus ibn Habib, Mansar 1bn Abi Muzihim or later
transmitters from them, and ‘Abd al-Razzaq, whose versions all contain the nasab, probably
added his nasab to the story. Since the earliest transmitter of them, ‘Abd al-Razziq, died 1n
211/826, the name Khubayb ibn ‘Adi was connected with the Khubayb who was captured
during the attack of the Hudhayl, already from the beginning of the third Islamic century.
However, we will see in the following comparison of the Zuhri-traditions with similar ones
not circulated by him that the name Khubayb ibn ‘Adi was connected with the Hudhayl
story already before 150/767, because the nmasab Ibn ‘Adi appears in all versions of the
famous transmitter Ibn Ishiq, who died in that year, which provides us with a terminus ante

quem.

“® The sources contain three vanants of that name Khubayb ibn Isif ibn ‘Inaba, Khubayb 1bn Isaf ibn ‘Utba
and Khubayb 1bn Yasaf ibn ‘Utba [all. 1ibn ‘Amr 1bn Khadi)]. Ibn Hisham, Ibn Sa‘d and Khalifa ibn Khayyat,
the earliest sources that mention a vaniant of that name, agree on the name ‘Utba but mention Isaf as well as
Yasif. See Ibn Hisham, Sira, 1, 496 (Khubayb 1bn Isaf 1ibn ‘Utba), Ibn Sa‘d, Jabagqdt, VIII, 360 (twice Khubayb
ibn Isaf 1bn ‘Utba) and 364 (Khubayb 1bn Yasaf ibn ‘Utba), and Khalifa bn Khayyat, Kudb al tabaqat, 634
(Khubayb ibn Isaf ibn ‘Utba). Khalifa bn Khayyat 1dentifies the person who was killed in Mecca as Khubayb
1bn Isaf 1bn ‘Adi bn ‘Utba bn ‘Amr 1bn Jundar 1bn ‘Amir 1bn Jusham ibn al-Harith 1bn al-Khazra), but adds
that according to al-Wiqudy, the latter did not die 1n Mecca but dunng the caliphate of ‘Uthmin. See Khalifa
bn Khayyat, K:tib al tabagat, 165 (but see the variant Khubayb 1bn Yasif ibn ‘Adi on page 179) Only two later
sources mention the variant Khubayb ibn Isaf 1bn ‘Adi, which seems to reflect the debate about which
Khubayb participated at Badr and was killed at Mecca.

" Kadhd ruwiyani fi hidha lkbabar min tarig al Bukhdri fi jam:'th: wa-fibhr anna Khubayban hidba qatala I-
Harith tbn ‘Amir yawm Badr, wa-laysa dbiltka ‘indabum br-ma'rif, wa-innama alladh: qatala Lllarith 1bn ‘Amr
Khubayb tbn Isaf thn ‘Inaba 1bn ‘Amr tbn Khadiy thn ‘Amur 1bn Jusham 1bn al Haruh 1bn al-Khazray wa Khubayb
thn ‘Adi lam yashbad Badran ‘inda abad min arbib al maghazi. 1bn Sayyid al-Nas, ‘Uydn al athar, 11, 63

'2° See pages 56, 65 and 73
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The results of the isnad-cum-matn analysis corroborate Juynboll’s conclusion referred
to in the introduction of this article that al-Zuhi “is doubtless the chronicler of this kbabar”.
His tentative conclusion about the lower part of the isndd below al-Zuhri can partly be
refuted. Al-Zuhri — not a later transmitter — is responsible for the lower part of the sn4d,
although his claim that he received the tradition from ‘Amr ibn Abi Sufyin cannot be

substantiated as the following part will show.

V. COMPARISON OF THE ZUHRi-TRADITIONS WITH OTHER VERSIONS

We established by means of the #sndd-cum-matn analysis that al-Zuhri transmitted a tradition
about the raid of the Hudhayl. The story of al-Zuhri will be compared in this part with
similar ones not circulated by him 1n order to determine whether his material goes back to
even earlier sources and to what degree his transmission varies from others. These traditions

are from Ibn Ishaq (d. 150/767), Ibn Sa‘d (d. 230/845) and Masa 1bn ‘Ugba (d. 141/758).

Comparison with Ibn Ishdq’s version

There are at least two other traditions about the raid of the Hudhayl transmitted by others
than al-Zuhri according to the isndd. Muhammad ibn Ishiq transmitted both a detailed
tradition from the Medinan scholar ‘Asim ibn ‘Umar ibn Qatada (d. 119/120 or 126, 127, 129
A.H.)™ and a short tradition about Khubayb from the Meccan mawli ‘Abd Allah 1bn Abi
Najih (d. 131/132 A.H.)'* from Mawiyya, the mawlih of Hujayr 1bn Abi Ihib. Ibn Ishiq’s
tradition from ‘Asim ibn ‘Umar is preserved in several collections from the third to the
ninth Islamic century. ‘Abd Allah 1bn Idris (d. 192/808), Bakr 1bn Sulayman (n.d.), Jarir ibn
Hazim (d. 170/786-787), Muhammad ibn Salama (d. 191/807), Salama ibn al-Fadl (d. 191/807),
Yinus ibn Bukayr (d. 199/814-815) and Ziyid ibn al-Bakka’i (d. 183/799) all transmitted (a
part of) this tradition."” The following story is based on the detailed traditions of Ibn

Hishim -> al-Bakka’i and al-Tabari -> Ibn Humayd -> Salama.'*

" ‘Asim 1bn ‘Umar 1bn Qatada was an expert in the field of the biography and the maghazi of the Prophet
Muhammad. Ibn Sa‘d calls him a reliable transmitter who knew many traditions. See al-Mizzi, Tahdbib, IV, 17
(no. 3007)
' 1bn Sa‘d considers him also a reliable transmitter who knew many traditions. See al-Mizzi, Tabdbib, 1V, 304
(no. 3600).
' Ibn Sa‘d has a short tradition from ‘Abd Allah 1bn Idris, al Tabaqdt, 11, 56 Khalifa ibn Khayyat combined

the traditions of Bakr ibn Sulaymin and Jarir ibn Hazim in one medium-length account, Ta 'rikh, 32. Al-
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A group of men from ‘Adal and al-Qara'”’ came to Muhammad and asked him
to send some companions to instruct them on Islam.” Muhammad sent six
persons, Marthad ibn Abi Marthad, Khalid ibn al-Bukayr, ‘Asim ibn Thibut,
Khubayb ibn ‘Adi, 7 Zayd ibn al-Dathinna and ‘Abd Allah ibn Tiriq.
Muhammad appointed Marthad ibn Abi Marthad as the leader of the group.
They were betrayed when they reached al-Raj1‘, a watering place of the Hudhayl
in the district of the Hijaz in the upper part of al-Had’a. Men of the Hudhayl
with swords 1n their hands surrounded them. They said that they did not want
to kill the Muslims, but to get something for them from the people of Mecca.
Marthad, Khilid and ‘Asim said that they would never accept a pledge from a
polytheist.

Ibn Hisham includes at this point some lines of poetry from ‘Asim,
They fought until they were killed. When ‘Asim was killed, the Hudhayl wanted
to take his head to sell it to Sulafa bint Sa‘d ibn Shuhayd, because ‘Asim had
killed her two sons at Uhud, but bees protected him. God also sent a flood in the
wadi that carried ‘Asim away. ‘Asim had sworn that no polytheist would ever
touch him, and that he would never touch a polytheist in his life, so God
protected him after his death.

Al-Tabari relates the section dealing with the body of ‘Asim at the end of his tradition.
The remaining three persons, Zayd, Khubayb and ‘Abd Allah, surrendered and

were taken to Mecca to be sold there. ‘Abd Allah ibn Tariq broke loose from his

Tabarani mentions a short tradition from Muhammad 1bn Salama, a/Mujam al kabir, XX, 327-328 (no. 775).
Al-Tabari preserves a detailed tradition from Salama ibn al-Fadl, Ta'rikh, 111, 1431-1434. Al-Naysiburi has a
medium-length tradition from Yianus 1bn Bukayr, a/-Mustadrak, 111, 245 (no. 577/4979). Ibn Hisham mentions
a detailed tradition from Ziyad al-Bakka’i, Sira, I, 638-641.

4T used the translations of Guillaume and McDonald & Watt to compose the story. It 1s not a translation of
the traditions, but 1t contains the main details. Guillaume, The /ife, 426-433. Watt, W.M & MV McDonald, The
hustory of al- Tabari. The foundation of the communuty, V11, Albany, NY 1987, 143-145.

‘” Ibn Hisham says that they belong to the clan of al-Hawn ibn Khuzayma ibn Mudrika. See Guillaume, T%e
life, 761, no 659. Al-Sam‘ani adds that ‘Adal and al-Qira are sons of Yaythi' ibn al-Hawn 1bn Khuzayma. See al-
Sam‘ani, al Ansdb, V, Beirut 1419/1998, 631.

‘¢ Wensinck expresses his doubts about the similarities with the story about the ambush at Bi’r Ma‘iina of a
group of Muslims, whom the Prophet Muhammad also sent at the request of a person to instruct his people
about Islam. A comparison of both stores falls outside the scope of this chapter, but would be very interesting.
Wensinck, AJ., “Khubayb b. ‘Adi al-Ansiri”, 1n El2, V, Lerden 1986, 41.

7 All traditions that mention Khubayb include the zassb Ibn ‘Adi.
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bonds at al-Zahran'® and drew his sword. The men did not fight him, but
stoned him until they killed him. Hujayr ibn Abi Thab, an ally of the Bana
Nawfal and brother of al-Hirith 1ibn ‘Amir by the same mother, bought
Khubayb on behalf of ‘Ugba ibn al-Harith to kill him in revenge for his father.
Safwan ibn Umayya bought Zayd to kill him in revenge for his father Umayya
ibn Khalaf.
The story of al-Tabari from Ibn Ishaq stops at this point. Al-Tabari relates the story about
Zayd later on 1n a separate tradition from Ibn Humayd -> Salama -> Ibn Ishaq without a
reference to Ibn Ishaq’s informant ‘Asim 1bn ‘Umar.'*
He sent Zayd with a freedman called Nistas to al-Tan‘im™° and they brought
him out of the Haram to kill him. Aba Sufyin, one of the leaders of Quraysh,
asked Zayd if he wished that Muhammad would be here in his place and he
would be at home with his family. Zayd replied that he does not want
Muhammad to be hurt by even a thorn. Then Nistis killed him.
Ibn Hisham relates first the story from Khubayb eating grapes, which he received from ‘Abd
Allah ibn Abi Najih instead of ‘Asim ibn ‘Umar. I will return to this tradition later on. The
following part is a combined story from ‘Asim ibn ‘Umar and ‘Abd Allah ibn Abi Najih.
Mawiyya said that when the time for the execution had come Khubayb asked her
to send him a razor to cleanse himself before he died. She ordered a boy from
the clan to bring the razor to Khubayb. She almost immediately realized the
danger for the boy, but Khubayb just took the razor from the boy and let him go.
He cried out to the boy that his mother was apparently not afraid of his
treachery.
The following part 1s from ‘Asim ibn ‘Umar alone.
They took Khubayb to al-Tan‘im to crucify him. He asked them to allow him to
perform a short prayer consisting of some cycles. After a short prayer consisting
of two cycles he said that he would have performed more were it not that they
would think that he delayed out of fear of death. Khubayb established the

custom of performing a short prayer consisting of two cycles at death. Then they

""" Al-Zahran 1s a wad1 near Mecca with a village called Marr al-Zahrin. See Yaqat, M yam al buldan, IV, 63.
'* Al-Tabari, Tarikh, 111, 1437.

° Al-Tan‘im is a location 1n the b/l (the region that 1s outside the sacred territory) at a distance of two or four
Sfarsakh of Mecca.See Yaqut, Mujam al buldan, 11, 49. A farsakh 1s a parasang or league, which 1s a distance of

three miles See Lane, Lexzcon, 11, 2369.
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tied him to the cross. Khubayb asked God to tell His messenger what has been
done to him and his companions, because they had delivered the message of His
apostle. Then he said, “Oh God, register them by number and kill them one by
one, let none of them escape.” Then they killed him.

Ibn Hishim ends with a tradition of Mu‘awiya ibn Abi Sufyan.
He tells that he attended the killing of Khubayb. His father threw him to the

ground out of fear of Khubayb’s curse.

A. There are many differences between the version of Ibn Ishaq and al-Zuhri.

- Ibn Ishag: Muhammad sent the party after a request of the ‘Adal and al-Qara to instruct
them on Islam. Al-Zuhri: The group was a scouting party.

- Ibn Ishag: The group consisted of six persons. Al-Zuhri: The group consisted of ten
persons.

- Ibn Ishaq: Marthad ibn Abit Marthad was the leader of the group. Al-Zuhri: ‘Asim ibn
Thabit was the leader.

- Ibn Ishaq: They were betrayed to the Hudhayl. Al-Zuhri specifies that they were from the
Bana Lihyan.

- Ibn Ishiq does not mention how the Hudhayl found them. Al-Zuhri: The Hudhayl found
date-stones from Medina in an abandoned resting-place.

- Ibn Ishiq: The party was surrounded unexpectedly. Al-Zuhri: The party noticed them and
fled to an elevated place where they were surrounded.

- Ibn Ishag: The Hudhayl had swords. Al-Zuhri: The Hudhayl had bows.

- Ibn Ishaq: Marthad, Khalid and ‘Asim said that they would not accept a pledge from a
polytheist. Al-Zuhri: ‘Asim alone said that he would not enter the protection of an
unbeliever.

- Ibn Ishiq: The Hudhay! killed three persons duning the fight. Al-Zuhri: The Hudhayl killed
seven persons.

- Ibn Ishaq: The reason why the Quraysh wanted the body of ‘Asim was that ‘Asim had
killed two sons (al-Tabari: one son) of Sulifa at Uhud. Al-Zuhri: The reason was that ‘Asim
had killed one of the esteemed members of the Quraysh at Badr.

- Ibn Ishaq: The Quraysh wanted the head of ‘Asim, so Sulifa could drink wine from his
skull. Al-Zuhri: The Quraysh wanted something of ‘Asim’s body by which they could

recognize him.
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- Ibn Ishiq: The flood carried ‘Asim’s body away, because God protected ‘Asim after his
death because of ‘Asim’s vow. Al-Zuhri does not mention this.

- Ibn Ishaq: The third person of the group that remained alive after the fight, broke free, got
his sword and was stoned without a fight. Al-Zuhri: The third person refused to follow them,
because he was bound, which he saw as a betrayal of the safeguard. They killed him because
of his refusal.

- Ibn Ishiq: The woman sent a young boy with a razor to Khubayb. Al-Zuhri: When the
woman did not pay attention to the young boy, he walked to Khubayb, who had the razor
in his hand.

- Ibn Ishaq: Khubayb said to the boy, “Your mother was not afraid of my treachery when she
sent you to me with this razor.” Al-Zuhri: Khubayb said to the woman, “Are you afraid that
I will kill him? I would not do such a thing.”

- Ibn Ishiq: They bound Khubayb first to a cross and then killed him.®' Al-Zuhri: They
killed Khubayb.

- Ibn Ishiaq: Khubayb asked God to inform His Prophet regarding their matter. Al-Zuhri:
‘Asim asked God to inform His Prophet.

- Ibn Ishiq does not mention who killed Khubayb, but he transmits later 1n a separate
tradition that ‘Uqgba ibn al-Harith has been involved 1n the killing. Al-Zuhri: “‘Ugba 1bn al-
Hanth killed Khubayb.

B. The version of Ibn Ishaq contains more details than the version of al-Zuhri:

- Ibn Ishiq names all six members of the party. Al-Zuhri names only three persons of the ten.
- Ibn Ishiq: The location of the betrayal was al-Raji a watering-place of Hudhayl in a district
of the Hyaz at the upper part of al-Had’a. Al-Zuhri: The location was at al-Hadda/al-
Hada’a/al-Had’a somewhere between ‘Usfan and Mecca.

- Ibn Ishagq: Sulafa bint Sa‘d ibn Shuhayd wanted the head of ‘Asim. Al-Zuhri only mentions
Quraysh.

- Ibn Ishiq: ‘Abd Allah ibn Tariq was the third person who surrendered with Khubayb and
Zayd. Al-Zuhri gives no name.

" Ibn Ishag's description refers to a crucification, while al-Zuhri’s version of an execution by one person seems

to contradict this practice. However, 1n the early Islamic period, the practices of crucification varied. See
Anthony, S.W., “Crime and punishment in early Medina: The origins of a maghazi-tradition”, in Analysing, ed.
H. Motzky, Lerden & Boston 2010, 435-436 footnotes 198 and 199.
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- Ibn Ishaq: ‘Abd Allah escaped 1n al-Zahran and was killed by means of stones. Al-Zuhri:
The third person was killed at the same location where they were taken prisoner.

- Ibn Ishag: Hujayr 1bn Abi Thab al-Tamimi, an ally of the Bana Nawfal bought Khubayb for
‘Uqgba ibn al-Harith ibn ‘Amir ibn Nawfal, Aba Thab being the brother of al-Harith ibn
‘Amir by the same mother. Al-Zuhri: The sons of al-Harith ibn ‘Amir bought Khubayb.

- Ibn Ishagq tells who bought Zayd and what happened to him. Al-Zuhri does not relate this.

- Ibn Ishiaq: The woman who told the story about Khubayb was Mawiyya, the mawlih of
Hujayr. Al-Zuhri: The woman was al-Harith’s daughter.

- Ibn Ishaq: They took Khubayb to al-Tan‘im to kill him. Al-Zuhri: They took Khubayb

outside the sacred area of Mecca.

C. However, the stories of Ibn Ishiq and al-Zuhri contain also similarities:
Muhammad sent a group of men among whom were ‘Asim, Khubayb and Zayd. The group
was betrayed to Hudhayl at the location al-Had’a (or al-Hadda). The Hudhayl followed them.
When the two parties met, the Hudhayl promised that they would not kill anyone if they
surrender. They started to fight and only three persons remained of the group from
Muhammad among whom were Khubayb and Zayd. The third person was killed later on.
Quraysh looked for ‘Asim’s body but bees protected him. Khubayb and Zayd were brought
to Mecca. The sons of al-Harith are involved in the purchase of Khubayb, because he had
killed al-Harith at Badr. Khubayb wanted a razor before his execution. He did not harm the
young boy when he had the razor in his possession. They took Khubayb outside Mecca to
kill him. Khubayb asked them allowance to perform a short prayer consisting of some cycles
which they agreed to. He performed only a short prayer consisting of two cycles and said
that he would have done more, but he did not want them to think he was afraid to die.
Khubayb said, “Oh God, count them one by one and kill them one by one.” One of the
members of the party of Muhammad asked God to inform His Prophet regarding their
matter.

The lines of poetry of Khubayb (Being killed as a Muslim, I care not how my death
comes, since it is in God's cause. For that is God’s prerogative; and if He wishes He will give

His blessings to severed limbs) are not part of the story of Ibn Ishaq from ‘Asim ibn ‘Umar,
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but Ibn Hishim mentions them similarly later on in the chapter on the raid of the Hudhayl
as part of a larger poem. Ibn Hisham gives no other source for the poem than Ibn Ishaq.”*
Although the main outline and some details of the story of Ibn Ishaq are similar to

the version of al-Zuhri, it contains different formulations even in the comparable parts.

Ibn Ishaq al-Zuhri™®

- fa-ba'atha rasal Allab (5) nafaran ba'‘atha rasial Allab ‘asharat rabt (sariyya) ‘aynan

- ghadari bibim dbukird li-payy min Hudbayl

- wa-lakum ‘abd Allah wa-mithaqubu wa-lakum al-‘abd wa-I-mithaq an ld naqtula min-
an la naqtulakum kum abadan

- wa-llabi la naqbalu min mushrik amma and fa-(wa-llahi) ld anzgilu fi dhimmat kifir

‘abdan wa-la ‘aqdan abadan
- Jfa-mana ‘athu l-dabr Sfa-ba'‘atha Allah mithl al-zulla min al-dabr fa-
bhamathu min rusulihim
- qala Ii hina badarabu Lqatl hatta ajma'vi qatlabhu fasta'ara min ba'd banat
134

ib'athi ilayya br-hadida
biba li-l.gatl

atatabbary al-Harith misa yastapiddu biba li-l-qatl

- ammd wa-llahi law-ld an tagunna wa-llahi law-ld an tapsibi ma bi jaza'an min
annani innamd lawwallu jaza‘an al-qatl la-z1dtu
min al-qatl la-staktharty min al-salab

The only sentences that are (almost) 1dentical are:

- Allahumma absibim ‘adadan wa-qtulbum badadan

- Sfa-kina Khubayb awwal man sanna hatayn al-rak‘atayn ‘inda l-qatl

We will first discuss the other tradition of Ibn Ishaq, the short story about Khubayb, before

we draw a conclusion on the origin of Ibn Ishiq’s story. According to the fsndd, Ibn Ishaq

recetved the short tradition from ‘Abd Allah ibn Abi Najih, who received it from Mawiyya,

Y2 1bn Hisham, Sira, 1, 643-644. Wa-dhiltka fi dbat al-ldh wa-1n yasha’ yubink ‘ald awsal shilw mumazz'. |...)
Wa-wa-llaht ma ang 1dbd muttu musliman ‘ald ayy janb kina h-llih madja'i |sic|. The word madja' seems to be a
copyist’s mistake or a mistake 1n the edition and 1s probably masra i

B The formulations are from the tradition of Ibn Hanbal -> Abi Dawud al-Tayilisi -> Ibrahim 1bn Sa‘d. The
versions of the other students of al-Zuhri have similar formulations, especially regarding the keywords

" The word maisa appears once 1n the text of Ibn Hishim from Ibn Ishaq in the next sentence fua'taytu
ghulaman min al-hayy al-musa. Later on the word al-padida 1s used again, fa lamma nawalabu l-hadida akhadbaha
min yadibi thumma qdla la-'amruka ma kbifat ummuka ghadri hina ba'athatka bt hadhih: l-badida ilayya. Ibn
Hisham, Sira, |, 641.
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the mawlab of Hujayr. It 1s preserved 1n the version of al-Bakka’1 in the Sira of Ibn Hisham
and 1n the version of Yunus 1bn Bukayr in Usd alghaba of Ibn al-Athir ¥ Mawiyya (or
Mariya according to Ibn al-Athir) says in the tradition-

Khubayb was imprisoned 1n my house in Mecca. | overtook Khubayb one day

while he was eating from a bunch of grapes that was as big as the head of a man

(Ibn al-Athir: that was bigger than his head) 1n his hand. I did not know that

there were grapes on earth [at that time] that could be eaten (Ibn al-Athir: there

were no [edible] grapes at that time on earth).%
Al-Zuhri also relates that the daughter of al-Harith found Khubayb one day with a bunch of
grapes 1n his hand, while there was no fruit 1n Mecca at that time. His version contains the
additional information that Khubayb was still 1n 1rons and that she used to say that 1t was
certainly food that God gave to Khubayb. The version of al-Zuhri does not mention that
Khubayb was imprisoned 1n her house. The formulations of both versions are similar, but

not 1dentical

Conclusion

The similarity 1n the content of the traditions from Ibn Ishiq and al-Zuhri seems to indicate
a common source. The fact that Ibn Ishiq was a student of al-Zuhr1 makes 1t even more
likely that Ibn Ishaq received the tradition from al-Zuhri. If we use the same dating method
as we did on the traditions of al-Zuhri, the detailed story of Ibn Ishiq would date from the
second quarter of the second Islamic century, because the common link, Ibn Ishaq, died 1n
150/767

If we assume that Ibn Ishiaq’s tradition 1s from al-Zuhri, then why did he not
mention him as his source instead of ‘Asim 1bn ‘Umar 1bn Qatida (d 119/120 or 126, 127,
129 A.H), a contemporary of al-Zuhri and Medinan scholar likewise> We noticed 1n the
comparison of the traditions of al-Zuhri’s students that their versions were similar in
content and wording. They all mentioned for example a party of ten persons and only gave
the names of three persons If Ibn Ishiq recetved this tradition from al-Zuhri, we would
expect that his version would be similar to that of the other students and not as deviating as
appeared from the comparnison, especially since al-Zuhri transmitted his text based on a

written (or tn earlier times probably partly written) text. Therefore, 1t seems more probable

¥ Ibn Hisham, $ira, I, 640 1bn al Athir, Usd al ghaba, V, Teheran n d, 544
3 Guillaume, The life, 428
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that Ibn Ishaq did not hear the tradition regarding the raid of the Hudhayl from al-Zuhri
but from another person, who could well be ‘Asim ibn ‘Umar as the asdnid mention. This
would mean that there existed two different versions of the raid of the Hudhayl in the first
quarter of the second Islamic century.

We do not know how ‘Asim 1bn ‘Umar (assuming that he 1s indeed Ibn Ishaq’s
informant) recerved his information, since the is7dd ends with his name. It is very unlikely
that al-Zuhri and ‘Asim heard the story from the same person, since their stories on what
happened during the raid of the Hudhayl differ too much even if we assume that al-Zuhri
and ‘Asim ibn ‘Umar recerved the story by means of oral transmission. However, the
similarities between the two versions of al-Zuhri and Ibn Ishiag/‘Asim ibn ‘Umar indicate
that there must have been a common source at some point in time, either a person or the
actual happening of the event.

Since 1t seems very likely that Ibn Ishiq received the detailed story about the raid of
the Hudhayl from a person other than al-Zuhri, probably ‘Asim ibn ‘Umar, we perhaps can
also assume that he indeed received the short tradition about Khubayb from ‘Abd Allih ibn
Abi Najih. If Ibn Ishaq invented the story (for which we seem to have no reason to believe),
why would he mention a different person as his informant for the section dealing with
Khubayb? Ibn Ishiq even mentions that he heard the section dealing with the killing of
Khubayb from ‘Asim ibn ‘Umar as well as ‘Abd Allah ibn Abi Najih. Why take the trouble
of mentioning two persons, when one famous transmitter would have been enough?

The content and formulation of the short tradition from Ibn Ishiq on Khubayb
eating grapes are comparatively much more similar to the version of al-Zuhri than the
detailed story about the raid of the Hudhayl. It seems possible that the two traditions derive
from the same source, although al-Zuhri says that she is the daughter of al-Harith and Ibn
Ishag Mawiyya (or Mariya), the mawlah of Hujayr. The story of al-Zuhri displays a change in
narrator in the versions of all students. The version of Shu‘ayb even has a separate zn4d for
this part. Therefore, it seems very likely that the section dealing with Khubayb eating grapes
(and maybe even other parts on Khubayb) derives from the same female source.

If the same woman originally related the story of Khubayb’s imprisonment then Ibn
Ishiq’s reference to a mawlah of Hujayr, the half-brother of al-Harith ibn ‘Amur, is perhaps
more authentic, because the construction is more complicated than al-Zuhri’s version of the
daughter of al-Harith. In that case, al-Zuhri or one of the transmitters before him had

identified the woman as the daughter of al-Harith.
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It is remarkable though, that the lower part of Ibn Ishiq’s ésnad in the tradition
about Khubayb’s imprisonment as well as the additional 75744 in Shu‘ayb’s version is of
Meccan origin. Ibn Ishaq’s informant ‘Abd Allah 1bn Abi Najih (d. 131/748-749) lived 1n
Mecca, as did ‘Ubayd Allah ibn ‘Iyad (Successor from the Hijaz/Mecca).”?” This might
indicate that the stories on Khubayb’s imprisonment were originally family traditions of the
al-Hairith clan based on the story of a woman. The traditions probably developed in the
course of time due to oral transmission.

Overall, Ibn Ishaq’s version contains more details and is more complicated than al-
Zuhri’s story. Therefore, his version 1s stronger than al-Zuhri’s. The fourteenth century
Muslim scholar Ibn Kathir had also noticed the discrepancies between the versions of al-
Zuhri and Ibn Ishiaq. He prefers the version of Ibn Ishiq, because of his knowledge of the

"
early raids.”

Comparison with the versions of 1bn Sa'd and Musa ibn ‘Ugqba

The last two 1ssues to deal with are the traditions of Ibn Sa‘d (L11) and Mausa 1bn ‘Ugba. We
will start with the origin of the tradition of Ibn Sa‘d (L11) in his al-Tabaqat al-kubra.” 1 have
mentioned previously that Ibn Sa‘d gives two different asinid at the beginning of the
tradition, ‘Abd Allah 1bn 1dris al-Awdi -> Muhammad 1bn Ishiq -> ‘Asim 1bn ‘Umar ibn
Qatida ibn al-Nu‘min al-Zafari and Ma‘n ibn ‘Isa l-Ashja‘i -> Ibrahim ibn Sa‘d > Ibn
Shihab -> ‘Umar ibn Asid ibn al-‘Ala’ ibn Jariya. The tentative conclusion was that Ibn
Sa‘d’s matn is probably the matn of ‘Abd Allah ibn Idris from Ibn Ishaq. Comparison of the
tradition of Ibn Sa‘d with the version of Ibn Ishiq from Ibn Hisham and al-Tabari confirms
that the main part of the tradition is indeed from Ibn Ishag.
However, there are some differences:

- Ibn Sa‘d mentions that the group Muhammad sent consisted of ten persons, but he only
gives the names of seven persons. They are the same six names as Ibn Ishiq gives plus

Mu‘attab ibn ‘Ubayd, the brother of ‘Abd Allih ibn Tariq from his mother’s side.

"7 On ‘Abd Allih 1bn Abi Najih, see al-Mizzi, Tahdhib, IV, 304 (no. 3600). On ‘Ubayd Allih 1bn ‘lyad, see Ibn
Hayar, Tabdhib al-tabdhib, 111, Berrut 201, 24 and al-Mizzi, Tahdhib, V, 58 (no. 4261).

B “als anna Ibn Ishiq rmam fi hidba [ sha'n” (because Ibn Ishiq is a master 1n this matter). He repeats the
words of al-Shafi‘t, “man arada I-maghazi fa huwa ‘1yal ‘ala Mubammad 1bn Ishaq” (Who wants [to know] about
the maghazi 1s enurely dependent upon Muhammad 1bn Ishiq) Ibn Kathir also mentions the versions of Musa
1ibn ‘Ugba and ‘Urwa 1bn al-Zubayr, which [ will discuss below. See Ibn Kathir, a/-Bidaya, 1V, 63.

" 1bn Sa‘d, al-Tabagqat, 11, 55-56
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- Ibn Sa'd says that Muhammad appoints ‘Asim ibn Thibit as their leader, but also
mentions that someone said Marthad ibn Abi Marthad.

- Ibn Sa‘d adds the information that al-Hada [séc] lies seven miles from al-Raji‘ and ‘Usfan.
No version of Ibn Ishiq mentions the place ‘Usfan.

- Ibn Sa‘d says that the group was betrayed to the Hudhayl (= formulation Ibn Ishiq) and
the Bani Lihyan went to them (= version al-Zuhri).

- Ibn Sa‘d mentions four persons who did not accept a pledge from a polytheist, the same
three names Ibn Ishiq gives plus Mu‘attab 1bn ‘Ubayd.

It appears that Ibn Sa‘d’s tradition is a mixture of both versions. He mainly followed
the plot from the story of Ibn Ishiaq and added information from al-Zuhri’s version. The
inclusion of the name of the seventh participant is a peculiarity of Ibn Sa‘ds tradition.
Either Ibn Sa‘d himself or ‘Abd Allah ibn Idris is responsible for this addition.

Al-Bayhaqi’s Dala il contains four traditions from Misa ibn ‘Ugba about the raid of
the Hudhayl: one medium-length, one short and two combined traditions from Miusa and
‘Urwa ibn al-Zubayr (d. 94/712)."° Al-Bayhaqi received Masa’s version from Abi |-Husayn
1bn al-Qattan (d. 415/1024)'*' -> Aba Bakr ibn ‘Attiab (d. 344/955)'** -> al-Qasim 1bn ‘Abd
Allah ibn al-Mughira (d. 275/888-889) -> Ibn Abi Uways (d. 226/841 or 227/842)'P -> Isma‘il
ibn Ibrahim ibn ‘Uqgba (d. between 158-169/775-785)'% -> Musa, while ‘Urwa’s tradition 1s
from Abu Ja‘far al-Baghdadi (d. 346/958)'*” > Muhammad 1bn ‘Amr ibn Khilid (n.d.) -> his
father (d. 229/843-844) -> Ibn Lahi‘a (d. 174/790-791)'* -> Aba l-Aswad (d. 131/748)'"7 ->

140

Al-Bayhaqi, Dald'tl al-nubuwwa wa-ma'rifat abwal sapth al shari‘a, 111, Beirut 1429/2008, 326-327. Since Miisa
1ibn ‘Ugba’s tradition 1n al-Maghazi 1s almost 1dentical to al-Bayhaqi’s traditrons I will only refer to the Dala’il.
See Miisa 1bn ‘Uqba, al-Maghazi, Agadir 1994, 201-205.

' He 1s Muhammad 1bn al-Husayn ibn Muhammad 1bn al-Fadl al-Qattan from Baghdad See al-Khatib al-
Baghdadi, Ta 'rikh Baghdid aw madinat alsalam, 11, Beirut 1417/1997, 246 (no. 718).

'4? He is Muhammad 1bn ‘Abd Allih 1bn Ahmad 1bn ‘Attab al-‘Abdi. See al-Baghdadi, Ta'rikb, 111, 71-72 (no.
1059).

'3 His name 1s Isma‘il ibn ‘Abd Allih 1bn “Abd Allah 1bn Uways. See al-Mizzi, Tahdhib, 1, 239-240 (no. 452).

4 Misi ibn ‘Ugba 1s his uncle. Isma‘il died during the reign of al-Mahdi (r 158-169/775-785). See al-Mi..i,
Tahdhib, 1, 215 (no 408)

' He is Muhammad 1bn Muhammad 1bn ‘Abd Allih. See Ibn ‘Asakir, Ta'rikh madinat Dimashq, LV, Beirut
1415-1421/1995-2000, 177-178 (no. 6946).

“ He 15 the Egyptian scholar ‘Abd Allah 1bn Lahi‘a. See al-Mizzi, Tahdbib, IV, 252-256 (no. 3501).

“7 His name 1s Muhammad 1bn ‘Abd al-Rahmin 1bn Nawfal. He was the foster<child of ‘Urwa 1bn al-Zubayr.
See al-Mizzi, Tahdhib, V1, 408 (no. 6002).
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8
‘Urwa."

The asanid do not mention any informant of Miisa, but the ésnad of Masa’s short
tradition in al-‘Askari’s Kitab alawa’il goes back to al-Zuhri."® When we compare al-
Bayhaqi’s traditions from Musa with the traditions we have already discussed it appears that
Misi’s medium-length tradition looks like the story of Ibn Ishaq mixed with other, new
elements. The content of Misa’s short tradition, which relates the part about Muhammad
informing his companions about Khubayb’s death on the same day, is similar to al-Zuhri’s
element 41, but the formulation is different. The combined traditions from Miisa and ‘Urwa
seem to be a composition of Ibn Ishiq’s story and new formulations. Although al-Bayhaqi
does not give a complete detailed tradition of Masa and ‘Urwa, he remarks that 1t 1s similar
to the story of Aba Hurayra [i.e. al-ZuhrT’s versions] with additions and omissions, which he
cites thereupon.” In the combined, medium-length tradition from Mausi and ‘Urwa only
two words (ba‘atha and ‘aynan) are identical with al-Zuhri’s version besides the names of
‘Asim ibn Thabit, Khubayb and Zayd ibn al-Dathinna.

The late collector al-Salihi 1-Shami (d. 942/1342) cites in his comparison of several
versions of the story about the raid of the Hudhayl, a few sentences from al-Bayhaqi’s
tradition of Misa 1bn ‘Ugba and ‘Urwa 1bn al-Zubayr. One sentence is especially interesting,
because it gives the number of participants of the group Muhammad sent and the reason for
the mission: Muhammad sent ten [persons] (= version al-Zuhri) as scouts to Mecca to bring
him information on Quraysh (... anna rasal Allah (s) ba‘atha ‘ashara ‘wyinan ila Makka li-
yu'tawhu bi-khabar Quraysh).” Al-Waiqidi mentions a similar sentence from ‘Urwa ibn al-

Zubayr alone; it is possible therefore that this part is from transmissions ascribed to ‘Urwa

" Gorke and Schoeler noticed during their research on the corpus of ‘Urwa 1bn al-Zubayr that Aba I-Aswad’s
traditions from ‘Urwa are very close (o the traditions from Musa ibn ‘Ugba. See their article on
“Reconstructing the earliest sira texts: The Hyra tn the corpus of ‘Urwa ibn al-Zubayr”, in Der Islam, 82 (2005),
214.

' Al-“Askari, Kitab al awa'tl, Medina 1385/[1966], 168-169. Al-‘Askari combined a tradition from Misa with the
version of another person whom he did not mention 1n the 1sndd. Therefore, I only used al-Bayhaqi’s traditions
from Misi (and ‘Urwa).

" Fa-dhakara qussat man qutila minkhum wa-man usira thumma gila bi nabw mimma [sic| rawayna fibt badith Abi
Hurayra yazidan: wa yanqusani. Al-Bayhaqi, Dala’d, 111, 326

"' AlSalihi 1-Shami, Subul al huda wa lrashad fi sirat kbayr al-tbid, V1, Beirut 1414/[1993-1994), 39 The
combined shortened tradition from Musa and ‘Urwa n al-Bayhaqi’s Dali il does not specify any number, but
gtves the names of only four participants (‘Asim 1bn Thibit, Marthad 1bn Abi Marthad, Khubayb i1bn ‘Adi and
Zayd 1bn al-Dathinna). The formulation 1s similar to al- Waqudi’s tradstion. ba'‘atha rasul Alldh () [.. | ‘aynan da
Makka yatakhabbaruna kbabar Quraysh See al-Bayhaqi, Dalal, 111, 326.
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ibn al-Zubayr.” Furthermore, Misa ibn ‘Ugba mentioned the name Mu‘attab ibn ‘Ubayd
as one of Muhammad’s scouting party according to the late collector Ibn Sayyid al-Nas (d.
734/1334).”” So far, only the tradition of Ibn Sa‘d mentions Mu‘attab. Al-Wiqidi (d. 207/823)
also mentions him in his tradition about the raid of the Hudhayl, which he composed out
of several accounts."”

Other parts of Miisa’s tradition that the versions of al-Zuhri and Ibn Ishiq do not
mention are the sentence (“aynan) ila Makka yatakhabbarina kbhabar Quraysh fa-salaki I-
Najdiyya."”” When the Quraysh raised Khubayb on the wood, they asked him if he would not
wish that Muhammad were in his place. Khubayb replied that he did not even want
Muhammad to redeem him by a thorn hurting him in his feet. The Quraysh scorned him.
Ibn Ishagq relates similar (not identical) words from Zayd. Finally, Musa ibn ‘Uqgba relates
that Muhammad said, “Peace be with you, Khubayb” on the day Khubayb and Zayd were
killed. Misia adds that they shot Zayd with arrows and wanted to turn him away from the
right way (i.e. from Islam), but they only increased his belief and perseverance. Masi ibn
‘Uqgba starts these two parts with the words “they claim” (wa-za'ami). The traditions of
Ibrahim ibn Sa‘d and Shu‘ayb relate similarly that Muhammad informed his companions
what happened to the party on the day they died, but this happened in their versions in
connection with ‘Asim ibn Thabit’s prayer.

The tradition of Masa ibn ‘Uqgba is similar to — but not 1dentical with — the versions
of al-Zuhri and Ibn Ishiq. Several parts, ie. “peculiarities” of Misa’s tradition seem to
derive from at least one other story about the raid of the Hudhayl. The appearance of the

name Mu‘attab ibn ‘Ubayd as seventh person of Muhammad’s scouting party, could be an

! Haddathani Misd 1bn Ya'qib ‘an Abi lAswad ‘an ‘Urwa qala: ba'atha rasil Allab (5) ashab al-Raji* ‘uyunan ia
Makka li-yukbbiriihu kbabar Quraysh fa-salaki ‘ald INajdiyya hatta kini br-l-Raji’ fa-‘taradat labum Bani Lihyin
Al-Waqudi, Kitdb al maghdzi, 266. The same tradition 1s present 1n al-Bayhaqi’s Dald i, but this tradition 1s not
traced back to ‘Urwa. Also, the part from kbabar until Bani Lipyan 1s an addition from the Maghazi of al-
Waqidi. See al-Bayhaqi, Dala s, 111, 323. Gorke and Schoeler criticize al-Wagqidi’s ascriptions to ‘Urwa. It 1s
possible that he used Masa’s version without mentioning him as he did more often. See Gorke & Schoeler,
Berichte, 276.

3 Wa dhakara lbn 'Ugba aydan Mu'attab 1bn ‘Ubayd fihim. See Ibn Sayyid al-Nas, ‘Uyidn, 11, 65. The editor of the
Maghazgi of Masa 1bn ‘Ugba added the name Mu‘attab 1bn ‘Ubayd between brackets, because 1t 1s an addition
from Ibn Sayyid al-Nas.

" ALWaqudi, Kitab al-maghdzi, 266-269.

"% See however footnote 148 It 1s possible that this sentence 1s from Aba l-Aswad’s account from ‘Urwa 1bn al-

Zubayr alone.
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addition from later times, since the versions of al-Zuhri and Ibn Ishiq do not mention him
and he appears only 1n traditions from later traditionists, Ibn Sayyid al-Nas (d. 734/1334),
Ibn Sa‘d (d. 230/845) and al-Waqidi (d. 207/823), but 1t is also possible that the name
Mu‘attab ibn ‘Ubayd was part of the supposed third version possibly known to Misa ibn
‘Uqgba. Therefore, al-Zuhri’s name as informant of Musa in the isnad of al-‘Askari’s tradition
1s probably not correct and might be an addition from a transmitter after Misa, who
perhaps assumed that Musa received the tradition from al-Zuhri, who is one of his teachers.
Misa’s transmitter Muhammad ibn Fulayh (d. 197/813) is problematic.”® Yahya ibn Ma‘in
considers him laysa bi-thiga (not reliable). According to Aba Hatim there is no objection to

him; he is not very strong (ma bibt ba’s, laysa bi-dbak al-qawryy).”’

VI. CONCLUSION

At the beginning of this chapter, I mentioned Juynboll’s opinion that al-Zuhri is “doubtless

the chronicler” of the story about the raid of the Hudhayl.”®

The isnad-cam-matn analysis of
the traditions ascribed to al-Zuhri shows that he taught the story about the raid of the
Hudhayl to several of his students. Only the traditions that his students Ibrahim ibn Isma‘il,
Ibrahim 1bn Sa‘d, Ma‘mar and Shu‘ayb transmitted have survived in the sources. Other
students of al-Zuhri perhaps knew the tradition, but they did not transmuit it further on or
their stories did not survive in the sources familiar to us nowadays. The transmission must
have taken place before 124/742 when al-Zuhr died and we could therefore date al-Zuhri's
version to the first quarter of the second Islamic century. Al-Zuhri probably did not relate
just one version of his story about the raid of the Hudhayl, but 1t seems that he may have
distributed an edited (written) version later on in his life.

The comparison of al-Zuhri’s versions with the traditions from Ibn Ishaq shows that
their versions are similar in the main lines, but differ in the details to such an extent that it
1s not likely that Ibn Ishiaq heard the tradition about the raid of the Hudhayl from al-Zuhri.
This means that there existed two different versions of the raid in the first quarter of the
second Islamic century. The similarities between the two versions of al-Zuhri and Ibn Ishaq

indicate that there must have existed at least one story about the raid of the Hudhayl that

" Gorke and Schoeler found that Muhammad 1bn Fulayh unvaryingly traces his tradition from Musi 1bn
‘Uqba back to al-Zuhri. See Berichte, 90, 114 (footnote 308) and 273.

Y7 Al-Muzzi, Tabdhbib, V1, 479 (no. 6140)
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Juynboll, Encyclopedia, 718. See page 39.
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predates their versions and which, consequently, should be dated at the turn of the century
or possibly even 1n the last quarter of the first Islamic century.

Especially, the similarities 1n the section dealing with Khubayb’s imprisonment were
remarkable. Although Ibn Ishaq and al-Zuhri mention different informants as their source,
1t seems very likely that a part of Khubayb’s story came from the same female source There
are even some 1indications that the stories on Khubayb’s imprisonment were originally
famuly traditions of the al-Harith clan based on the story of a woman.

The traditions from Musa 1bn ‘Ugqba and Ibn Sa‘d contain information and
formulations that the versions of al-Zuhri and Ibn Ishaq do not have Perhaps there existed
1n the first quarter of the second Islamic century at least one other version on the raid of the
Hudhayl

Juynboll’s doubts about the authenticity of the part of the chain of transmitters
below al-Zuhri, which he considers an improvement from a later transmitter, can only partly
be refuted *® Al-Zuhn1 did not transmut this story maursal without the name of an informant
but on the authonty of ‘Amr 1bn Abi Sufyin ibn Asid with deviating versions of the name.
Still, the comparison with traditions circulated by others than al-Zuhri could not
substantiate al-Zuhrt’s claim that he received his tradition from ‘Amr 1bn Abi Sufyan 1bn
Asid. The ssnad-cum-matn analysis of the tradition about the raid of the Hudhay!l has shown
that the Mushim source material on the life of Muhammad contains one other genuine al-
Zuhri tradition besides the traditions detected in previous studies. Since his tradition 1s
based on even earlier stories about the raid and 1its participants, the account of the raid of

the Hudhayl 1s much older than what has been previously suggested

" See page 40
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Appendix 1 Isnad bundle of al-Zuhri’s

AL-MIZZI
d. 742/1341 Mizza IBN AL-ATHIR

IBN HAJAR
d. 852/1448

d. 774/1373

traditions about the raid of the Hudhayl

IBN KATHIR AL-MIZZ]
d. 742/1341 Mizza IBN AL-ATHIR

IBN SAYYID AL-NAS

d. 734/1334 E

gypt/al-Andalus

! d 630/1233 Jazira Carro Damascus ! d. 630/1233 Jazira )
v v ] AL-BAYHAQI
AL-TABARANI IBN HIBBAN AL-TABARANI d 458/1066 AL-TABARANI
d 360/971 Isfahin d 354/965 Syistan d. 360/971 Isfahan Khurisan d 354/965 Isfahin
T AL-

AL-TABARI ‘Abd Allah  Ibn Qutayba ‘ . i NASA’T
d. 310/922 b Muhammad d 110/922 AN Muhammad ABU  d 303/915
Baghdad ‘Abd Allih d 305/917-8  ‘Asqalian ‘Abd Allah N b. ‘Abd Allih DAWUD Eg/Nasa

Ishigb. d 290/903| IBN ABI Naysibur b Ahmad < d. 297/909-106’d 275/888 &

Ibrahim Baghdad *ASIM Mus‘ab b. d. 290/903 4 ABU DAWUD] Kifa | /b7 ‘Awf Basra ‘Imranb.

d. 285/898 d. 287/900 \ Ibrihim Baghdad d. 275/888 Basra d. 272/885-6 Bakkar

San‘d’ l Isfahan/Basra AL-BUKHARI b Hamza Yanus b Habib v Hims N\ d 271/884
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d 248/862 Kafd d 241/855 b Yahyi Ibn Abi al-Sari | B. KHAYYAT d 241/8s5 Bukhara Bukhara
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T

Ma‘mar b Rashid
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n.d. Medina
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v
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CHAPTER 3

EVENTS DURING THE NIGHT JOURNEY

I. INTRODUCTION

The biography of Muhammad contains many miraculous stories, among them
Muhammad’s night journey (s74") and his ascension to heaven (m:'rdj). The tradition
literature places the night journey and the ascension in Muhammad’s Meccan period, i.e.
before the hijra to Medina, but it differs on the date. Ibn ‘Asikir places them at the
beginning of Muhammad’s mission, while Ibn Ishaq states that they happened
approximately ten years later. Al-Bayhaqi relates a tradition from Musa ibn ‘Uqgba from al-
Zuhri, who places the night journey one year before the bijra.'

The story of the night journey is connected with verse 1 of s#rat al-isra* “Glory be to
Him who transported His servant by night from de mayid al-baram to the masjid al-aqsa
which We have surrounded with blessing, in order to show him one of our signs.”” The
stortes about the night journey can be divided into three groups. According to the first
group, the might journey was from Mecca to heaven, thus equating the night journey with
the ascension. In stories of the second group, Muhammad was transported (either his spirit
or his body) from Mecca to Jerusalem. Some stories mention Muhammad’s ascension to
heaven from Jerusalem during the same night. The last group of stories describe the is74° as a
vision among others as a result of a question of Quraysh, i.e. Muhammad was shown
Jerusalem while standing in the Ka‘ba as a proof to convince unbelieving Quraysh of his
divine mission.’

It 1s difficult to give a description of the night journey and the ascension, because

there are several versions of both stories with intertwined motives and sometimes they are

' See Ibn Kathir, al Sira l-nabawiyya, 11, Betrut n.d., 93. Ibn Hishim and Ibn Kathir both discuss the night
journey before the deaths of Muhammad’s uncle Aba Talib and Khadija.

? Siira (1771) subban alladbi asra bi ‘abdiby laylan min al maspd al baram ia Imaspd al agsa alladbi barakna
hazwlabu lr-nurtyabu mn ayating [...]. The translauon 1s from Schrieke B. [& ] Horovitz}, “Mi‘ray: 1. In Islamic
exegesis and 1n the popular and mystical tradition of the Arab world”, in El2, VII, Leiden 1993, 97.

? Schrieke & J. Horovitz), “Mi‘rad)”, 97-98.
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combined in one story.? Among the motives that appear in traditions about the night
journey is the riding-animal Burag’ who carries the Prophet. In some versions, the cleansing
of Muhammad’s chest by some angels preceeds the night journey. Upon his arrival at
Jerusalem, Muhammad is offered several drinks. The fate of his community is connected
with his choice of beverage. According to some versions, this choice takes place 1n heaven.
Muhammad leads a group of prophets among whom Abraham, Moses and Jesus in prayer.
An additional motif is Muhammad’s meeting with these three persons of whom he gives a
description. These two motifs also appear after or during his ascension to heaven.
Muhammad climbed a ladder (i 74j) to reach the heavens or was carried by Buraq . Usually,
Gabriel is the one who leads Muhammad through the seven heavens in which he meets
several earlier prophets. Other motives of Muhammad’s ascension are his glance at Paradise,
a conversation with Moses, the reduction of the number of daily prayers from fifty to five
and the sidrat al-muntaha®. The accounts differ on what happened during the mi‘raj.

Several motifs of the night journey and ascension accounts confirm Muhammad’s
position among the prophets recognised in Judaism and/or Christianity. The prophets he
met during his journey through the seven heavens acknowledge his prophetic mission’ and
his supenority over them by leading them in prayer and his ascension to a higher level than
any one of them.® The strong resemblance between Muhammad and Abraham refers to a
similarity in appearance and function.’

Contrary to the traditions discussed in the previous and following chapter, al-Zuhri
apparently did not transmit a detailed story about Muhammad’s night journey and/or his

ascenston to heaven, or a detailed tradition did not survive in the sources available to us.

41 derive the mouifs from Ibn Kathir's discussion of the different traditions about the night journey and the
ascension. Ibn Kathir, a/ Sira I-nabawyya, 11, 94-113.

* Al-Buraq 1s a mythical animal on which prophets before Muhammad rode. It 1s described as a beast between a
mule and an ass. Other features that are given 1n traditions are that 1t 1s white, with a long back and long or
shaking ears. It could move with incredible speed. Some traditions mention that 1t has wings on 1ts shanks and
in later miniatures 1t 1s depicted as a winged animal. Paret, R., “Al-Burag”, in E/2, I, Leiden 1960, 1310-1311.

® The stdrat al-muntabd is “the lote-tree on the boundary”. It 1s said to be located 1n the seventh heaven and the
four nivers of Paradise flow under it. Rippin, A., “Sidrat al-Muntahi”, in Ef2, IX, Lerden 1997, s50.

7 Rubin, Tke gye, 65.

8 Colby, E.S., “The subtleties of the ascension: Al-Sulami on the Mi‘raj of the Prophet Muhammad”, 1n Stxdia
Islamica, 94 (2002), 171.

® Newby, The making, 18-19. Ibn Hishim traces Muhammad’s lineage through Ismi'‘il from Abraham,

describing 1t as “the pure descent from Adam”. See Guillaume, The Iife, 3.
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There are, however, a number of short traditions from al-Zuhri describing single events that
took place during the night journey and the ascension. The focus of this chapter are al-
Zuhrt's traditions that deal with Muhammad meeting the three prophets Abraham, Moses
and Jesus (of whom he gives a description), and the choice Muhammad had to make
between drinking milk and wine. According to these traditions, both events take place
during the 572" Muhammad’s choice of milk, thereby declining the wine, seems to refer to
the Qur’inic prohibition of drinking wine in verses 9o-91 of S#rat al-ma'ida (V), while milk
1s said to be pure and agreeable (S#rat al-napl XV1:66). Milk is a symbol of the purity of
Islam,'® as opposed to wine. According to the tradition material, had Muhammad chosen
the latter, his community would have deviated from the original way (like the Christians?").

Many pages have been written about the possible Christian and Jewish influences on
the stories about the night journey and the ascension,” and about variation between the
contents of Muslim traditions.” This study focuses on a combined analysis of the asanid
and the mutin. The events are sometimes combined in one tradition, but appear also
separately. The aim of this chapter 1s to establish whether al-Zuhri transmitted these
traditions and 1f so, whether he transmitted the two events in one account or separately?
Finally, I will try to find out what the origin of al-Zuhri’s tradition(s) is by comparing his
version of the two events to descriptions by other transmuitters.

My data collection includes 43 variants of (parts of) this tradition. Twelve traditions
(27.9%) relate both events (two-topic traditions), eight (18.6%) only the meeting with
Abraham, Moses and Jesus (description traditions), twenty-one (48.8%) the choice between
drinking milk and wine (choice traditions) and two (4.7%) only state the iszdd. The variants
come from nineteen collections of sixteen different authors dating from the third to the
eighth Islamic century. The collections vary from historical works (7drikh and Sira) to
hadith-collections (Sahip, Sunan, Musnad and Musannaf) and Qur’an commentaries (Tafsir).

The authors of the collections placed the traditions in chapters on the might journey (11

' Sadan, J., “Mashrubat”, in Ef2, VI, Leiden 1991, 721-722.

" The wine may be a symbol of Christianity.

'? See for example, Schrieke, B., “Die Himmelsreise Muhammeds”, in Der Islam, 6 (1916), 1-30. Horowitz, J.,
“Muhammeds Himmelfahrt”, in Der Islam, g (1919), 159-183, and “The growth of the Mohammed legend”, 1n
The Moslem World, 10 (1920), 49-58 (originally published 1n German 1n 1914). Nisan, M, “Note on a possible
Jewish source for Muhammad’s ‘night journey'™, 1n Arabica, 47 (2000), 274-277 van Esbroeck, M., “Die Quelle
der Himmelfahrt Muhammads vom Tempel 1n Jerusalem aus”, in Le Muséon, 117 (2004), 189-192

" One of the most recent publications that compares different versions 1s Colby, F.S., Narrating Mubammad’s

night journey: Tracing the development of the Ibn ‘Abbas ascension discourse, Albany, NY 2008
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traditions), s@rat alisra’ (9 traditions), drinks (7 traditions), Jesus (4 tradition), Moses (2
traditions) and Abraham (1 tradition) Two traditions are placed 1n a chapter to explain a
certain word (Kuab al-ta'bir: gadah and kbamr), while the remaining seven traditions are

placed 1n sections on one of the transmitters from the zsnad.

II. ISNAD ANALYSIS

According to the asanid, twelve different persons transmitted a tradition about at least one
of the two topics from al-Zuhri: ‘Abd al-Wahhab 1bn Abi Bakr (n.d.), Ibrahim 1bn Isma‘il
(n.d.), Ibrahim 1bn Sa‘d (d. 183/799), Ma‘mar 1bn Rashid (d. 153/770) Ma“qil ibn “Ubayd
Allah (d. 166/782-783), Marziq 1bn Abi |-Hudhayl (n.d.), Muhammad 1bn Ishaq (d. 150/767),
Salih 1ibn Abi1 I-Akhdar (d. after 160/776), Silih 1bn Kaysan (d. after 140/757), Shu‘ayb ibn
Abi Hamza (d. 162/779-780), Yunus 1bn Yazid (d. 152/769) and al-Zubaydi [Muhammad ibn
al-Walid]" (d. 148/765). The number of different traditions per student 1s as follows:

" Al-Miz71, Tahdhib, V1, 546 (no 6265)
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Table 2: Number and type of tradition per student of al-Zuhri

Student of al-Zuhri Meeting Meeting Choice Isnap only | Total
+ choice
‘Abd al-Wahhib o o 2 o 2
Ibrahim ibn Isma‘il 1 o o o 1
Ibrahim ibn Sa‘d 1 o o o I
Ma‘mar 10 6 2 o 18
Ma‘qil o o 1 o 1
Marziq o o 2 o 2
Muhammad 1bn Ishaq o 1 o 1’ 2
Salih ibn Abi Akhdar o o 1 ) I
Salih 1bn Kaysan o o 1 o I
Shu‘ayb o o 4 o
Yinus o 1 6 1
Al-Zubaydi o o 2 o 2
12 8 a1 2 43

The table shows that only three students, Ibrahim ibn Isma‘il, Ibrahim 1bn Sa‘d and
Ma‘mar, combine the two topics in the same tradition. Yiinus 1s the only person of whom
we have separate traditions about both topics. Al-Zuhri’s story about Muhammad’s choice
between drinking milk and wine survived in traditions of the remaining students, except Ibn
Ishaq who relates this topic from another source.” Ibn Ishiq does mention a Zuhri-tradition
about Muhammad meeting the three prophets.

I will start the is7zdd analysis with the students that have the most traditions, Ma‘mar,
Shu‘ayb and Yinus, then proceed with students with two traditions and finally discuss the
traditions of the remaining students. Appendix 2 shows the complete isndd bundle of al-

Zuhrt’s traditions from the above-mentioned students.

" The ssnad refers to al-Tabari’s previous description-tradition from Ma‘mar. See al-Tabari, Jam:' al-bayin ‘an
ta'wil ay al Qur'dn, XV, [Cairo] 1388/1968, 14-15

*® The ssndd refers to al-Bayhagqi’s previous choice-tradition from Yanus from another student See al-Bayhaqi,
Dala’dl, 11, 357.

7 Ibn Hisham gives a tradition from Ibn Ishiaq -> al-Hasan al-Basri, Sira, I, 264 and Ibn Ishiq -> unknown

person(s) -> ‘Abd Allah ibn Mas‘ud, 263-264.
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Ma'mar 1bn Rashid

The traditions from Ma‘mar account for almost half of the total number of traditions
concerned with the night journey that are attributed to al-Zuhri. Ma‘mar’s famous student
‘Abd al-Razziq (d. 211/826) transmitted fifteen of the eighteen Ma‘mar-traditions, while one
tradition 1s from Hishim 1bn Yusuf (d 197/813), one tradition a combined report of ‘Abd
al-Razzaq and Hishim and one possibly of ‘Abd al-Razzaq and/or ‘Abd al-A‘la [1ibn ‘Abd al-
A‘la 1-Sami] (d. 189/805).

Al-Zuhri received his tradition according to fifteen traditions from Sa‘id ibn al-
Musayyab -> Abu Hurayra -> Prophet Muhammad. One tradition ends with Aba Hurayra
and two with Sa‘1id These last three traditions are all from ‘Abd al-Razziq. Eleven traditions
describe both events that occurred during Muhammad’s might journey, five relate only the
part on the meeting with the three prophets and two the choice between drinking milk and

wine.

Yanus 1bn Yagid

The eight traditions of Yanus come from four students according to the asinid- Aba Safwan
[‘Abd Allah i1bn Sa“id al-Umawi] (n.d.)", Yunus’ nephew ‘Anbasa [1bn Khalid] (d. 198/814)",
‘Abd Allah 1bn al-Mubirak (d. 181/797) and ‘Abd Allih ibn Wahb (d. 221/836). Al-Bukhan
gives one combined report of ‘Anbasa and a certain ‘Abd Allah and a separate tradition
from the latter.™

Two other traditions also mention the zsm ‘Abd Allah without the zasab. Al-Nasa’s
adds 1n his ss7ad that the ‘Abd Allih 1n question 1s ‘Abd Allih 1bn al-Mubarak (d. 181/797).*
Al-Tabart mentions in one of the other traditions from Yanus that the version derives from
Yanus' Egyptian pupil ‘Abd Allih 1bn Wahb. Although 1t 1s at this stage of the analysis of
course possible that the ‘Abd Allah 1n the four traditions 1s ‘Abd Allah 1bn Wahb, other
information from the asamd seems to support al-Nasi’i’s 1dentification, because the two

students that transmit these four versions are from the same city as ‘Abd Allah 1bn al-

® Al Miz2y, Tahdhib, 1V, 150 (no 3294)

¥ Al-Mizzi, Tabdhib, V, s00-501 (no 5118)

*® Al Bukhari, Sabib, 111, 271 (65 Kutab tafsir al Qur'an — Sarat Bant Isra'tl 3 Bab qawlih: ta'ala b ‘abdibh: laylan
min al maspid al haram) and Sabih, IV, 32 (74 Kitab al ashriba — 12 Bab shurb al laban wa qazwl Alldh ta‘ala min
bayna farth wa dam labanan kbalisan sa'ighan It | shirbina), respectively

™ Al Nasa'y, al Sunan al kubra, 111, 226-227 (no 5167/1)
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Mubirak, namely from Marw 1n Khurasan. We will verify al-Nasa’t’s identification with the
1sndd-cum-matn analysis 1n the next part of this chapter.

The traditions from Yunus mention Sa‘id ibn al-Musayyab -> Aba Hurayra as al-
Zuhrt's source, except for two traditions from al-Tabar that stop at the level of Sa‘id.*” The
1snad of one of these traditions gives Aba Salama 1bn ‘Abd al-Rahmain (d. 94/713), a fellow
townsman of Sa‘id as co-informant of al-Zuhri Five traditions deal with Muhammad’s
choice between drinking milk and wine. Al-Tabart’s combined tradition describes
Muhammad’s choice and his ride on the beast al-Buraq, while his other tradition deals with
Muhammad meeting the three prophets. The last tradition from Yanus only mentions the

snad.

Shu'ayb 1bn Abi Hamza

Abi 1-Yamin [al-Hakam 1bn Nafi‘] (d. 222/837)™ transmitted three of the four traditions
that are allegedly from Shu‘ayb. The remaining tradition 1s from Shu‘ayb’s son Bishr (d.
213/828) Al-Zuhri received his information according to the asinid from Sa‘id ibn al-
Musayyab -> Aba Hurayra. The tradition 1s not traced back to Muhammad and relates only

the part on the choice between milk and wine.

‘Abd al-Wahbab, 1bn Ishaq, Marguq and al-Zubayds (two traditions)

The two traditions that are attributed to ‘Abd al-Wahhib [1bn Abi Bakr] are probably both
from al-Layth [ibn Sa‘d] (d. 175/791) via Yazid ibn al-Had (d. 139/756-757), although al-
Tabarant’s tradition has paddathani I-Layth ‘an Yazid bn ‘Abd al- Wabbab ‘an 1bn Shihab. The
word bn 1s probably a transmission error for ‘an or one of the transmitters after al-Layth
omitted by mistake the words al-Hdid ‘an between Yagzid bn and ‘Abd al-Wabhab ** Al-Nasi’i
recetved the tradition from two different persons from al-Layth. Their accounts were
probably similar, because al-Nasa’i starts with two different asanid up tll al-Layth and does
not mention any difference between those versions in the remaining part of the #s74d and 1n

the matn.” According to both traditions from ‘Abd al-Wahhab, al-Zuhri heard his tradition

* Al-Tabary, Jam:' al bayan, XV, 5 and 5-6, respectively

» Al Mizzi, Tabdhih, 11, 252-254 (no 1432)

4 Al Tabarani, al Mu jam al awsat, 1X, Riyadh 1405-1416/1985-1995, 356 (no 8763)
¥ Al-Nasa™, al Sunan al kubra, IV, 386 (no 7639/1)

19



from Sa‘id ibn al-Musayyab from Abd Hurayra. The traditions describe only Muhammad’s
choice between drinking milk and wine.

One of the traditions of Ibn Ishaq 1s from Ibn Hisham (d. 218/833) on the authority
of Ziyad ibn al-Bakka’i (d. 183/799) and deals with Muhammad meeting Abraham, Moses
and Jesus.” The other tradition in the Jam:‘ al-bayan of al-Tabari consists of the isnad only
and refers to his previous tradition from Ma‘mar with the same topic as Ibn Hisham’s
version.”” The asanid of both traditions do not mention Abii Hurayra as informant of Sa‘id
ibn al-Musayyab. The latter even transmitted the tradition in al-Tabart’s version directly on
the authority of Muhammad (‘ar Sa ‘id ibn al-Musayyab ‘an rasal Allib (5)).

Both traditions from Marziq are from al-‘Abbas 1ibn ‘Uthman (d. 239/853-854) on
the authority of al-Walid ibn Muslim (d. 195/810). Al-Zuhri received this tradition according
to the asanid from Sa‘id ibn al-Musayyab -> Abad Hurayra; it is not traced back to
Muhammad. The traditions relate the choice Muhammad has to make between drinking
milk and wine.

The two traditions from al-Zubaydi are both from Muhammad ibn Harb (d.
192/808). They mention in their zsndd that al-Zuhri received his information from Sa‘id ibn
al-Musayyab on the authority of Aba Hurayra without reference to Muhammad and relate

the choice Muhammad has to make between drinking milk and wine.

Ibrabim ibn Isma ', Tbrabim ibn Sa'd, Ma'qil, Salih ibn Abi l-Akbdar and Salip ibn Kaysan (one
tradition)
The Sira of Ibn Ishaq 1n the account of Yinus ibn Bukayr contains one tradition from
Ibrihim ibn Ismi‘il.*® The iszad is Ahmad ibn ‘Abd alJabbir [al-‘Utaridi] -> Yinus ibn
Bukayr -> Ibrahim ibn Isma‘il ibn al-Mujammi‘ al-Ansari -> Ibn Shihab al-Zuhri -> Sa‘id 1bn
al-Musayyab -> Prophet Muhammad. The tradition relates Muhammad’s meeting with the
prophets and his choice between drinking milk and wine. The 1s74d does not mention Aba
Hurayra as transmitter between Sa‘id ibn al-Musayyab and Muhammad, a feature that we

noticed before 1n the traditions from Ibn Ishagq.

* Ibn Hisham, Sira, 1, 266.
7 Al-Tabari, Jam:' al-bayan, XV, 15
*® Yunus 1bn Bukayr, Strat Ibn Ishig, Istanbul 1401/1981, 275 (no. 463).
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The only tradition of Ibrahim 1bn Sa‘d 1s from Aba Dawud al-Tayalisi.*® The
tradition relates Muhammad’s meeting with the prophets Abraham, Moses and Jesus and his
choice between drinking milk and wine. Again, Sa‘id ibn al-Musayyab seems to relate
directly from Muhammad according to the 1sndd (akbbarani Sa‘id ibn al-Musayyab qala qala
rasul Allah (3)), 1.e. without mentioning a Companion as informant.

The tradition from Ma‘qil on the authority of al-Zuhri 1s very short. Muslim placed
it 1n his Sahzh after a tradition of Yunus 1bn Yazid from al-Zuhri.*® He only gives the
beginning of the first sentence of the matn. He says that 1t 1s similar (be-mithlihi) and
mentions one difference (wa-lam yadkhur [...]). The tradition of Yunus relates the choice of
Muhammad between drinking milk and wine. Ma“‘qul transmits the tradition according to
the #sndd from al-Zuhri -> Sa“id 1bn al-Musayyab -> Aba Hurayra.

The tradition of Salih 1bn Abi l-Akhdar 1s from Ibn Hanbal who received the story
from Rawh [1bn ‘Ubada] (d. 205/820)." Al-Zuhri received his information from Sa‘id 1bn al-
Musayyab -> Abui Hurayra -> Muhammad. The story only deals with Muhammad’s choice

The last tradition 1s from Salih 1bn Kaysan. Sa‘id 1bn al-Musayyab relates the story of

Muhammad’s choice between drinks without mentioning a source.

Conclusion

The traditions discussed in the zsn4d analysis come from twelve different students of al-
Zuhr. Four students can be considered as partial common links,>* 1.e two or more persons
transmit their version. The traditions of the remaining eight students only survived 1n a
single riwdya of later transmitters Al-Zuhri must have transmitted the stories of
Muhammad’s meeting with Abraham, Moses and Jesus and the choice Muhammad had to
make between drinking milk and wine, to his students before 124/742 when he died.

The traditions that relate both events as well as the separate accounts are all traced
back to Sa‘id 1bn al-Musayyab, while one s7id mentions Abu Salama 1bn ‘Abd al-Rahman

as second informant of al-Zuhri. Most of the transmission lines give Abu Hurayra as Sa‘id’s

* Abu Dawud al-Tayalis1, Musnad, 249

¥ Muslim, Sebth Muslim b1 shark al Nawawi, V11, Cairo 1994, 198

% Ibn Hanbal, Musnad, 11, 673 (no 10658)

3 Juynboll would have regarded them as seeming partial common links, because they do not have at least three

transmitters who related their story to at least two other persons See chapter 1, page 25

121



informant, but some stop at the level of Sa‘id 1bn al-Musayyab or fail to mention his
informant.

It 1s remarkable that no tradition mentions an informant of Abi Hurayra. Although
Abu Hurayra 1s known as a Companion of Muhammad,? he came to Medina when
Muhammad was on the expedition to Khaybar and he became a Muslim less than four years
before Muhammad died.* This means that he did not hear the story about the events
concerning the night journey the first ime Muhammad told 1t. It 1s of course possible that
Abu Hurayra heard the story of the night journey from Muhammad during the time he
spent with him, but 1t 1s also possible that he heard the tradition from one of the other
Companions of Muhammad. The sn4d might therefore contain a gap.

The #snad analysis did not reveal who was responsible for the combination of the two
themes 1n one account. We will need the analysis of the mutun to answer the question
whether al-Zuhri 1s responsible for the distribution of the combined report and the two

separate accounts, or whether later transmutters attributed one or more versions to him.

III. MATN ANALYSIS PER STUDENT OF AL-ZUHR1

Only the traditions of students who have more than one tradition will be analysed 1n this
part. The remaining traditions will be compared with the version of other students of al-

Zuhri at the end of this chapter.

Ma‘mar ibrn Rashid

I will start with the analysis of the mutun of the traditions from ‘Abd al-Razziq alone to
decide 1f they indeed dernive from him. Then I compare ‘Abd al-Raz.iq’s traditions from
Ma“mar with the version of Hisham 1bn Yusuf to see whether the version of the latter 1s the
result of an independent transmission or 1s copied from one of ‘Abd al-Razziq’s versions
(or vice versa). Furthermore, I will compare the combined reports of ‘Abd al-
Razzaq/Hishim ibn Yusuf and ‘Abd al-Razzaq/‘Abd al-A‘la to determine if the matn derives
from one transmutter or 1s indeed a combination of two separate transmissions At the end, I

will discuss two short traditions that relate the choice-topic partly.

3 See al Mizz1, Tabdhib, V111, 447 (no 8276)
M Robson, J, “Abu Hurayra al-Dawsi al-Yamani”, in E/2, |, Leiden 1960, 129
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Tradition S1 from the Musannaf of ‘Abd al-Razzaq will be the main text for the
comparison.”® The text is as follows:
4 (g m o pabia il U8 0B 5 8 ol O el (0 s (58 1s A N S jana JB ]
(B 5 38 Jla ) e 4lS Gl o) chiae — B s — Ja )y 16 dini B e il 2
atl Uy sl cul )y 108 Gilap (o s WilS jaal day ) 068 4aid 2Dll e e il 3
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i Crgf yadll ial b bl L 5l anal 3 pkill a1 S

Ma‘mar said, al-Zuhri said, Sa‘id ibn al-Musayyab informed me on the authority of Abu
Hurayra, he said, “the Prophet (s) satd when he made the night journey,*

‘I met Moses.”” - He [Abi Hurayra] said, “and he [Prophet Muhammad] described him
— ‘He was a’ — 1 [*Abd al-Razziq] believe he [Ma‘mar] said - ‘tall and feeble man with
wavy hair as if he was one of the Shani’a”.’ He said, ‘And I met Jesus (peace upon him).’
He [Prophet Muhammad] described him and said, ‘{He was] of medium height with a
red skin as if he has just had a bath®’He said, ‘And I saw Abraham. From all his
children I resembled him most.” He said, “Two vessels were brought, one containing
milk and the other wine. He said, “Take the one you like.” I took the milk and drank 1t.
It was said to me, “You are guided to the way of the onginal religion®” — [‘Abd al-
Razziq said,] ‘or you have chosen [the way] of the original religion. If you had taken the

wine, your community would have deviated from the original way.””

The #snad bundle of the traditions attributed to ‘Abd al-Razziq alone is as follows:*°

% ‘Abd al-Razzaq, Musannaf, V, 329-330.

% Literally: when he was transported by night.

% Shanit’a 1s a mukblif (province) 1n Yemen, which 1s situated at a distance of 42 parasang (126 mules) from
San‘a’. Yaqat, Mu'yam al-buldan, 111, 368-369.

® Guillaume traces the origin of the word dimas to demoston (a public bath-house), The life, 184 footnote 1.
According to Ibn Manzir, some say that a dimds 1s a place of retreat or concealment (k:nn) without sun of
wind interpreted as a hammam 1n (raditions. See Ibn Manzir, Lisdn al-'‘Arab, V1, 88.

% Fitra means “God’s kind or way of creating or of being created”. It refers to the religion that God has laid
down for the people at the beginning and that has not been adjusted by mankind in the course of time

Beside the tradition mentioned above, 1t 1s used in traditions about the theological debate 1f a child of
unbelievers is born naturally a Muslim or not. MacDonald, D.B., “Fitra”, in El2, 11, Leiden 1965, 931-932.

° The nwayat of ‘Abd al-Razzaq's Musannaf and Tafsir are included 1n the 1snad bundle with dotted lines.
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Figure 9: Isnad bundle of ‘Abd al-Razziq from Ma‘mar on the two-topic tradition
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Seven of the thirteen traditions from ‘Abd al-Razzaq alone relate both topics (51, S2, S3, S4,
S5, S6 and S7), one describes only Jesus (S8), one only Moses (S9) and four describe Jesus,
Moses and Abraham (S10, S11, S12 and S13). I will compare them in this order.

Traditions $2-S7 are from Muslim (S2), al-Bayhaqi (S3) al-Tirmidhi (S4), Ibn Hibban
(Ss), Ibn ‘Asakir (S6) and Ibn Kathir (S7).* Muslim relates tradition Sz from two persons,

Muhammad ibn Rifi‘ and ‘Abd ibn Humayd. He says that their content 1s very similar (wa-

 Al-Bayhaqi, Dala’il al-nubuwwa wa-ma'‘rifat abwal sibib alshari‘a, 11, 386-387 Ibn ‘Asakir, Tarikh, XLVII, 365-
366 (no 10263). Ibn Hibbin, Sahih, 1, 247-248 (no. 51). Ibn Kathir, Tafsir al Qur'an al-‘azim, I11, Betrut 1406/1986
23. Muslim, Sabib, 1, 494 (no. 272168)). Al-Tirmidhi, Sunan al-Tirmidbi wa huwa lyam:’ al sabih, 1V, Beirut
1403/1983, 362-363 (no. 5137).
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taqaraba fi Hafz), but he explicitly mentions that they received the tradition via different
methods, Muhammad ibn Rifi‘ through samd” and ‘Abd ibn Humayd through ‘ard (gdla
Ibn Rafi' haddathand wa-qala ‘Abd akbbaranad).*” Ibn ‘Asakir also relates his tradition from
two different students of ‘Abd al-Razziq, but he does not distinguish between their versions
(akbbarani Ishiaq ibn Ibrabim al-Hangali anba'ani ‘Abd al-Ragaq qala wa-haddathani
Mubammad ibn Yahya ibn Abi ‘Umar paddathana ‘Abd al-Razzdg).

The tradition of Ibn Kathir 1s according to the versions of al-Bukhari and Muslim
from ‘Abd al-Razzaq in their Sapibayni (wa-qad rawa I-Bukbhari wa-Muslim fi I-Sabthayn: min
badith ‘Abd al-Razzdq). As far as 1 know, the only tradition of al-Bukhari from ‘Abd al-
Razzaq of al-Zuhrt’s tradition is the combined report of ‘Abd al-Razziq and Hishim ibn
Yasuf, which is not the tradition Ibn Kathir refers to. We have to find out if the matz of Ibn
Kathir’s tradition is from ‘Abd al-Razzaq, Hisham ibn Yusuf, or a combination of both
versions.

Comparison of the mutan of traditions S1 to S7 reveals that the number of
differences is small. The tradition of Ibn Hibban is the most deviating version. It starts with
layla usriya bi instead of bina usriya bi/bihi? (11). It misses part of the description of Moses
(Miisa rajil al-ra’s instead of Misa (qala) fa-na‘atabu fa-idha rajul hasibtubu qala mudtarib rajil
al-ra’s) (12) and it switches the words “milk” and “wine” (l4). Still, the text of Ibn Hibban is
similar to the other traditions and must have come from the same source. The traditions
therefore derive from ‘Abd al-Razzaq, the last transmitter they have in common and the
common link in the iszdd bundle. The small number of differences and the nature of the
differences, indicate that ‘Abd al-Razzaq used a written text to transmut this tradition. The
remark of Muslim at the beginning of his tradition shows that ‘Abd al-Razziq probably read
the tradition to his students (sama ) or let the students read to him the texts they had copied
from a manuscript of his (‘ard).

Each text has some features that the other six texts do not possess. Tradition S1 from

the Musannaf: the eulogy after the name Jesus (13), the formulation fa-na ‘atabu fa-qila (13), no

9 Azami remarks that some scholars used akbbarani and haddathani interchangeably, Studies tn hadith
methodology, 22. Muslim did not use the terms like here at random, because this 1s the only difference between
the two versions he mentions. It seems therefore more likely that he was aware how his teachers learned the
tradition from ‘Abd al-Razzaq. The difference between samd‘ and ‘ard 1s that 1n the former case the teacher or
shaykh relates the tradition to the student, while according to the latier method, the student recites the
tradition to the teacher, who verifies the content.

“ Both words (brht and bi) are present 1in ‘Abd al-Razziq’s tradiuions, which might be a differentation caused

by editing of the manuscripts or a copyist’s error. Both forms are grammatically correct 1n this sentence.
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explanation of the word dimds (ya'n1 Lhammam) (13), utiya (instead of utitx) (14) and fa-qala
(instead of (fa-)gila I1) (14-5). Tradition S2 of Muslim: the additional use of alnabi (s) 1n fa-
na'atabu I-nabi twice (12 and 13), fa-idha rab‘a instead of just rab‘a (13), the eulogy after the
name of Abraham (13) and the omission of /1 after gila (l5). Tradition S4 of al-Tirmidhi: the
omission of fi before apadubuma (14) and wa-Lakbar fibi instead of wa-fi Lakbar (14). S6 of
Ibn ‘Asikir: fa-gdla instead of fa-idha (12), the additional use of huwa (12) and the omission
of basibtubu qila (12).

Tradition S7 of Ibn Kathir has some features in common with S2 of Muslim, but it
is not 1dentical to Muslim’s tradition. It has ‘alayhi l-salam after the name Misa (12) and fa-
na'atabu l-nabi (5) (12 and 13), combinations that only the tradition of Muslim contains.
However, the tradition of Ibn Kathir mentions wa-laqitu instead of wa-ra’aytu (13), ya‘ni I-
bammam instead of ya ‘ni bammaman (13) and does not mention the word fa-idhd (12). At this
point in the matn analysis, we can exclude the possibility that Ibn Kathir on the one hand
mentioned that he used two different versions (those of al-Bukhari and Muslim), but on the
other hand only used the matr of Muslim, since the matdn of Ibn Kathir and Muslim are
not 1dentical.

The same applies to tradition S3 of al-Bayhaqi. It looks very much like tradition S2
of Muslim, but they are not identical. If we leave aside the differences that might derive
from transmission errors (ya ni hammam nstead of ya ‘ni hammdaman (13), fa-sharibtu instead
of fa-sharibtubu (14) etc.), the tradition of al-Bayhaqi has bib: instead of 47 (1), 1t does not
mention the eulogies after the names Moses (12) and Abraham (13), it omits alnabi (5) (l1)
and fa-idha (12), but does mention the word /1 (I5).

The next two traditions that will be compared with the previous seven traditions are
from Ibn ‘Asakir. He received them according to the asarid from Muhammad ibn Hammad,
another student of ‘Abd al-Razziq. Tradition S8 1s from Abu I-Hasan 1bn Qubays -> Abu I-
Hasan ibn Abi I-Hadid -> his grandfather Aba Bakr -> Muhammad 1bn Yusuf ->
Muhammad ibn Hammad -> ‘Abd al-Razziq -> Ma‘mar -> al-Zuhri -> Sa‘id ibn al-Musayyab
-> Abi Hurayra and gives a description of Jesus only.* The Prophet Muhammad 1s not
mentioned explicitly as the narrator, but the word rafa‘abu signifies that the tradition 1s
traced back to the Prophet Muhammad. A further difference with the previous six traditions
of ‘Abd al-Razziq is the addition of the #asab Ibn Maryam after the name ‘Isa (I3). It agrees

with the formulation that most traditions have fa-na‘atabu fa-qala (13), ka'annama (13) and

“Ibn ‘Asakur, Ta’rikh, XLVII, 372

126



ya'ni Fhammam (13). Ibn ‘Asakir mentions at the end f7 badith dhakarabu. This might be an
indication that the tradition from Muhammad ibn Hammad was longer and that Ibn
‘Asakir shortened it.

The other tradition Sg is handed down via the same riwdya as S8 except that Ibn
‘Asakir heard it from two persons with the kunya Abu |-Hasan (akhbarani Abawa -Hasan al-
Jfagqikin qila).¥ The Prophet Muhammad is mentioned as narrator of the story. The tradition
only deals with the description of Moses. The differences with the seven traditions of ‘Abd
al-Razzaq are layla instead of pina (l1) (= tradition Ss from Ibn Hibban), marartu bi- instead
of lagitu (12), the addition of the nasab Ibn ‘Imran after the name Musa (12) and the
formulation fa-na ‘atabu I-nabi (5) (12) (= traditions S2 from Muslim and $6 from Ibn ‘Asakir).
The remaining text is identical to the formulations on which most traditions agree.

Traditions S8 and Sg of Ibn ‘Asakir are similar to the seven previous traditions and
must derive from the same source, i.e. ‘Abd al-Razzaq, the last transmitter they all have in
common. The use of the nasab after the name of Jesus and Moses in both traditions seems to
be a peculiarity of the transmission of Muhammad 1ibn Hammad from ‘Abd al-Razziq. It 1s
possible that Ibn ‘Asikir knew Ibn Hammad’s complete tradition of ‘Abd al-Razziq, but
only mentioned the parts that concern the topic of the entries in which the traditions
appear, 1.e. S8 in the entry on Jesus and Sg 1n the entry on Moses.

The last four traditions that are ascribed to ‘Abd al-Razziq alone are from the Tafsir
of ‘Abd al-Razziq (S10), al-Tabari (S11) and from Ibn ‘Asakir (S12 and $13).*® Tradition Sio
of the Tafsir is handed down by Muhammad 1bn ‘Abd al-Salam -> Salama ibn Shabib,?
tradition S11 by al-Tabari -> al-Hasan ibn Yahya, tradition Si2 by Ibn ‘Asikir -> Abu ‘Abd
Allih al-Furawi -> Aba Bakr al-Maghribi -> Aba Bakr al-Jawzaqi® -> Aba Hamid ibn al-
Sharqi and Makki ibn ‘Abdan -> Muhammad ibn Yahya, and tradition S13 by Ibn ‘Asakir ->
Abu Bakr Wajih ibn Tahir -> al-Shajjami -> Aba Hamid Ahmad ibn al-Hasan al-Azhari ->
Abu Sa‘d Muhammad ibn ‘Abd Allih ibn Hamdian al-Tijir -> Aba Himid Ahmad ibn
Muhammad ibn al-Hasan -> Aba ‘Abd Allih Muhammad ibn Yahya 1-Duhli. The lower part

¥ Ibn ‘Asakir, Tz 'nkb, LXI, 26 (no 12523).

* “Abd al-Razziq, Tafsir al Qur'an al-‘aziz al musamma tafsir ‘Abd al-Razzag, 1, Beirut 1991, 317 (no. 1532). Ibn
‘Asakar, Tarikh, V1, 175 (no. 1446) and XLVII, 366 (no. 10263). Al-Tabari, Jam:" al bayan, XV, 14-15

7 “Abd al-Razzagq, Tafsir, 1, 32.

1 took the beginning of the ssndd up till Aba Hamid 1bn al-Sharqi from the previous tradition. Tbn ‘Asakur,
Tarikh, V1, 174.
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of the asanid is the same: ‘Abd al-Razziq -> Ma‘mar -> al-Zuhri -> Sa‘id ibn al-Musayyab >
Aba Hurayra.

The content and the formulations differ considerably from the versions of ‘Abd al-
Razziq analysed before. I will first compare these four traditions with each other and then
with the other traditions of ‘Abd al-Razziq. The main text for this part of the analysis is the
tradition from the Tafsir of ‘Abd al-Razzaq (S10). The text 1s:
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‘Abd al-Razziq told us on the authority of Ma‘mar on the authority of al-Zuhri on the
authority of Ibn al-Musayyab on the authority of Abu Hurayra that the messenger of
God (s5) described Abraham, Moses and Jesus to his companions [in his report] on his
night journey. He said, “With regard to Abraham, I have never seen a man look more
like your companion [i.e. Prophet Muhammad] than him. With regard to Moses, he was
a dark-complexioned man, very tall, with curly hair and a hooked nose as 1f he was one
of the Shani’’a people. With regard to Jesus, he was a reddish man of medium height
with lank hair [1n text: head] and many freckles 1n his face as 1f he just came out of a
bath. You would think that his head was dripping with water, while there was no water

on him. The person I know who looks most like him is ‘Urwa ibn Mas‘ad.”®

The traditions of al-Tabari and Ibn ‘Asakir look considerably like the Tafsir-version of ‘Abd
al-Razzaq. The matn of al-Tabari (Su1) differs only in two words from the Tafsir-version, al-
sha'r instead of al-ra’s (14) and ka’anna instead of takhalu (14). The two traditions from Ibn
‘Asakir (S12 and S13) agree with the word alsha‘r (instead of alra’s). The conclusion 1s
usually that if all other versions of the same tradition agree on a certain word, that word is
most probably the correct version and the deviating form an error or adjustment of a
transmitter. However, 1n this case the word alra’s is lectio difficilior, 1.e. the more difficult
reading, and therefore the stronger. Firstly, the word alsha‘r is easier to understand and

more common than the word al7a’s in the sense of “hair”. Secondly, the text of the

1 used the translation of Guillaume of a similar tradition from Ibn Ishaq from al-Zuhri, but [ made several
changes. Guillaume, The Iife, 183-184.
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Musannaf (and the other traditions discussed before) has the word ra’s in the sense of
“hair”.>°

Furthermore, beside the omission of the phrase wa-ma bih1 ma’ (14) in S12 of Ibn
‘Asakir (which appears incorrectly as aw ma’ bihi ma in S13), traditions S12 and S13 contain
two additional comments: aw qala and ashbabu wuldib: bib: (12) and ya'ni Fhammam (14).
We have already met these two remarks in the above-mentioned versions of ‘Abd al-Razzaq.”
Since traditions S10 and S11 from the Tafsir of ‘Abd al-Razzaq and al-Tabar1 do not mention
them, Muhammad 1bn Yahya or one of the later transmitters are responsible for their
appearance in the traditions of Ibn ‘Asakir. It is not strange to find these additions in the
tradition of Muhammad ibn Yahya, because Ibn ‘Asakir mentions the other version (i.e. the
“Musannaf-version”) from him in a combined report with Ishiq ibn Ibrahim al-Hanzali (S6).
Muhammad ibn Yahyi apparently knew two different versions of the description of
Abraham, Moses and Jesus (in the following part referred to as two-topic-description version
and description version). Consequently, Muhammad ibn Yahya or one of the later
transmitters of tradition S13 added the complete part on Muhammad’s choice between
drinking milk and wine, because traditions S10, S11 and S12 do not mention it.

The conclusion of the comparison between the four traditions of the description-
version is that they derive from a common source, because they are very similar except the
additional comments and the part on Muhammad’s choice 1n traditions Si2 and S13 of Ibn
‘Asikir. The common source is ‘Abd al-Razzaq according to the asdnid. The high degree of

similarity in the four traditions indicate that ‘Abd al-Razzaq handed the tradition down via

’° See page 123 l2. There exist two other editions of the Tafizr of ‘Abd al-Razziq, one other from Beirut (Dar al-
Kutub al-‘Ilmiyya) and one from Riyadh. All three editions are based on two manuscripts, an Egyptian
manuscript from Dir al-Kutub 1n Cairo and a Turkish manuscript from from the $a’1b library in Ankara. The
edition published 1n Riyad 1s the only one 1n which a difference in formulation 15 mentioned. According to
this edition the Egyptian manuscript has sibf al-ra’s and the Turkish sebt alsha'r. It seems that the editors of the
two Beirut-editions forgot to mention the vanant reading 1n a footnote. Apparently, adaptation of words (by
mistake or dehiberately) took place at every stage of the transmission. ‘Abd al-Razzaq, Tafsir, I, Riyadh
1410/1989, 32-36 (Introduction) and 11, 371372, especially 371 footnote 7. ‘Abd al-Razzaq, Tafstr, 1, Beirut (Dar
al-Kutub al-‘Timiyya) 1419/1999, 221-228 (Introduction) and 1I, 288-289 (no. 1532). See also the edition 1 used,
‘Abd al-Razzaq, Tufsir, I, Berrut (Dir al-Ma‘nifa) 1991, 31-33 (Introduction).

* Although the second addition 1s not present in the Musannafversion of ‘Abd al-Razzig, the other six
tradition mention it, which means that the omission 1n text S1 1s probably a mistake of Ishaq ibn Ibrahim al-

Dabari or a later transmitter of his tradition.
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written transmission, 1.e. he dictated the tradition from a written version or let the students
copy the text.

The next step is the comparison of the two versions from ‘Abd al-Razziq, 1.e. the
description version (=DV) and the two-topic-description version (=2TDV). They have the
following words/formulations 1n common: usriya (bi/bihi)), ka'annabu min rijal Shani’a (in
the description of Moses), abmar (in the description of Jesus), ka ‘annahu/ka'annama kharaja
min dimds (in the description of Jesus) and ashbabu (in the description of Abraham).
Furthermore, both versions are connected with Muhammad’s night journey and describe
only the prophets Abraham, Moses and Jesus.

The most distinguishing differences are the omission of the part on Muhammad’s
choice in the two-topic-description version, the order of the descriptions of the three
prophets and the introductory sentence. The order of the prophets is Moses — Jesus —
Abraham 1n 2TDV and Abraham — Moses — Jesus in DV. The matn of 2TDV starts with gdla
Lnabi/rasal Allab (5) bina/layla usriya bihy/bi lagitu... (11-2)”, while DV begins with anna rasil
Allab (5) wasafa l-ashabibi layla usriya bibi 1brabim wa-Misd wa-'Isa (fa/wa-)}qila amma... (1-2).

Other differences are wasafa (DV l1) instead of fa-na'atabu (2TDV l2); fa-rajul (..)
tuwal ja'd (DV 13) instead of rajul (...) mudtartb rajil al-ra’s (2TDV 12) in the description of
Moses; DV describes Moses 1n addition as ddam and aqra (DV 13), bayna l-qasir wa-l-tawil
(DV 13) instead of raba (2TDV 13) in the description of Jesus; DV describes Jesus
furthermore as stbt al-ra’s/sha’r kathir khilan al-wajh (DV lg) and takbalu ra'sabu yaqturu ma’
wa-md bihi ma’ wa-ashbabu man ra'aytu bihi Urwa ibn Mas'ad (DV lg-s); and in the
description of Abraham fa-lam ara rajulan ashbahu bi-sahibikum minbhu (DV |2) instead of wa-
and ashbabu wuldibi bihi (2TDV l3-3).

If we just look at the matn, the similarities and the differences might derive from oral
transmission maybe based on written notes. However, this does not fit the information
from the asinid. The same person (‘Abd al-Razziq d. 211/827) transmitted both versions
from the same source (Ma‘mar d. 153/770). We would expect such deviating versions of a

tradition at a much earlier stage, i.e. much earlier in the chain of transmitters. Certainly at

' The line numbers of 2TDV refer to the text on page 123 and the numbers of DV to page 128
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the end of the second and the beginning of the third Islamic century, the period in which
these traditions are dated,” written transmission seemed to prevail.

This means that either ‘Abd al-Razzaq received two versions from Ma‘mar or one of
the two 15 a forged tradition, perhaps by ‘Abd al-Razziq. The description version contains
several formulations that seem to indicate that 1t is secondary to the two-topic description
version. Firstly, the introductory sentence is a summary of the details either of the two-topic
description version or the following part of the matn of the description version. It is not
part of the story ascribed to Abu Hurayra. Secondly, the following words could be
considered as simplification, explanation or paraphrase of the terminology of the two-topic
description version, t.e. tuwal for mudtarib, ja'd for rajil al-ra’s, bayna l-qasir wa-l-tawil for
rab‘a and fa-lam ara rajulan ashbaba bisabibikum minbu for wa-ani ashbabu wuldibi bibi. In
this case “forged” means “adjusted”. A possible explanation of the changes 1s that ‘Abd al-
Razziq - or Ma‘mar - created the description version during one of his tafsir-lessons,
perhaps because he did not consult his books in which he had written the tradition.

Based on the evidence we have seen so far, the conclusion must be that ‘Abd al-
Razziq transmitted from Ma‘mar two versions of Muhammad’s description of Abraham,
Moses and Jesus. One of his students, Muhammad 1bn Yahya, heard both versions and he or
a later transmitter added some information from the first version to the second version. We
will need more information from other traditions to determine the origin of both versions.

We will continue the analysis with the tradition Si4 of Hisham ibn Yasuf from
Ma‘mar. Al-Bukhairi received it from Ibrahim 1bn Misa -> Hisham 1bn Yasuf -> Ma‘mar ->
al-Zuhri -> Sa‘id ibn al-Musayyab -> Aba Hurayra*

Gl 2 3 e g8 M (e pana Ui pal i G gy (09 pLiia Whaa 108 s g (g1t b il ]
e S o) oan Jay 98 Wy uage Sl (2 (g omd AL spaba il DB 1B 550 ol 00 2
54 pan o 3y il Uy ulans a3 WilS b dan ) a8 10 e 5550 38 T 5 3
cal g 45y a8 ol Gdals i Legd ol JB el JAYH Ay Of Laaaal b Gl il 4

hidl e jaalhenal el Wls kil 5

% ‘Abd al-Razziq died in the year 211/827. We consider approximately the last 25 years of his life theoretically
as the period 1n which he probably transmitted the tradition to his students (1n actual practice, this could have
happened earlier of course). Consequently, the Musannaf- and the Tafsir-version are dated at the end of the
second or the beginning of the third Islamic century.

4 Al-Bukhari, Sapib, 11, 353 (60 Kutab al-anbiya’ - 24 Bab qaw! Allab ta'dld wa hal atika hadith Misi wa-kallama
Allah Misa takliman).
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Ibrihim ibn Miusa told us, he said, Hishim ibn Yasuf told us, he said, Ma‘mar
informed us on the authority of al-Zuhri on the authority of Sa‘id ibn al-Musayyab on
the authority of Abi Hurayra, he said, the Prophet (5) said,

“On my night journey, | saw Moses. He was a slender man with wavy [hair]” as if he
was one of the Shani’a. I saw Jesus. He was a man of medium height with a red skin as
if he has just had a bath. From all the children of Abraham I resembled him most. Then
I was brought two vessels, one containing milk and the other wine. He said, ‘Drink the
one you like.” I took the milk and drank 1t. It was said to me, You took the [right] way
of the original religion. If you had taken the wine, your community would have

deviated from the original way.””

A first glance at the tradition shows that it is similar to the two-topic description version of
‘Abd al-Razzagq; it consists of the description- and the choice-part. However, it contains a
number of words, sentences or omissions that the two-topic description version of ‘Abd al-
Razziq does not have, for example ra'aytu (12+13) instead of lagitu (2TDV 12+13), darb (12)
instead of mudtarib (2TDV l2), wuld Ibrabim (13) instead of wuldibi (2TDV ly), shrab (14)
instead of khudh (2TDV |y), akbadhia lfitra (14-5) instead of hudita (Ii) Lfitrr (2TDV ls), and
the omission of hasibtubu qala (2TDV 12), ya‘ni l-bammam (2TDV 13) and aw/wa-asabta Lfitra
(2TDV ls).

Beside these differences, the tradition of Hisham ibn Yasuf has the same order of the
elements and many formulations in common with the traditions from several students of
‘Abd al-Razzaq. The similarities indicate a common source, which is Ma‘mar according to
the asanid. The differences and especially the peculiarities in the tradition of Hisham ibn
Yirsuf show that his version derives from an independent transmission, i.e. Hishim ibn
Yasuf did not copy ‘Abd al-Razziq’s version or vice versa.

The comparison of the tradition from Hisham ibn Yusuf with the traditions of ‘Abd
al-Razzaq will help us to determine whether the matn of al-Bukhiri’s combined report of
Hisham 1bn Yasuf and ‘Abd al-Razziq derives from one transmitter, or if al-Bukhari
combined their versions into one tradition. He received tradition Si5 according to the isnad

from Ibrihim ibn Missa -> Hisham -> Ma‘mar and from Mahmuad -> ‘Abd al-Razziq ->

¥ Although the word ra7:/ means “wavy hair”, I put the word “hair” between brackets to indicate a difference
with the Musannaf and Tafsir-version.

132



Ma‘mar -> al-Zuhri -> Sa‘id 1bn al-Musayyab -> Abu Hurayra.* We will try to determine
which version al-Bukhari gives or whether he mixed the two versions.

The comparison makes clear that the matn of tradition S15 for which al-Bukhart gives
a double ssnad, 1s from ‘Abd al-Razzaq and not that of Hisham from Ma‘mar. It mentions
none of the peculiarities of the version of Hisham 1bn Yasuf and agrees with the
terminology of ‘Abd al-Razziq’s version all the time. Moreover, al-Bukharr’s combined
report contains the same peculiarities as the version of al-Tirmidhi from Mahmud 1bn
Ghaylan, 1e. the formulations wa--dkbar fih: instead of wafi likbar (2TDV l4) and
abadubuma nstead of fi apadibima (2TDV lg). The results from the isndd-cum-matn analysis
show that “Mahmad” 1n the s74d of al-Bukhari’s combined report 1s Mahmud 1bn Ghaylin.
This also means that the combined report Ibn Kathir gives from al-Bukhari and Muslim 1s
indeed from ‘Abd al-Razziq, as he states, and not a combination of the versions of ‘Abd al-
Razzaq and Hisham 1bn Yasuf.

The next tradition for which we have to determine the origin 1s tradition S16 from
the Musnad of 1bn Hanbal’” The zsnad misses the first part and begins with al-Zuhri -> Sa‘id
ibn al-Musayyab -> Abu Hurayra -> Prophet Muhammad. The beginning of the sndd 1s
probably simuilar to the previous tradition, which 1s a combined report from ‘Abd Allah [ibn
Ahmad i1bn Mubhammad ibn Hanbal] -> my father [Ibn Hanbal] > ‘Abd al-Razzaq ->
Ma‘mar - and ‘Abd al-A‘la > Ma‘mar - -> al-Zuhri -> [Sa‘id] 1bn al-Musayyab -> Abu
Hurayra®

The tradition describes Muhammad’s meeting with the three prophets and his choice
between drinking milk or wine. When we compare it with the two-topic description version
of ‘Abd al-Razzaq and Hisham 1bn Yusuf, 1t appears that the tradition of Ibn Hanbal 1s
from ‘Abd al-Razzaq. It contains the same peculiarities as the other traditions from ‘Abd al-
Razzaq 1n contrast with the version of Hishim who used different formulations Some
words or additions are unique 1n this tradition, for example, #kbrya instead of kbaraza (13)”,
the use of the eulogy ‘alayh: lsalim after the name of Abraham (I3) and the formulation

abadubuma fih: \nstead of fi abadibima or abadubuma (14). The information from the tsnad

% Al-Bukhari, Sabih, 11, 167-368 (60 Kutab al anbiya’ — 48 Bab qawl! Allab ta‘ala wa dbkur fi | kitab Maryam b
intabadbat | | ‘an al bard’ sartyyan nabr saghir bi | suryaniyya)

7 1bn Hanbal, Musnad, 11, 377 (no 7808)

* Ibn Hanbal, Musnad, 11, 377 (no 7807)

7 The altf 1n the word wkbrya can also be a transmission error
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confirms these findings, because a different student of ‘Abd al-Razziq, namely Ibn Hanbal,
transmitted tradition S16.

The last two traditions are from ‘Abd al-Razzaq’s Tafsir (S17) and al-Tabari (S18).*°
The first part of the sndd before Ma“‘mar, i.e. between the collector and Ma‘mar, 1s missing.
The reason why the isnad is shortened is that the tradition in question are supplements to
other traditions from Ma‘mar® on the night journey for which the complete is7ad has
already been given: (S17) [Muhammad ibn ‘Abd al-Salim -> Salama ibn Shabib] -> ‘Abd al-
Razziaq (Tafii® and ($18) Muhammad ibn ‘Abd al-A‘li -> Muhammad ibn Thawr ->
Ma‘mar -> Abt Haran al-‘Abdi -> Aba Sa‘id al-Khudri and al-Hasan ibn Yahyi -> ‘Abd al-
Razzaq -> Ma‘mar -> Abu Haran al-‘Abdi -> Abu Sa‘id al-Khudri. Al-Tabari makes clear that
the wording is according to the tradition of al-Hasan ibn Yahya (wa-lafg li-hadith al-Hasan
ibn Yahyd).®

The 1snad and the matn of traditions S17 and S18 are identical. The isndd starts with
Ma‘mar and ends with Sa‘id ibn al-Musayyab. The words of the tradition are [...] ‘an Ibr al-
Musayyab annabu gila labu: amma innaka law akbhadhta l-khamr ghawat ummatuka. The part
amma until ummatuka is identical to all traditions from students of Ma‘mar that mention
this part. The words annabu qila labu are most probably added by ‘Abd al-Razziq to
introduce additional information from a vaniant tradition. In other words, ‘Abd al-Razziq
mentioned the last sentence of the tradition from al-Zuhri, because it 1s absent from the
tradition of Ma‘mar from Aba Harin al-‘Abdi from Aba Sa‘id al-Khudri.

‘Abd al-Razzaq implies that the tradition from al-Zuhri is similar to the tradition
from Aba Haran al-‘Abd: by referring to the last sentence of al-Zuhri’s tradition only. Since
we know the complete wording of Ma‘mar’s text from al-Zuhri, we can confirm that it is
similar, though not identical. The most distinguishing difference is of course the omission
of the quoted sentence from al-Zuhri’s version. Other differences are (fa-)gdla instead of fa-
gila Ii (14-5) and asabta Lfitra aw-(qila) akbadtha Lfitra instead of budita (li-)lfitra aw/wa-
asabta lfitra (l5). The remaining words correspond to one or more of the previously
discussed versions of Ma‘mar. The similarities indicate that the version of Ma‘mar from al-

Zuhri and the one from Abu Harun al-‘Abdi have not been transmitted independently.

% *Abd al-Razzagq, Tafsir, 1, 314 (no. 1527). Al-Tabari, Jam:' al bayan, XV, 12.

“ Ma‘mar’s informant 1s 1n both traditions Aba Hariin al-*Abdi -> Abi Sa‘id al-Khudri.
** ‘Abd al-Razzaq, Tafsir, 1, 32.

 Al-Tabari, Jam:' al bayan, XV, n
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Either Ma‘mar mixed the formulation of one tradition with the other, or the #s74d of one
tradition is not correct.

The isnad-cum-matn analysis of the traditions ascribed to Ma‘mar has shown that two
of his students, ‘Abd al-Razzaq and Hishiam ibn Yusuf transmitted a tradition from Ma‘mar
that contained Muhammad’s description of three prophets he met during his night yourney
and the choice he had to make between drinking milk and wine. The version of ‘Abd al-
Razziq contains one explanation of a word (dimds ya'ni Lhammdam) and two 1nsecurities
about the correct formulation (rajul hasibtubu gila mudtarib and hudita li-l-fitra aw asabta |-
fitra), which the version of Hishim ibn Yusuf does not mention. These peculiarities are
therefore due to ‘Abd al-Razzagq.

Four different students transmitted the version of ‘Abd al-Razziq with the two
topics in one tradition, Ishaq ibn Ibrahim al-Dabari, Muhammad ibn Rafi, Mahmad 1bn
Ghaylin and Ishiq ibn Ibrahim al-Hanzali. Perhaps one other student, Muhammad ibn
Hammad, knew the complete tradition, but only his traditions with the part on Jesus and
Moses are preserved. Although the names of ‘Abd ibn Humayd and Muhammad ibn Yahya
appear in asdnid as transmitters of the two-topic tradition, 1 did not find a tradition from
them alone (they only appear in combined reports) and therefore I could not substantiate
the claim that they knew and transmitted this tradition from ‘Abd al-Razzagq.

‘Abd al-Razzaq also transmitted from Ma“mar a second version on the description of
the prophets, which is different from the other version in content and formulation. Three
different students distributed this tradition, al-Hasan ibn Yahya, Muhammad 1bn Yahyi and
Muhammad ibn Hammad, all of them known as transmitters of ‘Abd al-Razzaq’s Tafsir.
Comparison with the traditions of other students of al-Zuhri might reveal if ‘Abd al-Razziq
1s the source of two versions (if he fabricated one version) or if perhaps the origin of both

versions lies much earlier (if ‘Abd al-Razziq indeed received two versions from Ma‘mar).

Yénus tbn Yazid
I will first compare the traditions that deal with the choice-topic, then proceed with the
tradition that only mentions the isnadd and finally analyse the two traditions from ‘Abd
Allah ibn Wahb that describe Muhammad’s choice and his ride on al-Buraq (in a combined
tradition from Aba Salama and Sa‘id ibn al-Musayyab) and Muhammad’s description of

three prophets.
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Tradition S19 of Muslim will be the main text for the comparison.* The text 1s as follows:
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Muhammad ibn ‘Abbad and Zuhayr 1bn Harb (the wording 1s from Ibn ‘Abbad) told us,
they said, Aba Safwin told us, Yiinus informed us on the authority of al-Zuhri, he said,
Ibn al-Musayyab said, “Aba Hurayra said that

the Prophet (5) was brought two drinking-cups with wine and milk on his night
journey at Jerusalem. He looked at them and took the milk. Gabriel (peace be on him)
said, ‘Praise be to God, who guided you to the way of the onginal religion. If you had

taken the wine, your community would have deviated from the original way.””

The #sndd bundle of the traditions attributed to Yiinus ibn Yazid is as follows:

¢ Muslum, Safih, VI, 198 (no 92-(168))

% The text n the tradition 1s laylahu. The editor printed a 44’ instead of a i’ marbita. The same tradition on
al-Mu‘jam 1n another edition confirms the accuracy of the spelling layla. Mushm, Sabik Muslim, V1, Beirut n.d.,
104.
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Figare 10: Isnad bundle of Yunus on the choice tradition

AL-BAYHAQI
d. 458/1066 Khurisan
S26 o~
Aba Ya'l5
d. 307/919-20 al-Mawsil

—
—
—

MUSLIM
d. 261/874 Nishapur
‘/3‘1& S19

Zuhayr Muhammad
1bn Harb ibn ‘Abbad
d. 234/849 d. 234/849
Baghdad Baghdad
Abﬁ%afwfm ‘Anbasa

[‘Abd Allah 1bn Sa‘id]
n.d. Damascus

—-——_ 52

[ibn Khalid]
d. 198/813-4
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T =» Muh.1bn ‘Amr d 303/915
d. 282/895 Marw Lgypt/Nasa
AL-BUKHARI
d. 256/870 Bukhira
S20
Ahmad 1bn Salih
d. 248/862
Egypt

S22

S20-21
‘Abdin [1bn ‘Uthman]|
d. 221/836 Marw
v

‘Abd Aliah 1bn
al-Mubarak

AL-TABARI
d. 310/922 Baghdad
¥ S24-25
Yinus 1bn ‘Abd al-A‘la
d. 264/877-8 Egypt

Suwayd 1bn Nasr
d. 240-1/854-5 Marw

S24-25

‘Abd Allah 1bn
Wahb

d. 197/813 Egypt

Yanus 1bn Yazid
d. 159/776 Ayla

Ibn Sh|h+ib al-Zuhri
d. 124/742 Medina a.o.
S24-25

Sa‘id 1bn al-Musayyab

d. 94/713 Medina
$19-20-21-22-23-26

Abi Hurayra

d. 57/677 Medina

S2
Abi Salama ibn ‘Abd al-Rahmin
d. 94/713 Medina

— — » transmitters not mentioned
in this overview

The traditions that describe Muhammad’s choice between drinking milk and wine are - apart
from Muslim’s version - from al-Bukhari (S2o0 and S21), al-Nasa’i (S22) and al-Bayhagqi
(523).% Comparison of the mutin shows that the first words of Muslim’s version differ from
the other four traditions. Muslim begins with inna -nabi (5) utiya, while the others have #tiya
rasal Allah (5) (12). The formulation of Muslim seems to be a peculiarity of the transmission
of Yinus’ student Abu l-Safwan. The remaining part of the matn of Sig9 is similar to the
other traditions.

S21 of al-Bukhiri is the most deviating tradition, because 1t misses the last part of the

tradition fa-nagara (...) ummatuka (13-3), the location bi-lliya®" (12 and has bi-gadab laban wa-

 Al-Bayhagqi, Dala’d, 11, 357. Al-Bukhari, Sapib, 111, 271 (65 Kutab tafsir al Qur'an — Sirat Bani Isrd’il - 3 Bab
qawliht ta'dld b1 ‘abdiht laylan min al masjid al-baram) and 1V, 32 (74 Kutab al-ashriba — 12 Bab shurb allaban wa-
qaw! Allah ta'ala min bayna farth wa-dam labanan khalisan sa’ighan li-lsharibina). Al-Nasa’i, a/ Sunan al kubra,
111, 226-227 (no. 5167/1).

% flrya’ or Aelia 1s short for lliya’ madinat bayt al maqdis (Aelia, the city of the Temple), the name of Jerusalem
in early Islam There are many other names for Jerusalem, among which the common Arabic name of 1t, al-

Quds, and bayt al muqaddss. Grabar, O., “al-Kuds”, 1n Ef2, V, Leiden 1986, 322-323.
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qadab kbamr instead of bi-qadabayni min khamr wa-laban (12-3). Only S22 of al-Nasa’1 does
not mention the location i-lliya’ either, which means that ‘Abd Allah ibn al-Mubairak, who
1s mentioned 1n the asanid of Sz20, S21, S22 and S23 as transmutter of Yanus’ tradition, did
not always mention the location where the choice took place. The location belongs however
to Yanus’ tradition, because Si9 of Muslim from Abi Safwian, another student of Yanus,
mentions it. The shortening of the text and the formulation bi-qadab laban wa-qadah kbamr
is only present in tradition S21 of al-Bukhari. The deviating formulation does not appear in
any other tradition from ‘Abd Allah, nor in the tradition S19 from Abu Safwan from
Muslim.®® Therefore, 1t is probably an error made by al-Bukhiri, perhaps when he shortened
the tradition and ended with these words.

Tradition S22 does not have any peculianity beside the above-mentioned omission of
the location in the matn and the explanation, which ‘Abd Allah 1s meant (ya'ni Ibn al-
Mubarak) in the isnad. Al-Nasa’1t or his informant Suwayd ibn Nasr is responsible for the
nasab after the name ‘Abd Allah.

The matn of S23 from the printed edition of al-Bayhaqi's Dala il al-nubiwa contains
a part of a sentence that deviates considerably from the other traditions of Yanus. It is [...]

utiya rasil Allah (5) laylat usriya bibi bi-ind’ fi-h1 khamr (wa-ind’ fi-hi labn]. However, the editor

remarks 1n a footnote that two manuscripts have br-lliya’ br-qadabayni min kbhamr wa-labn,
which he considers a “severe corruption” (wa-huwa tabrif shadid).® Since two other
traditions of Yanus (Sig and S20) confirm the use of bifliya’,’® while three have the
formulation bi-qadabayni min kbamr wa-labn and all traditions of Yanus have the word
qadap instead of ina’, the formulation of the two manuscripts 1s correct and the formulation
that the editor probably found in the main manuscript is a transcription error.”!

Two chains of transmitters precede the matn of the last tradition of this group, S20
from al-Bukhari: ‘Abdan -> ‘Abd Allah -> Yunus and Ahmad 1bn Silih -> ‘Anbasa -> Yunus.
We will try to determine what the origin of tradition S20 1s by comparing it mainly with the
other three traditions from ‘Abd Allah (S21, S22 and $23). S20 has gala instead of fa-gdla
labu (13) (S22+S23) and omuts the eulogy after the name Gabriel (I3) (S22+S23) in the matn.

Furthermore, it mentions the zasab Ibn Shihab instead of the nisha al-Zuhri (l2)

* The formulation does not appear 1n any traditton from Yanus at all

 Al-Bayhagqi, Dalatl, 11, 357 footnote 7. The printed edition of the Dali'il 1s based on ten manuscripts, of
which at least three cover the tradition 1n question

7® Tradition S24 mentions [liya’ without the preposition 4.

" The words &z Ilipa’ and br-1na’ look similar 1n writing.
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(S21+S22+S23) and gala Ibn al-Musayyab instead of ‘an Sa'id ibn al-Musayyab (12)
(S21+522+S23) in the isndd.”* Therefore, the last part of the s74d and the matn of tradition
S31 of al-Bukhari is probably the version of Ahmad ibn Salih from ‘Anbasa.

The similarity between the five traditions indicates that they derive from one
common source, Yunus ibn Yazid according to the chains of transmission. He probably
transmitted his tradition through writing, because the different versions are very similar.

The following traditions that will be compared are traditions S24 and S25 of al-
Tabari.” Tradition S24, a combined transmission from Sa‘id ibn al-Musayyab and Abu
Salama ibn ‘Abd al-Rahmain, relates first Muhammad’s travel to Jerusalem on Abraham’s
riding animal al-Buraq. He passes a caravan from the Quraysh in a wadi and notices a black
and a blue sack on a camel. The next part on Muhammad’s choice can be compared with the
previous four traditions from Yanus ibn Yazid.

S24 differs considerably from the previously discussed traditions of Yinus. It has
batta utiya rasil Allab (5) instead of utiya rasul Allah (s) or imna lInabi (5) utiya (12), bi-
qadahayni qadab khamr wa-qadab laban instead of bi-qadabayn: min kbamr wa-laban (12-3)
(S21 bi-qadah laban wa-qadab kbamr), it lacks the words laylat usriya bib: (12) and fa-nagara
tlayhima (13) and 1t has the words fa-uttya (13), rasial Allak (5) (13) and gadab (13) additionally.

The other traditions from at least two and possibly three different students of Yanus
ibn Yazid were more alike. Especially at this stage of the transmission (Yunus transmitted
the text to his students around the middle of the second Islamic century), we would expect
more similarity between the versions of different students, such as between the versions of
Abu Safwin, ‘Abd Allah ibn al-Mubarak (and probably ‘Anbasa).

Therefore, the matn on the part of Muhammad’s choice is either from Aba Salama or
from a mixture between the versions of Sa‘id ibn al-Musayyab and Abii Salama 1bn ‘Abd al-
Rahmian. The latter seems more likely, because the matn shows similarities to the other
versions of Yunus 1bn Yazid from al-Zuhri from Sa‘id ibn al-Musayyab. The only way to
know whether this is indeed the case is to compare this tradition with a tradition from Aba
Salama 1bn ‘Abd al-Rahmin alone.

Al-Tabari places tradition S25 directly after tradition S24. He informs us that this
part of the tradition, i.e. S25, is from Sa‘id ibn al-Musayyab alone, because he repeats the

isnad from Ibn Shihab: qala Ibn Shibab fa-akbbarani Ibn al-Musayyab anna [...]. The matn of

7 Tradition S19 of Muslim from Abu I-Safwin agrees with the formulations of S22 and Sz23 1n the matn, but
mentions gdla Ibn al-Musayyab (=520) and ‘an al Zubri qdla 1n the sanad.
7 Al-Tabari, Jam:‘ al-bayan, XV, 5-6.
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the tradition that follows relates Muhammad’s description of Abraham, Moses and Jesus.
Since none of the other traditions from Yunus contains this part, we will have to compare it
with traditions from other students of al-Zuhri to decide 1f 1t indeed derives from Yinus.

‘Abd Allih ibn Wahb transmits these last two traditions from Yanus according to
the asdnid. s it possible that the ““Abd Allih” from S21, S22 and S23 is ‘Abd Allih ibn
Wahb and not ‘Abd Allah ibn al-Mubiarak as tradition S22 of al-Nasa’i claims? It is not
possible to compare the main of tradition S24 with these three traditions, since the
conclusion above was that tradition S24 of Ibn Wahb/al-Tabari was probably Aba Salama’s
wording. However, we can compare the wording of the sanad of Ibn Wahb’s tradition from
Sa‘id ibn al-Musayyab S25 with ‘Abd Allah’s traditions. ‘Abd Allah’s traditions have ‘an a/-
Zubri ‘an Sa'td ibn al-Musayyab ‘an Abi Hurayra (radiya Allah ‘anbu) qala, while Ibn Wahb’s
tradition S25 has gala Ibn Shihib fa-akbbarani lbn al-Musayyab anna (S24 ‘an Ibn Shibab qala
akhbarani Ibn al-Musayyab). ‘Abd Allah and Ibn Wahb refer differently to Yiunus’ informants.
The wording of the sanad combined with al-Nasa'i’s identification and the information that
the persons that transmit the traditions from ‘Abd Allih and Ibn Wahb are from the same
region as their teacher, Marw and Egypt respectively,’® indicate that ‘Abd Allah 1s indeed not
the same person as ‘Abd Allih ibn Wahb, but ‘Abd Allih ibn al-Mubarak.

The last tradition that mentions Yunus 1n the sanad is S26 of al-Bayhaqi. He placed it
directly after tradition S23. The tradition 1s from Abu l-Safwin according to the
information in the sazad. Al-Bayhaqi does not give the complete text of the matn, but says
that “he mentioned the tradition similarly, alike” (fa-dhakara l-hadith bi-mithlib: sawd an),
which means that the tradition of Abu l-Safwan is similar to tradition S23. Although there is
no text to compare it with, we can check al-Bayhaqi’s claim that the tradition in question 1s
from Abu 1-Safwan, because my data collection contains a tradition from the same person,
namely tradition S19 of Muslim. Comparison of traditions S23 and S19 has shown that the
mutin are indeed similar, which confirms al-Bayhaqi’s information on the resemblance of
his tradition S23 and S26. Therefore, al-Bayhaqi probably knew two versions of Yanus’

tradition, from ‘Abd Allah and Aba l-Safwin.

74 See the 1sndd analysis of the Yanus-traditions on pages 118-119
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Shu'ayb 1bn Ab: Hamza

The four traditions that are ascribed to Shu‘ayb are from al-Darimi (S27), al-Bukhari (528),
al-Bayhaq (S29) and al-Tabarani (S30) ” The tradition of al-Darimi will be the main text for
the comparison The text 1s as follows
S a0 n U e 4l Casal) (1 s ) B g8 0 e Cand L psls (o oSl Lpaal
b aall J s s all dal 5 Lagll Sl (aly e e gaain el 4 (g ol 4 aala 012
dlial Cige jeall coal 5 jhall as galt 3

Al-Hakam 1bn Nifi‘ informed us, Shu‘ayb told us on the authority of al-Zuhri, he said,
Sa‘id 1bn al-Musayyab informed me that he heard Abu Hurayra saying,

“The Prophet (s) was brought two drinking-cups with wine and milk on his night
journey at Jerusalem He looked at them Then he took the milk Gabriel said, ‘Praise be
to God, who guided you to the right way of the original religion If you had taken the

wine, your community would have deviated from the original way ’”

The ismad bundle of the traditions attributed to Shu‘ayb 1s as follows

7 Al Bayhaqu, Sunan, VIII, 286 Al Bukhani, Sabih, IV, 27 28 (74 Kuab al ashriba — 1 Bab qaw! Allab ta ala
tnnama | kbamr wa | maystr wa l ansab wa l azlam rys min amal al shaytan fa ytantbubu la allakum tuflihuna) Al
Darimi, Sunan al Darimi, 11, [Berrut] [ca 1970], 110 Al Tabarani, Musnad al Shamiyin, IV, Beirut 1417/1996, 168

(no 3021)
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Figure 1: Isndad bundle of Shu‘ayb on the choice tradition

AL-BAYHAQI
d 458/1066 Khurisian
L S29 AL-TABARANI
‘Abd al-Karim 1bn al-Haytham d. 360/971 Isfahan
d. 278/891 Baghdad S30
AL-DARIMI AL-BUKHARI ‘Abd al-Rahmin 1bn Jabir”®
d. 255/869 Samarkand d. 256/874 Bukhéri/ n.d. Hims

Sz\ ¥ 528 \ 4
Abi -Yaman al-Hakam Bishr ibn Shu‘ayb

d. 222/837 Hims d. 213/828 Hims

Shu‘ayb [1bn Abi Hamza)
d 162/779-80 Himg

v
al-Zuhri
d. 124/742 Medina a o.

Sa‘id 1bn !l-Musayyab
d. 94/713 Medina

Aba xurayra
d. 57/677 Medina
— — » transmitters not mentioned in this overview

Comparison of the mutin shows that the traditions of al-Darimi, al-Bukhiri and al-Bayhaqi
are very similar, while the tradition of al-Tabarini deviates much more from the other three
traditions. Tradition S30 has ‘an Abi Hurayra qala instead of annabu sami'a Aba Hurayra
(radiya Allab ‘anku) yaqilu (1), ila Iliya’ nstead of bi-iliya’ (12), bi-ind’ayni instead of br-
qadabayni (12) and misses the preposition min before khamr (12). The remaining part is
similar to the other three traditions.

The differences between the other three traditions are very small. Tradition S27 of al-
Dinmi has alrab: instead of rasil Allah (12) and does not have a eulogy after the name Aba
Hurayra (l1). Tradition S28 of al-Bukhari has anna rasal Allab (5) utiya instead of utiya rasil
Allab/al-nabi (5) (11-2). Tradition S29 of al-Bayhaqi adds a eulogy after the name Gabriel (12).
Finally, traditions S28 and S29 mention wa-law instead of law (13).

The result from the matn analysis confirms the information in the asdrid, because
the traditions of al-Darimi, al-Bukhari and al-Bayhaqi are from Abi [-Yamin al-Hakam 1bn

Nafi‘, while the tradition of al-Tabarani is from the son of Shu‘ayb, Bishr.

7 He 1s ‘Abd al-Rahman 1bn Jabir al-T3’i [-Bakhtari from Hims I did not find a separate biography on him,
but al-Tabarani mentions him several times as his informant. See for example al-Tabarani, a/ Mu jam al saghir, 1,
Medina, [1968], 244: ‘Abd al-Rahman 1bn Jabir al-Ta'1 I-Himsi |-Bakhtari.
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Still, the versions of Bishr and Abid I-Yamain are similar in formulation and content,
they both relate only the part on Muhammad’s choice. They must therefore derive from a
common source, Shu‘ayb according to the asanid. It is difficult to determine how Shu‘ayb
handed his tradition to his son and Abu I-Yamian, because it is a very short tradition.
Shu‘ayb probably used a written text for his lessons, since he was a secretary of the Umayyad
caliph whose task it was to write down the traditions from al-Zuhri. The most distinguishing
difference is the words ind'ayni and gqadabayni, which might occur when a tradition is
transmitted orally. It is possible that Bishr or Abd I-Yaman heard the tradition at a different

time, which might explain the differences.

‘Abd al-Wabhab
The two traditions ascribed to ‘Abd al-Wahhab are from al-Nasa’i (S31) and al-Tabaranm

(S32).77 The tradition of al-Nasa’i will be the main text for the comparison. The text is as
follows:
cund oo aSall ue (il ae O deaa Uil y Gl Ul ) paia W B jale (r daaa Uil |
B8 ol e el (s 3w o il il ge Sl g ae Ge S ol e Sl e 2
3 U8 Gl 33 23 TBlagll 51 0l ek re cmay sl (M 4s (5l AL aalia i J gy 3
il g jedlh cial s kil ellaa G @ sl iy e 4

Muhammad ibn ‘Amir informed us, he said, Mansar told us, he said, al-Layth informed
us. And Muhammad ibn ‘Abd Allih ibn ‘Abd al-Hakam informed us on the authority
of Shu‘ayb on the authority of al-Layth on the authority of Ibn al-Had on the authority
of ‘Abd al-Wahhib on the authority of Ibn Shihib on the authority of Sa‘id 1bn al-
Musayyab on the authority of Aba Hurayra, he said,

“The messenger of God (5) was brought two drinking-cups with wine and milk on his
night journey to Jerusalem. He looked at them. Then he took the milk. Gabriel said to
him, ‘Praise be to God, who guided you to the right way of the original religion. If you

had taken the wine, your community would have deviated from the original way.””

The #sn4d bundle of the traditions attributed to ‘Abd al-Wahhab is as follows:

77 Al-Nasa'i, al Sunan al-kubra, IV, 386 (no. 7639/1). Al-Tabarani, al-Mujam al-awsat, 1X, 356 (no. 8763).
™ The word 1n the text 15 slayhd, which 1s a transmission or copyist error or perhaps an error made by the

editor of the Sunan kubra, because 1t refers to bz qadabayni and should therefore be tlayhima
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Figure 12: Isndad bundle of ‘Abd al-Wahhab on the choice tradition

AL-TABARANI
AL-NASA’I d. 360/971 Isfahan
d. 303/915 Egypt/Nasa S32
S31 S31 Muttalib 1bn Shu‘ayb
Muhammad lemad 1bn ‘Amir d. 282/895 Egypt
1ibn ‘Abd al-Hakam al-Antaki l
d. 268/882 Lgypt n.d. Baghdad
v ‘Abd Allah 1bn Salih
Shu‘ayb |1bn Layth ibn Sa‘d] Mansar 1bn Salama d 222/837 Egypt
d. 199/814-5 Egypt d. 210/825 Baghdad

—_—
al-Layth [1bn Sa‘d

d. 175/791 Egypt
S31-[32}y T~ L $32 (transmuission error)
Yazid {ibn ‘Abd Allih 1bn Usima] tbn al-Had™ —~
d. 139/756-7 Medina n
v Yazid 1bn ‘Abd al-Wahhab
‘Abd al-Wahhab /
n.d. Medina

Ibn Shihab -
d. 124/742 Medina a.o. -
‘/
Sa‘id 1bn al-Musayyab
d. 94/713 Medina
S31
Abu Hurayra
d. 57/677 Medina

The matn analysis shows that the traditions of al-Nasa’i and al-Tabarini are 1dentical, except

for one word; tradition S32 of al-Tabarini does not mention the word mn (I3).” Since my

data collection does not contain another tradition from ‘Abd al-Wahhab only comparison

with versions of other students might reveal if the original text is with or without min.

The conclusion of the matn analysis is that the traditions derive from the same

source. This source is according to the asdnid al-Layth ibn Sa‘d, the last transmatter both

asdnid have in common. The traditions look so much alike that al-Layth must have handed

down this story by written transmission.

7 Al-Tabarani remarks at the end of his tradition that Yazid tbn al-Had is the only one who transmuts the

tradition 1n question from ‘Abd al-Wahhab (lam yarw: hadha L-hadith ‘an ‘Abd al-Wahhab illa Yazid 16n al Hid).
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Marzaq 1bn Abi FHudhayl

The two traditions that are from Marziq according to the asanid are from al-Tabarani (S33)
and Ibn ‘Asakir (S34).*° Al-Tabarant’s tradition will be the main text for the comparison.
The text is as follows:
O plue G 2 LS adadll e (o ebanll U GRS 50 (0 el ae de ) ) gl Wi
il B8 50 e st Gl sy O [JB] led i e Jdedl (ol 02 (B350 2
G2 b daall saalia g pen JE Gl 2818 Lagal) i (Gl yad (ya (i 4 (gl A palia 3
hiad gl jaalt enal s il s 4

Abi Zur‘a ‘Abd al-Rahmain ibn ‘Amr al-Dimashgi told us, al-‘Abbis 1bn ‘Uthmin af
mu'alltm (the teacher)* told us, al-Walid ibn Mushim told us on the authority of Marziiq
1bn Abi I-Hudhayl on the authority of Ibn Shihab, |he said] that Sa‘id ibn al-Musayyab
informed me on the authority of Aba Hurayra, he said,

“The Prophet (5) was brought two drinking-cups with wine and milk on his might
journey. He looked at them and took the milk. Gabriel (5) said, ‘Praise be to God, who
guided you to the way of the onginal religion. If you had taken the wine, your

community would surely have deviated from the onginal way."””

The isnad bundle of the traditions ascribed to Marzigq 1s as follows:

% Ibn ‘Asakir, Ta’rikh, XXVI, 383 Al-Tabarini, Musnad al Shamuyin, IV, 129 (no 2914).
* His full name 1s ‘Abbas 1bn ‘Uthmin 1bn Muhammad al-Bajali, Aba 1-Fadl al-Dimashqi I-Rahibi, l-mu ‘allim
Al-Mazzi, Tahdhib, 1V, 72 (no. 3120).
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Figure 13: Isndd bundle of Marziiq on the choice tradition

IBN ‘ASAKIR
d. 571/117f Damascus

AL-TABARANI s34 ¥
d. 360/971 Isfahan al-Hasan 1bn Sufyan
¥S33 d. 303/916 Khurasan

Abu Zur‘a ‘Abd al-Rahmin 1bn ‘Amr
d. 281/894 Damascus

T

al-‘Abbas 1bn ‘Uthmain a/ mu'allim
d. 239/853;; Damascus

al-Walid 1bn Muslim
d 195/810*Damascus

Marzaq 1bn Abi I-Hudhayl
n.d. Damascus

v
Ibn Shihab
d. 124/742 Medina a o.

v
Sa‘id 1bn al-Musayyab
d. 94/713 Medina

Abi ﬁurayra
d. 57/677 Medina

— — P names of (ransmitters not mentioned

The traditions of al-Tabarani and Ibn ‘Asikir are almost identical. Tradition S34 of Ibn
‘Asakir has annabu ukbbirabu ‘an Sa'id ibn al-Musayyab instead of anna Sa'id ibn al-Musayyab
akbbarani (12), annabu sami‘a Aba Hurayra yaqilu instead of ‘an Abi Hurayra qala (12), rasil
Allah (5) instead of al-nabi (5) (12-3) and it misses the eulogy of the name Gabriel (13). The first
two differences are not from the matn but from the isndd. The exchange of the words al-nabi
and rasil Allah appears many times in traditions and is usually regarded as a transmission
“error”. Therefore, the traditions derive from the same source, al-‘Abbas ibn ‘Uthman, the
last transmitter both asanid have in common. The traditions have probably been handed
down by written transmission, because they look so much alike. Copying of handwritten
texts was very common, especially during the time in which the tradition of al-‘Abbas is

dated, i.e. the first quarter of the third Islamic century, since al-‘Abbas died in 239/853-854.
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al-Zubaydi
The final pair of traditions that are ascribed to the same person, in this case al-Zubaydi, are
from al-Nasa’i (S35) and Ibn Hibban ($36).%* The tradition of al-Nasa’i will be the main text
for the comparison. The text is as follows:
Gaall (b e a3l e gl 08 e (n deaa L Y Bia () deaay e (o IS LA ]
a3 Laglh 12 uly yad (e (s 4 (5 ol A pabis il J gy (S s 5 00n Ul gan il 2
el Cagad jadll sl g6 kil oty e a8 0l 3

Kathir ibn ‘Ubayd and Muhammad ibn Sadaqa informed us, they said, Muhammad 1bn
Harb told us on the authority of al-Zubaydi on the authority of al-Zuhri on the
authority of Ibn al-Musayyab that he heard Abia Hurayra saying,

“The messenger of God (5) was brought two drinkingcups with wine and milk on his
night journey. He looked at them. Then he took the milk. Gabriel said, “You are guided
to the way of the original religion. If you had taken the wine, your community would

surely have deviated from the original way.””

The isnad bundle of the traditions attributed to al-Zubaydi is as follows:

Figure 14: Isnad bundle of al-Zubaydi on the choice tradition

IBN HIBBAN
d. 354/965 Sijistan

S36
Muhammad i1bn ‘Ubayd Allah 1bn al-Fadl AL-NASAT
n.d Hims d. 303/915 Egypt/Nasi
B
Kathir ibn ‘Ubayd al-Madhhuyi Muhammad ibn Sadaqa
d. 250/864 Himg n.d. Hims

\ Muhammad 1bn Harb‘/

d. 192/808 Hims
v

al-Zubaydi [Muhammad 1bn al-Walid])
d. 148/765 Hims
v

al-Zuhri
d. 124/742 Medina a.o

/
Sa‘id 1bn al-Musayyab
d. 94/713 Medina
v

Abu Hurayra
d. 57/677 Medina

% Ibn Hibban, Sahib, 1, 248-249 (no. 52). Al-Nasa'i, al-Sunan al-kubra, IV, 388 (no. 7643/1).
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Tradition S35 of al-Nasa’1 and S36 of Ibn Hibbin are very similar. The matr of Ibn Hibban
has fa-gala labu nstead of fa-qgala (13), the eulogy ‘alayht Lsalam after the name Gabriel (13), 2t
fitra instead of lr-lfitra (13), wa-law 1nstead of fa-law (13) and ghawat instead of la-ghawat (13).
The high degree of similarity indicates that they must dertve from the same source, Kathir
ibn ‘Ubayd or Muhammad 1bn Harb. It 1s difficult to determine 1f Kathir or Muhammad 1s
the actual common source, because the differences between the two texts are very small.

Actually all differences could derive from copyist and/or transmission errors.

Ibn Ishaq

Although the collection contains two traditions from Ibn Ishaq 1t 1s not possible to
compare the mutun, because the tradition of al-Tabari only mentions the snad and then
refers to his previous tradition from Ma‘mar: haddathani lbn Humayd qala. [hadda[thana
Salama ‘an Mubammad [1bn Ishaq] ‘an al-Zubr: ‘an Sa‘id 1bn al-Musayyab ‘an rasil Allab (5) b
nabwih wa-lam yaqul ‘an Abt Hurayra®® Al-Tabari says that the tradition 1s similar to the
version of Ma“‘mar from al-Zuhri, except that the tradition of Ma“‘mar 1s traced back to Abu
Hurayra and the tradition of Ibn Ishaq ends with Sa‘id 1bn al-Musayyab. In the following
part, we will compare this tradition of Ma‘mar with the version of Ibn Hisham from Ibn

Ishaq.

IV. MATN ANALYSIS BETWEEN STUDENTS OF AL-ZUHR1

I will first compare the traditions from Ma‘mar, Ibrahim 1bn Isma‘il and Ibrahim 1bn Sa‘d,
because they relate the part on Muhammad’s meeting with the prophets and his choice
between drinks in one tradition (= two-topic tradition) The next step 1s the comparison of
the traditions from ‘Abd al-Wahhab, Marziaq, Salih, Shu‘ayb, Yunus and al-Zubaydi that
only handle the part on Muhammad’s choice between drinking milk and wine. Finally, I
compare the traditions from Ibn Ishig, Ma‘mar and Yunus that only deal with
Muhammad’s description of Abraham, Moses and Jesus. In the last two steps, the traditions
will be first compared with each other and then with the corresponding part of the

traditions that relate both topics 1n one tradition.

% Al Tabar, Jam:* al bayan, XV, 15
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Comparison of the mutin of the two-topic traditions

If we combine the asdnid of the two-topic traditions, the following bundle appears:

Figure 15: Isnad bundle of al-Zuhri’s two-topic tradition

VWL } ! !

‘ABD AL-RAZZAQ Hisham 1bn Yasuf YUNUS IBN BUKAYR ABU DAWUD AL-TAYALISI
d. 211/827 San'a’ d. 197/813 San‘ad’ d. 199/814-5 Basra d. 204/819 Basra
112 l 1S2
MaS e TH <~
Ma‘mar 1bn Rashid Ibrahim 1bn Isma‘il Ibrahim 1bn Sa‘d
d. 153/770 Basra/San‘a’ n d. Medina d 183/799 Medina

Ibn Shihib al-Zuhri
d. 124/742 Medina a.o.

v
Sa‘id 1bn al-Musayyab
d. 94/713 Medina
M-A, M-H
Abi Hurayra | ILIS
d. 57/677 Medina *

Prophet Muhammad
d. 11/632 Medina

The text of the tradition from Ma“mar in the version of ‘Abd al-Razziq (M2-A) 1s:*
sanks (a8 J g )\) il JB 85 8 ol 0o camal) gyt 50l g 1 0 jees JU |
day chime - JB i — Ja ) (JUE) 136 a8 (JB) (o ga il (1) (2 gmd (ALN) 0 2
(A LS a1 (padon ol At (e iy 2B e gl Jiny 0 S G 3
() 0l cuply 208 4 oaly antl Uly snd ol <l )y ((JB) - plaadl imy - Gulany (o @5 4
ohill cpa 1) i 488 ol coald cid legl 38 p il jed AV By o Laaal S
ohidd e jealh il el - 5 kil casal (5)) 5 - (5killy) 6

The text of the tradition from Ma‘mar 1n the version of Hishim ibn Yasuf is (M2-H):"
Cramaall (39 ymaw ge 5 A W 08 sama Ul (OB Gl gy pliia Wia 108 s ga (2 b ol Lo ]

Oa S Ja ) pem o 8 Wy uage b ) (o g omd Al spadia Ll JB 1 JE 5 08 o e 2

4 et Ay auli Uy alan (e 3 WilS aalday) daj g8 B e 3508 Ja) 3

il g 45y, ol coald cad Lagh ol JE jes A1 iy o Laaal 3 ol il 4

i G geall a3l Wl s il §

* The text of the tradition from Ma‘mar 1s based on the different versions of the students of ‘Abd al-Razzaq.
The formulation most versions agree on 1s placed 1n the text, while variant formulations from two or more
puptls of ‘Abd al-Razziq are put between brackets Small differences like %a-/fa- and the omission and addition
of a eulogy are not mentioned. See the translation on page 123.

% Al-Bukhari, Sapib 11, 353 (= S14). See the translation on page 132.
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The text of the tradition from Ibrahim ibn Isma‘il (IT2) is:*
S Sl 1B (5 M led o e 1B (5 jlaill) gana (o Jielaul (p aal il G i U ]
Ja) (peme 136 otiall G die e g gey padl gl il 1S palia Bl Jau) Of sl (0 2
4 bl 2y 48t Ul 538 Jla ) (e 4lS G peim and ) (g g 130y e g 2 )3 IS sl 3
cial ) kil Cu addl e o e JUE ol 238 & Al A 23y o o8 P ey cugl 5 4
peiaald 30all Cuila g olial cy ol 3uill 5

Yinus told us on the authority of Ibrihim i1bn Isma‘il tbn Mujammi‘ al-Ansiri, he said,
Ibn Shihib al-Zuhn told me, he said, Sa‘id ibn al-Musayyab informed me that the
messenger of God (5) said,

“I met Abraham, Moses and Jesus at Bayt al-Maqdis [= Jerusalem]. Jesus was a man
with a red skin as if he has just had a bath. Moses was a lean, slender man as if he was
one of the Shanti’a. From all the children of Abraham I resembled him most. I was
brought two drinking-cups, a drinking-cup with milk and a drinking-cup with nabidh®.
I chose the drinking-cup with milk. Gabriel {peace upon him) said, ‘You are guided to
the way of the onginal religion. If you had taken the drinkingcup with wine, your
community would surely have been deviated from the original way. The time of prayer

came and I led them [in prayer].””

The text of the tradition from Ibrahim ibn Sa‘d (IS2) is:¥
prbia & J gy QB 1B Cunaddl (g daain G judl 2 (558 50 e e o Whaa 1B agla g Waa |
Na e Sl 4 gl s iy (ediall S agile ) O gla une g o gag pal il ) 2
audl Uy (lan (e oAl WilS aat M) e cud )y 8338 Q) (e S Gla M (s ol L a3

* Yanus 1bn Bukayr, Sirat Ibn Ishag, 275 (no. 463).

% The text 1n the Sira of Yiinus 1bn Bukayr 1s wae titu ba'da bina qadah laban wa-qadab nabidh. Thus 1s erther a
mistake of the editor or a mistake in the manuscript and the correct text 15 wa-atitu br-qadabayn: qadab laban
wa-qadab nabidh. My discussion of the similanities between the choice traditions (among which gadabayni)
confirms my correction. See pages 156-157.

* Lane explains that nabidh 1s a kind of beverage made of dates, raisins, honey, wheat, barley or grapes. It 1s a
collective term used for intoxicating drinks. The ingredients were thrown into a vessel and left unul they
fermented. Lane, Lexicon, 11, 2757. Heine, P., “Nabidh”, in El2, VII, Leiden 1993, 840. Wensinck mentions the
discussion among early jurists on whether nabidh 1s considered wine or not. Wensinck, A., “Khamr. 1. Jundical
aspects”, in El2, IV, Leiden 1978. See also, Burton, J., Abi ‘Ubard al-Qdsim b. Sallim’s K al nasikh wa | mansikbh,
Bury St Edmunds 1987, 154-156.

% Aba Dawad al-Tayalisi, Musnad, 249.
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Abi Dawid told us, he said, Ibn Sa'd told us on the authority of al-Zuhri, he said, Sa‘id
1bn al-Musayyab informed me, he said, the messenger of God (s) said,

“I saw Abraham, Moses and Jesus (blessings of God upon them) at Bayt al-Maqdis [=
Jerusalem), 1.e. where he made the night journey to. I saw Moses as a slender, dark-
complexioned man between the two men®® as if he was one of the Shani’a. I saw Jesus as
a man with a red skin as if he has just had a bath. From all the sons of Abraham I
resembled him most. I was brought a vessel with wine and a vessel with milk. I took the
milk. Gabriel (peace upon him) said, ‘You are guided to the way of the original religion.
If you had taken the drinking-cup with wine, your community would have deviated

from the original way.””

Stmilarities between the two-topic traditions

The content of the traditions of Ma‘mar, Ibrahim ibn Ismi‘il and Ibrahim ibn Sa‘d is the
same. Muhammad describes Moses, Jesus and Abraham. Somebody brings him a vessel with
milk and a vessel with wine. He chooses the vessel with milk. He is told that he was guided
to the way of the original religion. If he had taken the wine, his community would have been
deviated from the original way. The order of the two topics is also the same, first the
description and then the choice. Both events take place during the night journey® and
Muhammad is the person who tells the story.

The following words and (parts of) sentences are identical 1n the traditions of the
three students of al-Zuhri:
Moses: - rajul darb (‘Abd al-Razzaq is responsible for the change into madtarib M2-A)

- ka’annabu min rijal Shand'a

Jesus: - abmar ka'anna(ma/hu) (a)kharaja min dimas
Abraham: - wa-and ashbabu (wuld/bani) Ibrabim bibi (' Abd al-Razzaq 1s responsible

for the different sentence wa-ra ‘aytu Ibrahim wa-ana ashbabu wuldihi bibi)

% This seems to be a mistake 1n the text, because 1t 1s not present 1n any other text. See my suggestion on pages
152-154.

% The tradition from Ibrihim 1bn Isma‘il does not mention explicitly that the events took place during the
night journey. However, Muhammad says that he met Moses, Jesus and Abraham 1n Jerusalem, so this must
have been during the night journey, because Muhammad never went to Jerusalem during his lifetime besides

during this journey.
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Choice - wa-utitu br-

- fa (akbadbtu/tkbtartu) Ilaban

- hudita Il fitra

- law akbadhta (Fkbami/qadab al-nabidh) (la-)ghawat ummatuka
The above-mentioned simuilarities 1n content and formulation indicate that the traditions
derive from a common source The common source 1s al-Zuhri according to the
information from the asan:d The question we will answer 1n the following part 1s whether
the versions that are attributed to three different students of al-Zuhri are genuine
transmissions Do they derive from separate, independent transmissions, or did one or more

students copy the version from each other?

Dufferences between the two-topic tradstions

Comparison of the three versions of al-Zuhrt’s students shows that the tradition from
Ma‘mar (in both versions) deviates from the other two traditions of Ibrahim 1bn Isma‘il
and Ibrahtm tbn Sa‘d Ma‘mar does not mention at the beginning of the tradition that
Muhammad met Abraham, Moses and Jesus, but he begins immediately with the description
of Moses Furthermore, Ma‘mar does not mention where the meeting with the three
prophets took place (Jerusalem) and who spoke to Muhammad after he had chosen the milk
(Gabriel) He 1s the only student of al-Zuhn so far, who traces the tradition back to Abu
Hurayra, a companion of Muhammad Other peculiarities of Ma‘mar’s versions are the
words rajil (al-ra’s) raba, fa-sharibtubu, amma innaka, the formulation b:ina'aym fi
abadibima (laban) wafi Lakbhar (khamr) and the sentence fa-qila li/fa-qala khudh/ashrib
ayyahuma sht 'ta.

The traditions of Ibrahim 1bn Isma‘il and Ibrahim 1bn Sa‘d look much more alike 1n
comparison with the version(s) of Ma‘mar, but the text of each student has several
peculiarities that the other students do not mention Ibrahim 1bn Isma‘il describes the three
prophets 1n a different order (Jesus->Moses->Abraham 1nstead of Moses->Jesus->Abraham),
he uses the following words, ‘tnda (bayt al maqdss)”, shabib, bi qadabayns, qadah (laban wa-)
qadah nabidh, fa-khtartu qadah (allaban), la-(ghuwiyat) and he ends with wa-hanat al-saldb fa-
amamtubum The tradition of Ibrahim tbn Sa‘d mentions bz (bayt al-maqdis), adam bayna I

rajulayn: and bani (lbrabim)

" The words between brackets are mentioned by at least one of the other students, but [ added them by way of
illustration

152



Conclusion of the two-topic traditions

The deviations 1n the version of Ma‘mar® indicate that his version derives from an
independent transmission. Ma‘mar 1s responsible for the differences or al-Zuhrt changed the
tradition or his manner of transmission 1n the course of time. The traditions of both
Ibrahims seem smoother; they contain more specific information than the version of
Ma‘mar, such as the location where Muhammad met the three prophets and the name of the
“person” who spoke to him after he decided to drink milk. We have noticed similar changes
already in the traditions about the raid of the Hudhayl and we will come across this
phenomenon also 1n the following chapter.®® It seems therefore that al-Zuhri edited his
tradition about the night journey after Ma‘mar had studied with him. The version Ma‘mar
received from al-Zuhri came from a written text, because Ma‘mar’s tradition 1s identical to
the structure of Ibrahim 1bn Sa‘d’s text and many formulations are stmilar to the versions of
Ibrahim ibn Sa‘d and Ibrahim 1bn Isma‘il.

However, 1n contrast with the traditions about the attack of the Hudhayl, the snad
1n the tradition from Ma‘mar 1s more detailed than the asanid of the other two students.
Ma‘mar mentions that Sa‘id 1bn al-Musayyab received the tradition from Aba Hurayra who
relates the story from Muhammad, while 1n the versions of Ibrahim 1bn Isma‘il and Ibrahim
ibn Sa‘d Sa‘id ibn al-Musayyab relates the story “directly” from Muhammad without
naming his informant from among the Companions.

The question of whether the traditions of Ibrahim 1bn Isma‘il and Ibrahim 1bn Sa‘d
derive from independent transmissions 1s more complicated. Because of the similarity 1n
their versions, 1t 1s possible that one of the traditions 1s a copy from the other student. The
tradition from Ibrahim ibn Sa‘d contains words that are similar to the versions from
Ma‘mar. It 1s therefore more likely that Ibrahim 1bn Isma‘il (or one of the later transmuitters)
copied the tradition from Ibrahim 1bn Sa‘d than vice versa

Did Ibrahim 1bn Isma‘il (or a later transmitter) copy the tradition from Ibrahim 1bn
Sa‘d and alter some words to make 1t his own version? That seems possible, because the
following terms appear in the text: qadab instead of ind’, nabidh instead of kbhamr and
tkhtartu instead of akhadhtu. Nevertheless, several peculiarities 1n the tradition of Ibrahim
1ibn Isma‘il go beyond simple substitutions of single words. Ibrahim 1bn Isma‘1l describes

first Jesus and then Moses, while Ibrahim 1bn Sa‘d describes Moses first (just as Ma“‘mar

% When I use the expression “the version of Ma‘mar”, [ mean those parts on which the versions of ‘Abd al
Razzaq and Hisham agree

%4 See chapter 2 pages 92-93 and chapler 4 pages 262-268
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does). Is it likely that Ibrahim ibn Isma‘il substituted Ibrahim ibn Sa‘d’s formulation adam
bayna l-rajulayni for shahth (rap! (al-ra’s) in the version of Ma‘mar)? Did he deliberately add
the words ba'da hin and wa-panat al-salah fa-amamiuhum?

Ibrahim ibn Isma'il (or a later transmitter) is probably responsible for all the above-
mentioned changes. The question is whether he did this deliberately or by mistake. The
biographical tradition gives a plausible reasoncause for the changes. Ibrihim ibn Isma‘il’s
hearing was impaired and might well have derived the meaning of the tradition from al-
Zuhri, but not the correct words (hence the use of synonyms). He is considered a weak
transmitter, who made many mistakes.” His tradition about the raid of the Hudhayl
contains similar differences 1n formulation, so it is very plausible that his defective hearing

might have caused the (or some of the) above-mentioned changes.

Comparison of the mutin of the choice traditions

I will first compare the traditions from ‘Abd al-Wahhab, Marziq, Salih ibn Abi l-Akhdar,
Salih 1bn Kaysin, Shu‘ayb, Yunus and al-Zubaydi that only deal with Muhammad’s choice
between drinking milk and wine. Then I compare them with the two-topic traditions from
Ma“mar, Ibrihim ibn Isma‘il and Ibrahim ibn Sa‘d. (Appendix 3 displays the asdnid of the
choice traditions.)
The text of the choice tradition from ‘Abd al-Wahhib (AWc) 1s:%

B8 ol ge cudl (p dma e Sl i e el e e el Gl () o Sl ]

A G oulll 331 3 Lagll plaid (g jed ((a) O el () 4 gl AL palia il S5 2

el Gige jeall cidal g jhill e G2 b dasll e 3

The text of the choice tradition from Marziiq ibn Abi -Hudhayl (MZc) is:¥
el b 0 Gydom (Bl el 0 gl (0p)) W (Aadlll) aladll Glale (s (bl B ]
(4 Jgm ) il 3 PP 55 ol e ) Gl (ot o (@A) et Ot e 2

% Al-Miz7i, Tahdhib, 1, 100-101 (no. 144). See also chapter 2 page 93

% The text of the tradition from ‘Abd al-Wahhab 1s based on the traditions of al-Nasa’i (S31) and al-Tabarani
(S32). Vanant words are placed between brackets. See the translation on page 143

7 The text of the tradition from Marziiq 1s based on the traditions of al-Tabarani (S33) and Ibn ‘Asakir (S34).
Varant words are placed between brackets. See the translation on page 145.

% The formulation is from the tradition of al-Tabarani. The text of Ibn ‘Asikir 1s annahu akhbarabu ‘an Sa'd

thn al Musayyab annabu sami'a Aba Hurayra yaqilu.
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The text of the choice tradition from Salih ibn Abi |-Akhdar (SAc) is:%°
o ol Gy dma e Gilgd 0l B e o e Wiy, W ol s b e Uias ]
Lagll Ciplaid jad iy o 238 (paiy Catl o (gl ALY tpalia B Jguy [JB ] :JB 50 2
il Cige jaall sl 15 hill dllaa 3l sl 1y e Jli Gl c0ala 3

‘Abd Allih told us, my father told me, Rawh told us, Salih ibn Abi l-Akhdar told us,
Ibn Shihib told us on the authority of Sa‘id 1bn al-Musayyab on the authority of Abu
Hurayra, he said, the messenger of God (s) [said],

“On my night journey I was brought two drinking-cups, a drinking-cup with milk and
a drinking-cup with wine. I looked at them and took the milk. Gabriel said, ‘Praise be to
God, who guided you to the way of the original religion. If you had taken the witne, your

community would have deviated from the original way.”

The text of the choice tradition from Silih ibn Kaysin (SKc) is:**°
0 ebaall Uiaa 1 J8 giay (2 dane ubanll gl Wina 108 aialdll sl 2aal S5 ol Gl )
16 el O e gl 0 plla 08 (o Waa 18wl gl O sing Whoa 1l (501 daaa 2
oay pabl il 4 i Guilall Can (M 65 G pela ) Jse) O 1doR queall ) e 3
i A JUE Gl 0 22l 5 Lagl Sl el £y G 28 (sl A i) QDL gl e 5 4
4 omd b 5ali dSe W aabia ) Jgu )y an o) il Cagal jaall sl g3 [ kill) cua 5
Axalgla 51508 58 Wl TG 6

Abi Bakr Ahmad ibn al-Hasan, the gadi, informed us, he said, Abii l-‘Abbis
Muhammad 1bn Ya‘qiib told us, he said, al-‘Abbas ibn Muhammad al-Diri told us, he
said, Ya'qub ibn Ibrahim told us, he said, my father told us on the authority of Silih
ibn Kaysin on the authonty of Ibn Shihiab, he said, I heard Ibn al-Musayyab say,

“When the messenger of God (s) reached Jerusalem he met there Abraham, Moses and
Jesus (peace upon them); he was brought two drinking-cups, a drinking-cup with milk
and a drinking-cup with wine. He looked at them. Then he took the drinking-cup with
milk. Gabriel said to him, ‘You are guided to the way of the original religion. If you had

taken the wine, your community would have deviated from the original way.” (Then the

% Ibn Hanbal, Musnad, 11, 673 (no. 10658).
**® Al-Bayhaqi, Dala i, 11, 359-360.



messenger of God (5) returned to Mecca and reported that he had made the night

»

journey. Many people who had prayed with him, were led astray.)

1

The text of the choice tradition from Shu‘ayb (SHc) 15:"°
102050 (e Bl ) 508 U e 4 Cagusall 0 s 30 (:J8) 58 M 0 ]

o5 Lagall pdaid (udy ad(-\) oe (0sl) Oy (sl () el 42 (gl A paloan il J g ) 2
il e aall cital (s il o g3l b daall 10 pen JE G 320 3

The text of the choice tradition from Yanus (Yc) is:'”
gl A 1B alim il J gy (3 1155008 5ol JE rcasmaall o J6 6 el 0 o s |
@ha 2l b saadt o3l ade Jy e A JUa (Ol 220 Lagl) jlaid Gy sad (pa (il oLl 2
i e jeall eial s hill 3

The text of the choice tradition from al-Zubaydi (Zc) is:"*®
10 5um Ul gan il sl 04t (M) e s MO8 gl O s O dena s ]
adde) dom (4) J cullh 220 3 Lagall 18 Oy jad (e (s 4 (5 md A palin il Jgu 2
fial (23520 Cagal et AT g (5 i) 8 yhaill Cya (et 3

Stmilarities between the choice traditions
The mutin of the traditions from ‘Abd al-Wahhab, Marzagq, Salih ibn Abi l-Akhdar, Salih

ibn Kaysin, Shu‘ayb, Yunus and al-Zubaydi look very much alike. The content is the same

and they have many formulations in common. The words that almost all traditions have 1n

' The text of the tradition from Shu‘ayb 1s the version of Aba I-Yamin, which 1s based on the different
versions of his pupils. Variant formulations of Shu‘ayb’s son Bishr are placed between brackets. See the
translation on page 140.

' The formulation 1s from the version of Abi I-Yaman. The text of Bishr is ‘an Sa'td tbn al-Musayyab ‘an Abi
Hurayra qala.

' The text of the tradition from Yinus 1s based on the different versions of his students. The formulation on
which most students agree 1s placed in the text. See the translation on page 136.

'* The formulation 1s from the versions of Abi |-Safwin and ‘Anbasa. The text of ‘Abd Allih ibn al-Mubarak
1s ‘an al-Zubri ‘an Sa'id 1bn al-Musayyab ‘an Abi Hurayra qala.

* The formulation of Aba |-Safwan 1s mna Lnabi (s) utrya.

‘¢ The text of the tradition from ‘Abd al-Wahhib is based on the traditions of al-Nasa’i ($35) and Ibn Hibban
(536). Variant words are placed between brackets. See the translation on page 143.
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common are utiya rasil Allabh'”’ (SAc utitu), layla usriya bihi (SAc bi and SKc nothing), b/
qadabayni (min) kbamr wa-laban (SAc+SKc qadab laban wa-gadah khamr), fa-nazara (SAc fa-
nagartu) iayhima, akbadba (SAc akhadhtu) Llaban, fa-qala Jibril, al-bamd IrAllab alladbi
hadaka li-lfitra (Sk+Zc hudita (I-)Lfitra) law akbadbta Lkbamr ghawat ummatuka.

The similarities indicate that the traditions derive from a common source. The name
of this person is Ibn Shihab al-Zuhri according to the information from the chains of
transmitters. The high degree of similarity between all traditions indicates that al-Zuhrt had

a written version of this tradition that he transmitted and let the students write down.

Dufferences between the choice traditions
The question that has to be answered at this point is whether the traditions attributed to
seven students of al-Zuhri were indeed transmitted by seven different persons. The

differences between the traditions are as follows.

- Ibn Shibab ‘Abd al-Wahhab, Marzug, Salih ibn A, Silih ibn K
(others al-Zubri)

- 1bn al-Musayyab Salih 1bn K, Yanus, al-Zubaydi (others Sa ‘id ibn al-
Musayyab)

- qéla rasal Allab (s) Salih ibn A (Salih ibn K: Sa‘id ibn al-Musayyab relates
the story, others: Abii Hurayra relates the story)

- bina intabad Salih 1bn K (others nothing)

X bi/ila lliya’ ‘Abd al-Wahhab, Shu‘ayb, Yanus (Salih ibn K #/a bay:

al-magqdis, others nothing)
lagiya fihi Ibrabim wa-Misa  Salih ibn K (others nothing)

wa-"Isa ‘alaybim alsalam

X thumma akhadha ‘Abd al-Wahhaib, Salih ibn K, Shu‘ayb, al-Zubaydi
(others fa-akbadh(a/tu)

X Sfa-qala labu Jibril ‘Abd al-Wahhab, Salih ibn K, Yinus, al-Zubaydi
(others fa-qala Jibril)

- qadah laban wa-qadab khamr Salih 1bn A, Salih ibn K (others (min) kbamr wa-laban)

- hudita (Ii-)l-fitra Salih ibn K., al-Zubaydi (others al-hamd li-Allah alladhi
badaka Ii-Lfitra)

- la-ghawat ummatuka Marzug, Salih ibn K, al-Zubaydi (others ghawat

'°7 The word nabi 1s mentioned 15 some versions of al-Zuhri’s students.
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ummatuka)

- thumma raja‘a | [ ma'abu  Salih 1bn K (others nothing)
The traditions from Salih ibn Abi I-Akhdar, Salih 1bn Kaysian and al-Zubaydi contain the
most distinguishing differences In the tradition of Salih ibn Abi l-Akhdar, Muhammad
relates the story himself, 1 e the text is told 1n the first person, while Abu Hurayra (Sa“id 1bn
al-Musayyab by Salih ibn Kaysan) relates the story about Muhammad 1n the traditions from
the other students, 1e the text 1s written 1n the third person singular The traditions of Salih
1ibn Kaysan and al-Zubayd: do not mention the phrase al hamd Ir-Allab alladht hadaka 1 I-
fitra but contain the words hudita lrlfitra instead The tradition of Salih ibn Kaysan
mentions the words hina intahd 1la and bayt al magqdis and adds a sentence at beginning and
the end of his tradition These differences can be seen as peculiarities of the transmission of
the two Salih’s and al-Zubaydi and 1t does not seem likely that they copied their tradition
from one of the other students

Three differences (marked with an X 1n the list) appear each time 1n the traditions of
three or four students, although the names of the students are different 1n each case A very
reasonable explanation 1s that al-Zuhr1 sometimes mentioned one option and sometimes the
other option For instance, ‘Abd Al-Wahhab, Shu‘ayb and Yinus mention the place lliya’
(Jerusalem), while Marziq, Salih 1bn Abi l-Akhdar and al-Zubaydi do not tell where the
choice took place

It 1s more difficult to determine whethr the traditions from ‘Abd al-Wahhab,
Marzugq, Shu‘ayb and Yunus are separate transmissions, because the remaining differences
are very small Yanus calls the informant of al-Zuhri Ibn al-Musayyab'®®, while the other
three mention his #sm Sa‘td Marzuq does not mention that the night journey was to
Jerusalem Even if we compare the differences per student (see list below), the omission of

labu and the addition of la before ghawat could have dertved from a transmission error

- ‘Abd al-Wahhab da llya’ thumma akbadha Ja qala labu  ghawat
- Marzuq - Sfa akbhadha Jfa qala la ghawat
- Shu‘ayb bi/a flya’  thumma akbadha Ja-qala ghawat
- Yunus (b1 ilrya’) Sfa-akbadba fa-qila laby  ghawat

Although we cannot decide if these four traditions derived from separate transmissions, why
should we not assume that the information 1n the asanid 1s genuine? The mutun are similar

None of these four traditions contains additional information to support, for example, a

' One student of Yunus, Abd Allah ibn al Mubarak, gives the complete name He 1s responsible for the
addition of Ibn al Musayyab’s 1sm 1n the snad
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certain ideology. The only part that could have been falsified is the isnad. Perhaps somebody
wanted to add this tradition to his corpus, but did not actually hear it from al-Zuhri or one
of his students. That is no reason to dismiss this particular tradition, because the matn of
each of these four traditions is genuinely from al-Zuhri. A possible explanation for the
similarity 1s that these students copied the same manuscript from al-Zuhri before they read

it to him (‘ard).

Comparison of the choice traditions with the two-topic traditions

The content of the choice traditions (C) and the corresponding part 1n the two-topic
traditions (2T) is similar and even some formulations are equal, «tiya rasul Allakh (C) and wa-
utitu (2T and C-version Salih); fa/thumma akbhadha llaban (C) and fa-akbadbtu llaban (2T)
(2T Ibrahim ibn Isma‘il fa-tkhtariu qadah al-laban), fa-qila (labu) Jibril (C) and fa-qala Jibril
‘alaybi lsalam (2T) (2T Ma'mar fa-gila (I;)); law akbadhta Lkbhamr (la-)ghawat ummatuka (C)
and (ammad innaka) law akbadhta l-khamr ghawat ummatuka (2T) (2T Ibrahim ibn Isma‘il
law akbadhta qadal al-nabidh la-ghuwiyat ummatuka).

However, beside these similarities the choice traditions contain peculiarities that the
two-topic traditions do not have. The most distinguishing differences are the person who
tells the story (C: Aba Hurayra, 2T and C-version Salih ibn A: Muhammad), the name used
for Jerusalem (C: Iliya’, 2T and C-version Salih ibn K: bayt al-maqd:s). Other differences are
br-qadabayni min khamr wa-laban (C) (C-Salih 1bn A and Salhh ibn K qadap laban wa-qadah
khamr) instead of bi-ind'aym fi abadihima laban wa-fi Lakbar khamr (2T-Ma‘mar), qadab
laban wa-qadab nabidh (2T-1brihim ibn Isma‘il) or ina’ kbamr wa-ina’ laban (2T-Ibrahim ibn
Sa‘d); al-bamd li-Allah alladhi hadaka li-lfitra (C) instead of hudita lr-lfitra (2T = C-version
Salih ibn K and al-Zubaydi). All choice traditions, except the version of Salih ibn K
mention the occasion layla usriya bihi, which appears in the two-topic traditions only 1n the
version of Ma‘mar (layla usriya bi/b:ihi). None of the two-topic traditions mentions the
sentence fa-nazara ilayhimd, although the version of Ma‘mar has fa-gila li (/fa-qdla) khudh
(/ashrib) ayyabuma shi’ta at the same location in the sentence.

The similarities in content and formulations indicate that the choice tradition and
the two-topic tradition come from the same person, i.e. al-Zuhri, while the differences show
that the choice tradition is not a shortened version of the two-topic tradition or vice-versa.

Al-Zuhri probably had two different written versions of the night journey, one short
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tradition about Muhammad’s choice and one lengthier tradition about Muhammad’s
description of the three prophets and his choice between drinks.

The deviations in the choice traditions of Salih ibn Abi -Akhdar, Salih ibn Kaysan
and al-Zubaydi, which we noticed before, are formulations from the two-topic tradition.
Their appearance in the choice traditions from these three students might derive from their
(or one of the later transmitters) acquaintance with the two-topic tradition. Especially the
tradition of Salih 1bn Kaysan contains many formulations from the two-topic versions, bay!
al-maqdis, laqtya, 1brabim wa-Misi wa-‘Isa and hudita Lfitra. Still, the traditions of these three
persons contain too many peculiarities of the choice tradition to be shortened versions of

the two-topic tradition.

Comparison between the mutin of the description traditions
Three students of al-Zuhri (Ma‘mar'®, Ibn Ishiq and Yinus) have a tradition that only
relates Muhammad’s description of Abraham, Moses and Jesus. I will first compare them
with each other and then with the corresponding part of the two-topic traditions from

Ma‘mar, Ibrahim ibn Ismia‘il and Ibrahim ibn Sa‘d. The asi@rid are as follows:

' The 1sndd cum matn analysis of Ma‘mar’s traditions showed that traditions $8 and Sg from Ibn ‘Asakir are
shortened versions of the two-topic tradition. T will only use the description traditions that 1 entitled
description versions (former Tafsir-versions). See pages 126-127 and 130.
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Figure 16: Isndd bundle of al-Zuhri’s description tradition

IBN ‘ASAKIR
d. 571/1175 Damascus

Mubammad / AL-TABARI
thn ‘Abd al-Salam S12-13 // d 310/922 Baghdad
d 286/899 / Su
Andalusia / al-Hasan ‘//N
¥ 510 ¥ ibn Yahya Yanus ibn
Salama 1bn Muhammad d. 263/877 Muhammad ‘Abd al-A'la
Shabib ibn Yahya Baghdad 1bn Humayd d 264/877
d. 247/861 d. 252/866 d. 248/862 Egypt
Naysgbir Naysabar Ra
J’\ /’ Yy,
‘ABD AL-RAZZAQ IBN HISHAM
d. 211/827 San‘d’ d. 218/833 Egypt
v Salama ibn ‘Abd Allah
|Z1yad al-Bakka'1] al-Fadl tbn Wahb
d. 183/799 Kifa d 191/807 Rayy d 197/813 Egypt
Ma‘mar {ibn Rashid| Muhammad 1bn Ishig Yanus 1ibn Yazid
d. 153/770 Basra/San‘a’ d. 150/767 Medina d. 159/776 Ayla
v Id Yd
Md Ibn Shihab al-Zuhri

d. 124/742 Medinaa o

Sa‘id 1bn X-Musayyab
d. 94/713 Medina
Md
Abu Hurayra Id-Yd
d. 57/677 Medina

T Prophet Muhammad

transmitters not mentioned d. 11/632 Medina

The text of the description version from Ma“‘mar (Md} is:"°
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" The text 1s of Ma‘mar’s description tradition is based on the traditions of ‘Abd al-Razzaq's Tafsir (S10), al-
Tabari (S11) and Ibn ‘Asikir (512 and Si3). The formulation most traditions agree on 1s placed 1n the text,
except 1n the case of the word al ra’s and alsha‘r from ‘Abd al-Razziq’s Tafsir, which are both mentioned in the
text. See my remark on page 129.

" An additional remark 1n Muhammad 1bn Yahyi’s version 1n the traditions from Ibn ‘Asakir 1s aw qdla and
ashbabu wuldiht bihi.

"? An additional remark 1n Muhammad ibn Yahya’s version in the traditions from Ibn ‘Asikir 15 ya'ni I-

bammam.
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The text of the description tradition from Muhammad ibn Ishaq (Id) 1s:™

O i 3 30y p it e Ciiay padis 8 gan ) O Casmsall (1 s o (508 M e 5 1
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Al-Zuhri claimed on the authority of Sa‘id ibn al-Musayyab that the messenger of God
(s) described Abraham, Moses and Jesus to his companions [in his report] when he saw
them on that night. He said, “With regard to Abraham, I have never seen a man
looking more like your companion [i.e. Prophet Muhammad] [than Abraham] and no
companton of yours looking more like him than him. With regard to Moses, he was a
dark-complexioned man, tall, slender with curly hair and a hooked nose as if he was
one of the Shanii’a people. With regard to Jesus son of Mary, he was a reddish man of
medium height with lank hair and many freckles 1n his face as if he just came out of a
bath. You would think that his head was dripping with water, although there was no

water on it [i.e. his head]. The man most like him among you is ‘Urwa ibn Mas‘ud al-
Thaqafi.”™

The text of the description tradition from Yanus (Yd) is:"’
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Ibn Shihiab said, Ibn al-Musayyab informed me that the messenger of God (5) met there
Abraham, Moses and Jesus. The messenger of God (5) described them and said,

“With regard to Moses, he was slender with curly hair [in text: head] as if he was one
of the Shani’a people. With regard to Jesus, he was a reddish man as if he just came out
of a bath. The person I know who looks most ltke him is ‘Urwa ibn Mas‘dd al-Thagqafi.
With regard to Abraham, from all his children I resembled him most.” (When the
messenger of God (s) returned, he told the Quraysh that he had made the night journey.)

"3 1bn Hisham, Sira, 1, 266.

"1 used the translation of Guillaume, but I made some changes. Guillaume, The /ife, 183-184.

" Al-Tabari, Jam:* al-bayan, XV, 5-6
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Stmilarities between the description traditions

The traditions from Ma‘mar and Muhammad ibn Ishaq look much more alike than the

tradition from Yinus. All three traditions have the following parts in common:

- Introduction: anna rasul Allah (5), Ibrabim wa-Misd wa-'Isa

- Abraham: ammd lbrabim

- Moses: Ja-amma Misa, ka’annabu min rijal Shani'a

- Jesus: wa-amma ‘Isa, fa-rajul apmar, ka'annabu (Yd: ka’annama) kbaraja min

dimads, ashbabu bihi ‘Urwa ibn Mas'ad
The similarities between the three versions indicate that they derive from a common source,

Ibn Shihab al-Zuhri according to the chains of transmission.

Differences between the description traditions

The tradition from Yiinus is the most deviating version. It describes the three prophets in a
different order: Moses — Jesus — Abraham instead of Abraham — Moses — Jesus. It contains
additional words (fa-na‘atabum rasil Allab (5) and rajil al-ra’s) and lacks some words (layla
usriya bibi (Md)/pina ra’abum fi tilka Ilayla (1d), fa-rajul adam tuwal/tawil, ja'd agna, bayna I-
qasir wa-lHawil, sibt al-sha'r kathir kbilan al-wajh, tikhalu ra’subu yaqturu ma’, wa-ma (Md)/wa-
laysa (1d) bihi ma’) compared with the traditions from Ma‘mar and Muhammad ibn Ishag.
Furthermore, Yunus’ tradition mentions lagiya hundika instead of wasafa li-ashibih:, fa-ana
ashbabu wuldihi bibi ™ instead of SJa-lam ara rajulan ashbaba bisahibikum minbu and
ka'annama instead of ka'annahu.

Even though the traditions from Ma‘mar and Muhammad ibn Ishiq are very similar,
they still contain some differences that point to a separate transmission of both versions i.e.
it does not seem likely that one tradition is copied from the other. Muhammad ibn Ishaq
mentions hina ra 'abum fi tilka llayla instead of layla usriya brhi (Md), tawil instead of tuwal
(Md), wa-laysa instead of wa-ma (Md), rijalikum instead of man ra'aytu (Md+Yd) and adds
wa-li sahibakum ashbaba bihi and the nasab Ibn Maryam. Ma‘mar’s version does not
mention the word darb (1d+Yd) and the nisha al-Thaqafi (Id+Yd).

However, we find the most distinguishing feature of Ma‘mar’s tradition in the zsndd.
Muhammad ibn Ishaq and Yanus mention, that al-Zuhri received his information from

Sa‘id ibn al-Musayyab, who tells what Muhammad said about the three prophets. Ma‘mar

"$ Ibn ‘Asikir mentions these words in the version of Muhammad ibn Yahyi from Ma'mar as an alternative,

aw qdla and ashbabu wuldiht bih:
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(according to ‘Abd al-Razzaq) is the only person who mentions the name Abu Hurayra as
intermediary between Sa‘id ibn al-Musayyab and Muhammad. Ibn Ishaq and Yanus either
forgot or did not mention Abi Hurayra, or Ma‘mar (or ‘Abd al-Razziq) added his name

because of the similarity with the two-topic tradition, which we will discuss in the next part.

Comparison of the description traditions with the two-topic traditions

We can skip the comparison of the description tradition and the corresponding part of the
two-topic tradition partly, because we have already compared the versions of ‘Abd al-Razziq
from Ma“‘mar. The conclusion of ‘Abd al-Razzaq’s traditions from Ma‘mar was that both
traditions are connected to the night journey; they describe the same three prophets only
and they have certain formulations in common. However, the order in which the prophets
are described and the formulations of the description tradition differ considerably from the
corresponding part 1n the two-topic traditions. The question was whether ‘Abd al-Razziq
received two versions from Ma‘mar or one of the two is a forged tradition, perhaps by ‘Abd
al-Razzaq. There were some indications that ‘Abd al-Razziq’s description tradition was
secondary to the two-topic version."’

When we compare the tradition of Yunus with the two-topic traditions, it appears
that the above-mentioned additional words 1n Yunus’ tradition, are similar to the two-topic
traditions, especially the two-topic tradition of Ma‘mar in the version of ‘Abd al-Razzaq.
Furthermore, the order of Yanus’ description is identical to the two-topic traditions from
Ma‘mar (in both versions of ‘Abd al-Razzaq and Hishim) and Ibrahim ibn Sa‘d. Beside the
above-mentioned similarities, several other sentences in Yanus’ tradition are peculiar for the
description tradition (fa-amma Misa, fa-amma ‘Isa, fa-ashbaba man ra’aytu bihi ‘Urwa ibn
Mas‘ad al-Thaqafi and fa-amma Ibrahim). The tradition from Yinus seems to be a mixture of
the description part 1n the two-topic traditions and the separate tradition about the
description.

The similarities with the description part in the two-topic tradition of Ma‘mar in the
version of ‘Abd al-Razzaq indicate that there must have been some interdependency at a
certain stage of the transmission. The question is: at which stage? Who is responsible for the
similarity?

The problem is that we do not know whether ‘Abd al-Razzaq’s version is closer to

“the original” tradition of Ma‘mar than the version of Hishim ibn Yuasuf, or if Ma‘mar had

"7 See the comparison on pages 130-131.
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only one original tradition at all. If the tradition of Ma‘mar in the version of ‘Abd al-
Razziq is closer to the “original” tradition of Ma“mar than the version of Hisham ibn Yusuf,
then 1t might be possible that Yinus also heard the tradition from Ma‘mar and mixed it
with the version he heard from al-Zuhri. Interestingly, al-Mizzi mentions a tradition in
which a similar phenomenon is described. ‘Abdin said on the authority of Ibn al-Mubarak,
“when I looked at the traditions of Ma‘mar and Yiinus, it amazed me [that they looked] as if
they came from the same niche” (wa-qala ‘Abdan ‘an Ibn al-Mubarak annani idba nagartu ft
badith Ma'mar wa-Yunus yu yibuni ka'annahuma kbaraji min mishkah wahida)."™®

If the tradition of Hisham ibn Yasuf is the better transmission from Ma‘mar, then
the interdependency must have occurred at a later stage, perhaps at the level of ‘Abd al-
Razzaq. It seems, however, very unlikely that Yanus, who was a student of al-Zuhri and may
have met Ma“‘mar himself, would have used the tradition of one of his students.

We have already established in the comparison with the two-topic tradition from
Ma‘mar and the description tradition from ‘Abd al-Razzagq, that the latter transmitted both
versions. Because we possess a description tradition in the version of another student of al-
Zuhri, Muhammad ibn Ishag, the origin of both descriptions (as a separate tradition and as
part of a longer tradition) lies not with ‘Abd al-Razziq or Ma‘mar but with al-Zuhr, 1.e. al-
Zuhri transmitted two different versions. Al-Zuhri (and not ‘Abd al-Razzaq or Ma‘mar as |
suggested before) perhaps created the separate description tradition during or maybe

specifically for a tafsir-lesson.

Unresolved issues

There remain some traditions of students of al-Zuhri that have not yet been compared.

The first tradition is from Muhammad ibn Ishaq. Al-Tabari placed 1t after his
description tradition of ‘Abd al-Razziq from Ma‘mar (S11) with the is7dd Ibn Humayd ->
Salama [ibn al-Fadl] -> Muhammad [ibn Ishiq] -> al-Zuhri -> Sa‘id ibn al-Musayyab >
Prophet Muhammad."® He does not give the complete text, but mentions that it is similar to
[the tradition from Ma‘mar), although it does not mention Aba Hurayra as informant of
Sa‘id ibn al-Musayyab (‘an rasal Allah (5) bi-nabwihi wa-lam yaqul ‘an Abi Hurayra).

Comparison of Ibn Hisham’s version from Ibn Ishaq with the tradition of ‘Abd al-

Razzaq 1n the previous paragraph confirms al-Tabari remark. The tradition of Ibn Hisham

"8 Al-Mizzi, Tabdhib, V111, 221 (no. 7783).
" Al-Tabari, Jam:" al-bayin, XV, 15. See also page 148
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1s indeed very similar to the tradition of ‘Abd al Razzaq Ibn Hisham did also not mention
Abu Hurayra as informant of Sa‘1d 1bn al-Musayyab Therefore, al-Tabari probably possessed
a tradition from Ibn Ishiq on Muhammad’s description of the three prophets transmutted
by Salama

The second tradition 1s the tradition from Ma‘qil Muslim preserved 1t with the snad
Salama 1bn Shabib -> al-Hasan 1bn A‘yan -> Ma‘qil -> al-Zuhrt -> Sa‘id ibn al-Musayyab >
Aba Hurayra *° Muslim placed 1t after the choice tradition from Yunus and remarked after
the beginning of the tradition that it 1s similar, but that 1t does not mention the place
Jerusalem (utzya rasil Allab (s) b: muthlibr wa lam yadbkur b1 llya’)

The choice traditions from ‘Abd al-Wahhab, Marzuq, Shu‘ayb, Yunus and al-
Zubayd: begin with the same words Only three students refer to the location where the
choice took place, while the other three students do not mention Jerusalem This
information corroborates Muslim’s statement that he had a choice tradition from Ma‘qul

The third tradition 1s al-Tabari’s combined tradition from Sa‘id 1bn al-Musayyab and
Abi Salama 1bn ‘Abd al-Rahman (S24) He received the tradition from Yunus ibn ‘Abd al-
A‘la -> ‘Abd Allah 1bn Wahb -> Yunus -> Ibn Shihab In the matn analysis of the traditions
ascribed to Yunus, we compared the part that relates Muhammad’s choice with the other
choice traditions from Yunus It differed considerably in some places while other parts were
similar The conclusion was that the matn on the part of Muhammad’s choice 1s from Aba
Salama or that 1t 1s 2 mixture between the versions of Sa‘id 1bn al-Musayyab and Abu Salama
1ibn ‘Abd al-Rahman

Comparison with the choice and the two-topic traditions shows that tradition S24 of
al-Tabari contains more features of the choice tradition than of the two-topic tradition For
example, the story 1s told in the third person masculine singular instead of the first person
singular, Jerusalem 15 called /zya’ instead of bayt al-maqdis and b: qadabayni 1s used 1nstead
of b1 ind’ayn: or nothing A feature of the two-topic tradition 1s the formulation hudita ta l
fitra, although 1t also appeared 1n the choice tradition from al-Zubayd:

It 1s st1ll not possible to determine with the information we have so far whether this
part of the tradition 1s from Sa‘td 1bn al-Musayyab or a mixture with the version of Abu
Salama Companson with other traditions from Abd Salama might help to solve this

problem

"2 Muslim, Sabth, V11, 198
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Conclusion

The snad-cum-matn analysis has shown that al-Zuhri transmitted three different traditions
about the night journey. Al-Zuhri unites 1n one single tradition (the two-topic tradition)
Muhammad’s description of Abraham, Moses and Jesus, and the choiwce he had to make
between drinking milk and wine. He transmitted both topics also separately with a different
formulation. The origin of these three traditions lies therefore 1n the first quarter of the
second Islamic century.

Al-Zuhri's two-topic tradition 1s preserved 1n the versions of three students, Ma‘mar,
Ibrahim 1bn Ismi‘il and Ibrahim 1bn Sa‘d. They all derived from independent transmissions
although the version of Ma‘mar deviates more. Either Ma‘mar 1s responsible for the
deviation or al-Zuhri changed the tradition or his manner of transmission 1n the course of
time. The traditions from Ibrahim 1bn Isma‘il and Ibrahim ibn Sa‘d are very similar and
contain more specific information than the version of Ma‘mar. Therefore, 1t seems that al-
Zuhri edited his tradition about the night journey after Ma‘mar had studied with him.

However, the 1s74d 1n the two-topic tradition from Ma‘mar 1s more detailed than the
asanid of the other two students. Ma‘mar mentions that Sa‘id 1bn al-Musayyab received the
tradition from Abi Hurayra who related the story from Muhammad, while 1n the versions
of lbrahim 1bn Isma‘il and Ibrahim 1bn Sa‘d, Sa‘id ibn al-Musayyab relates the story
“directly” from Muhammad.

Several students of al-Zuhri preserved his choice tradition Although the content of
the choice tradition and the corresponding part of the two-topic tradition 1s very similar
and some formulations are 1dentical, the choice traditions contain peculiarities that the two-
topic traditions do not have. These differences show that the choice tradition 1s not a (later)
shortened version of the two-topic tradition or vice-versa. Al-Zuhri received the choice
tradition according to the chains of transmitters from Sa‘id ibn al-Musayyab -> Abu
Hurayra. He did not trace 1t back to a report of Muhammad.

Three students, Salith 1bn Abi 1-Akhdar, Salih i1bn Kaysin and al-Zubaydi, use
formulations 1n their choice traditions that are specific for the two-topic version. The
remaining parts of the traditions contain, however, too many peculiarities of the choice
tradition to be shortened versions of the two-topic tradition. The reason for the occurrence
of two-topic formulations 1n their choice tradition 1s perhaps their (or one of the later

transmuitters’) acquaintance with the two-topic tradition.



Three students transmitted the description tradition from al-Zuhri, Ma‘mar, Ibn
Ishaq and Yanus. The description tradition contains similar and deviating formulations
compared with the corresponding part of the two-topic tradition.

The tradiion of Yanus 1s the most deviating version. It contains some peculiar
words from the two-topic tradition of ‘Abd al-Razziq from Ma‘mar, beside formulations
that are specific for the description tradition. This indicates that 1t 1s a muxture of both
traditions There seems to be some connection between the transmission of the Yinus
tradition and the two-topic version of ‘Abd al-Razziq from Ma‘mar.

The description tradition derives also from Sa‘id 1bn al-Musayyab according to the
information from the asan:d. Ma‘mar 1s the only person who mentions Aba Hurayra as the
intermediary between Sa‘id and Muhammad

There remain some questions, which perhaps the comparison with variant traditions
about the same topics that are not from al-Zuhri can answer. Did al-Zuhri receive all three
traditions from Sa‘id 1bn al-Musayyab or maybe from somebody else? Is al-Zuhri himself the
source of one or more traditions? Ibn Ishaq begins the description tradition from al-Zuhn
with the words “al-Zuhri claimed” (¢a'ama [Zubri). Guillaume mentions 1n a footnote that
the verb ¢a‘ama “imphes grave doubt as to the speaker’s veracity”."” Does this mean that Ibn
Ishaq doubted the content of the tradition or that al-Zuhri heard this tradition from Sa‘id?
Did Sa‘id 1bn al-Musayyab get the tradition(s) from Abu Hurayra or somebody else? Why
did al-Zuhri alter the formulation of either the two-topic tradition or the two other

traditions® We will try to find an answer to these questions in the following paragraphs.

V. COMPARISON OF THE ZUHRI-1RADITIONS WITH OTHER VERSIONS

Al-Zuhri 1s the only person as far as | know who combines the description theme and the
choice theme 1n a separate tradition. Usually, the themes appear as part of a longer story
describing the us742’° (night journey) or the m:'rd; (ascension to heaven). I selected stories of a
number of transmitters in whose traditions the description or choice theme 1s mentioned.
The traditions are ascribed to Aba Salama 1bn ‘Abd al-Rahmin (d. 94/713), Jabir 1bn ‘Abd
Allah (d. 78/697), ‘Abd Allah 1bn ‘Abbas (d 67/686-687) and Anas ibn Malik (d 92/711).

' Guillaume, A , The life, 183 footnote 4 It can also just mean “he said” See Lane, Lexicon, I, 1232
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Traditions from Abi Salama

One of the parallel traditions about Muhammad’s description of Abraham, Moses and Jesus
1s from Abi Salama ibn ‘Abd al-Rahmin -> Aba Hurayra (who is the informant of Sa‘id ibn
al-Musayyab in the Zuhri-traditions) -> Prophet Muhammad. Al-Bayhaqi, Ibn Sa‘d, Muslim
and al-Nasa’i preserved four traditions from Aba Salama in the version of his student ‘Abd
Allah ibn al-Fadl, while Ibn ‘Asakir has one version from Abii Salama’s son, ‘Umar.”** The

isndd bundle 1s as follows.

Figure 17: Isnad bundle of Aba Salama’s description tradition
IBN ‘ASAKIR

AL-BAYHAQI d. 571/1175 Damascus
d. 458/1066 Khurasan | ASs
AS l\{xs4 v
AL-NASA' N Muhammad ibn Haran
MUSLIM d. 303/915 Egypt/Nasa ,/ 4 d. 307/919-20 Rayin
d. 261/874 Naysabar T~AS3 » Muhammad
¥ AS2 Muhammad ibn Yahya [-Duhli
Zuhayr IBN SA'D ibn Rafi’ d 252/866
1bn Harb d. 230/845 d. 245/859 Naysibar
d. 234/849 Bagra Naysibar
Baghdad AS1
™ Hujayn ibn'al-Muthanna Ahmad 1bn Khalid al-Wahbi Yasuf ibn Khalid al-Samti
d. 205/820—% d. 21‘4@,H1m§ d. 189/805 Basra
Abd al-‘Aziz ibn Abi Salama Abu ‘Awana [al-Waddah|
d. 164/78$1 Medina/Baghdad d. 176/79;\)(/551(
‘Abd Allah 1bn al-Fadl ‘Umar 1bn Abi Salama
n.d. Medina d 132/749-50 Medina

Abi Salama 1bn ‘Abd al-Rahmin
d. 94/713 Medina
v

Aba Hurayra
d. 5§7/677 Medina

M
Prophet Muhammad

d. 11/632 Medina
— — —p transmutters not mentioned in this overview

The traditions of al-Bayhagqi, Ibn Sa‘d, Muslim and al-Nasa’i from ‘Abd al-‘Aziz ibn Abi
Salama -> ‘Abd Allah 1bn al-Fadl are very similar. The text 1s:'*

**2 Al-Bayhaqi, Dala 1, 11, 358359 Ibn ‘Asikir, Tarikh, XLVII, 366-367 (no. 10264). Ibn Sa'd, Tabagqat, 1, 215-216
Muslim, Sahib, | s09 (no. 278{172). Al-Nasa'i, al-Sunan al-kubra, V1 455 (no. 11480/ 2).
' The text of ‘Abd al-‘Aziz from ‘Abd Allah ibn al-Fadl 1s based on the traditions of al-Bayhaqi, Ibn Sa‘d,

Muslim and al-Nasi'i. The formulation most traditions agree on 1s put in the text.
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‘Abd al-‘Aziz ibn Abi Salama told (informed) us on the authority of ‘Abd Allah ibn al-
Fadl on the authority of Aba Salama 1bn ‘Abd al-Rahmin on the authonty of Abi
Hurayra, he said, the messenger of God (s) said,

“I saw myself in the py7”, and Quraysh asking me about the place of my night travel;
to be more precise, they asked me about things of Jerusalem that I could not confirm. I
have never been so distressed. But God raised 1t [bayt al-magqd:s] for me, so I [could] look
at it and answer them on whatever they were asking me.

I saw myself in a group of prophets. There was Moses standing to pray. He was a
slender man with curly hair as if he was one of the Shani’a people. There was Jesus son
of Mary, standing to pray. The person who looks closest to him is ‘Urwa 1bn Mas‘td al-
Thagqafi. And there was Abraham standing to pray. The person who looks most like him
is your companion; he meant himself.

The time for the prayer had come and I led them in prayer. When I completed the
prayer, somebody said to me: ‘Oh Muhammad, this 1s Malik'*®, the lord of Hell, greet

him! I turned towards him and he greeted me first.”

The tradition of Ibn ‘Asakir from ‘Umar ibn Abi Salama is:
2o G e Ul 310 Guaall 0 daal 0 Gas )l e ULl al (1 daaa Jgu 5 Ul ]
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'*1 Al-Bayhagqi remarks at the end of his tradition that the formulation of the traditions from Hujayn 1bn al-
Muthanni and Ahmad ibn Khalid al-Wahbi 1s similar, except that the latter mentions wa and ukbiru Qurayshan
‘ar masrdya. Al-Bayhaqi, Dala il, 11, 359.

' The hyr = “that [space] which is comprised by the [curved wall called] the hatim, which encompasses the
Ka‘ba on the north [or rather north-west] side.” Lane, Lexecon, 1, 517.

' According to Q43:77, the angel Malik rules over Hell. See Oxford Islamic Studies Online:

http.//www.oxtordislamicstudies.com proxy ubn.ru.nl.8c8o/article/opr/t236/e0061? hi=1& pos=1 (visited

June 14, 2011).
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Abi Sahl Muhammad ibn Ibrahim informed us, ‘Abd al-Rahman ibn Ahmad ibn al-
Hasan al-Razi announced to us, Ja‘far ibn ‘Abd Allah al-Razi announced to us,
Muhammad ibn Harin al-Ruwayini announced to us, Yosuf ibn Khilid ibn Yasuf al-
Samti told us, Aba ‘Awina told us, ‘Umar 1bn Abi Salama told us on the authority of
his father on the authonty of Ab@ Hurayra, that the messenger of God (s) said that

“On my night journey, I placed my feet on the night I made the night journey where
the feet of the prophets from Jerusalem were placed. Jesus son of Mary was shown to me.

The person who looks closest to him is ‘Urwa ibn Mas‘ad. Moses was shown to me. He

127

was a man with curly hair, slender (with wavy hair)"”” as 1f he 1s one of the Shanu’a

people. Abraham was shown to me. The person who looks closest to him is your

companion.”

Comparison of the traditions from Abi Salama

Both versions from Abi Salama are related on the authority of Aba Hurayra who tells what
Muhammad said. Other similarities between the texts are min bayt al-maqdis, Misa (...) fa-
idha rajul darb ja'dfja‘'d darb (..) ka'annaku min rijal Shana’a, ‘Isa tbn Maryam (..) aqrabu |-
nds bibi shababan 'Urwa ibn Mas'ad and wa-idha 1brahim/Ibrabim fa-idba (..) al-nas bib: (...)
sahibukum.

The tradition of ‘Umar ibn Abi Salama differs in three places significantly from the
version of ‘Abd Allah ibn al-Fadl. In the first place, it differs in the part before the
description of the three prophets, annani layla usriva bi wada'tu qadamayya baythu tidi‘a
aqdam al-anbiya’ min bayt al-maqdis fa-‘urida ‘alayya instead of laqad ra'aytuni fi Lhijr (...) wa-
qad ra’aytuni fi jamd'a min al-anbiya’. In the second place, it describes the three prophets in a
different order, Jesus — Moses — Abraham 1nstead of Moses — Jesus — Abraham. In the third
place, “‘Umar does not mention the last part of ‘Abd Allah’s tradition, fa-hinat al-salikb fa-

amamtubum(...) fa-iltafattu ilayhi fa-bada 'ani bi-lsalim.

'¥7 The words min al ryal seem to be a transmission error. The onginal text was perhaps darb rapil (which 1s also

present in Ma‘mar’s version) which was changed into min al-ryal after a while. See also page 175 footnote 133.
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Some smaller differences in formulations are the omission of the words ¢4 'tm yusalli
(3x) and the nisba al-Thaqafi 1n ‘Umar’s version, the addition of the words fa/wa-‘urida
‘alayya (3x) and mun al-rydl, the inversions of darb ja'd (‘Umar ja'd darb) and wa-1dha Ibrabim
(‘Umar lbrabhim fa-1dhd) and the sentence aqrabu lnas bih: shabahan sabtbukum (‘Umar)
instead of ashbahu I-nas bih: sabibukum (‘Abd Allah).

Except for the three major differences, the stmilarities 1n the part on the description
of Moses, Jesus and Abraham indicate that both versions derive from a common source,
Abu Salama according to the asanid. The students of Abi Salama or one of the later
transmitters are responsible for the above-mentioned differences or Abii Salama told the
tradition sometimes in a different way The similar formulations 1ndicate that Aba Salama

possessed (written) notes of the tradition.

Comparison of the traditions of Abi Salama with traditions of al-Zubri

The two versions of Abu Salama bear a resemblance to al-Zuhrt’s description tradition. The
formulations that the versions of Abu Salama have in common with the corresponding part
of al-Zuhri’s two-topic tradition, are also all present in the description tradition. Therefore,
we will concentrate on the description tradition of al-Zuhri.

Similarities between the version of ‘Abd Allah 1bn al-Fadl (AF) and the description
tradition of al-Zuhri (Zd) are Misd ( .) rajul darb ja'd ka'annabu min ryal Shanii'a, ‘Isa (1bn
Maryam) (...) bih: shababan ‘Urwa ibn Mas'id (al-Thaqafi) and lbrabim (..) ashbabu (al-nas)
bib: sabibukum

The order of the description of the three prophets 1s different. Al-Zuhri has (in the
versions of Ma‘mar and Ibn Ishaq): Abraham - Moses — Jesus, while the order of ‘Abd Allah
1bn al-Fadl 1s Moses ~ Jesus — Abraham. Notice however, that the latter 1s the same order as
in the description tradition of al-Zuhri in the version of Yanus and in the two-topic
traditions!

Other differences are lagad ra'aytuni (..) min al-anbiya’ (AF) instead of wasafa Is-
ashabib: (...) wa-'Isa (Zd, Yunus has lagiya bunaka (...) wa-'Isd), fa/wa-idha (AF 3x) instead of
wa-ammd (2d), aqrabu L-nas (bih: shabahan) (AF) instead of (ashbaha) man ra’aytu (bihi) (Zd)
and (ashbabu) Lnas bih: (sahtbukum) ya'ni nafsubu (AF) instead of fa-lam ara rajulan (ashbaha
brsabibitkum) minhu (Zd, Yunus has fa-ana ashbabu wuldib: bihi) Zuhrt's version does not

mention the words ga 1m yusalli (AF 3x) and fa-hanat alsalah (. .) bi-l-salam, while ‘Abd Allah
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1ibn al-Fadl’s version does not mention ddam tuwal/tawil (Yunus rapl al-ra’s) and fa-rajul
abmar (...) yaqturu ma’.

The first part of the last sentence 1n the tradition of ‘Abd Allih 1bn al-Fadl (fa-binat
al-saldh fa-amamiuhum) appeared, however, in the two-topic tradition of al-Zuhrt 1n the
verston of Ibrahim 1bn Isma‘il. This would mean that Ibrahim probably knew the version of
‘Abd Allah 1bn al-Fad] from Abu Salama and inserted this sentence 1n his tradition from al-
Zuhri by mistake or deliberately.

Similarities between the version of ‘Umar 1bn Abi Salama (U) and the description
tradition of al-Zuhri (Zd) are almost similar to the version of ‘Abd Allah ibn al-Fadl, 754
(tbn Maryam) () bib: shababan ‘Urwa ibn Mas'id, Misa (..) rajul ja'd darb () ka'annabu min
ryal Shani'a and lIbrahim (...) biht (shababan) sabibukum.

None of the versions of al-Zuhri’s description traditions describes the three prophets
in the same order as the version of ‘Umar. Only the two-topic tradition of Ibrihim ibn
Isma‘il from al-Zuhri mentions the same order. This might be another indication that
Ibrahim knew a version of Aba Salama, but the corresponding order could also be a
coincidence.

The different versions of al-Zuhri’s description tradition contain furthermore no
correspondences to any parts 1n the tradition of ‘Umar 1bn Abi Salama that deviates from

the version of ‘Abd Allah 1bn al-Fadl.

Conclusion of the comparison between the traditions of Abu Salama and al-Zubri

The similarities between both versions of Abu Salama and the description traditions (and to
a lesser extent the two-topic traditions) of al-Zuhri indicate that there must be a common
source. This common link would be Abu Hurayra according to the information from the
chains of transmission.

I am inclined to conclude that the information 1n one or more asanid 1s not correct,
1.e. that the reference to either Abu Salama or Sa‘id ibn al-Musayyab 1s faulty. Aba Hurayra,
who died 1n §7/677 1n Medina, 1s a very early transmitter. At his stage of transmission, I
expected to find less correspondence 1n content and especially in formulation.

However, the transmission 1n the first half of the first Islamic century did not take
place by oral transmission solely. Some people did use notes to support theirr memory,

usually 1n the form of a notebook.”® Abi Hurayra was possibly one of those using notes,

'8 See my discussion of this topic in chapter §
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because Kamaruddin got similar results applying the isndd-cum-matn analysis on the “sawm
badiths”.'* He was able to reconstruct several textual elements of Aba Hurayra’s original
version(s).” He concluded that “the padith circulated already in the first half of the first
century. It was the Companion Abii Hurayra (d. 58 or 59 A.H.) who brought the various
elements of the padith 1nto circulation. He taught these elements separately and in different
combination and later transmitters made new arrangements of the elements.”""

Therefore, we cannot exclude that Aba Hurayra is the source of the similar

formulation, just because he is such an early transmutter.

Traditions from Jabir ibn ‘Abd Allah

The second group of parallel traditions is from Jabir ibn ‘Abd Allih. The asdnid of the
traditions are as follows.

Figure 18: Isnad bundle of Jabir ibn ‘Abd Allih’s description tradition

ABU NU'AYM
d. 430/1038 Isfahin
5
IBN HIBBAN ‘Abd Allih 1ibn Muhammad
d. 354/965 Sipstin d. 369/979 Isfahin
_ ) vJ4 v
ABU YA'LA Muhammad ibn Ismi‘il ibn “Abd Allah
d. 307/919-20 al-Hasan 1bn Qutayba AL-TIRMIDHI MUSLIM d. 299/912 Isfahian
al-Mawsil d 310/922 ‘Asqalan d. 279/892 d. 261/874 Naysabuar ‘
l Khurasin
I3 V)2 {l/\]l my father [‘AA. ibn
Kamil 1bn Talha Yazid ibn Mawhab Qutayba 1bn Sa‘i Muhammad Muh 1bn ‘Abda])
d. 231/845-6 d. 232/846-7 d. 240/854 ibn Rumh n.d. Isfahan
Baghdad al-Ramla Baghlan d. 242/857

Egypt al-Husayn 1bn Hafs
/ / d. 212/827 Isfahin
v

al-Layth 1bn Sa‘d Ibn Ab1 Yahya

d. 175/731 Egypt d. 184/8;)0 Medina
Abi |-Zubayr Muhammad ibn al-Munkadir
d. 128/746 Mecca d. 130/747-8 Medina

Jabir ibn ‘Abd Allah
d. 78/697 Medina
v

Prophet Muhammad
d. 11/632 Medina

' See his dissertatron from the Rheinische Friedrich-Wilhelm University, Kamaruddin, Reltability.
130

Kamaruddin, Reliabrlity, 344-345 and 353-354.
% Kamaruddin, Reliability, 166
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The traditions of Abi Ya‘la, Ibn Hibban, Muslim and al-Tirmidhi are very similar. The text
of al-Layth -> Abii 1-Zubayr -> Jabir (J-AZ) based on these four traditions is:**

136 L e pmge 108 palo it Jauy Of s 08 Lal (e Cul(-dY) (Lol Was ]

G 3 (D) Al ) ge it e 5 B 5id lay o S [s7e] Tl (e i guusa 2

i pSaalia L 4 by o i 136 a5l )y 3 mane 0By e Lend 0 il e (04U 3

Agnd Ll 4y ) e 8 1 i )5 4udi 4

(Al)Layth told (informed) us on the authority of Abi I-Zubayr on the authority of Jabir
that the messenger of God (5) said,

“The prophets were shown to me. Moses is slender (with wavy hair)'? as if he 1s one of
the Shanii’a people. I saw Jesus son of Mary (peace upon him). (The person) I know who
looks closest to him 1s ‘Urwa ibn Mas‘ad. I saw Abraham. [The person] I know who
looks closest to him is your companion, by which he meant himself. I saw Gabriel. Who

looks closest to him is Dihya™.”

The text of Aba Nu‘aym’s tradition from Muhammad ibn al-Munkadir -> Jabir (J-M) is:"
o O a8 i (0 Ol 8 o U0 e (s oo lasdd W s (0 dase (3 ) e Uiaa ]
haea ol My ol e e il 5 108 pabes B Jigeny OF sils o i) (g daas e (2202

p ol ol g dgmana (B digad aal S WOl e e 5 30 538 Ja ) 0 1S 3
(1S Aay all B WDl e 3 s Cul g (2 il andl ga Dl e 4

‘Abd Allah 1bn Muhammad ibn Ja‘far told us, Isma‘il ibn ‘Abd Allah told us, my father
told us, al-Husayn ibn Hafs told us, Ibrahim 1bn Abi Yahyi told us on the authority of

% The formulations most traditions agree on are mentioned 1n the text. The words between brackets indicate

an additional formulation 1n two texts Aba Ya'li, Musnad Abi Ya'la I-Mawsili, IV, Damascus 1404-1414/1984-
1994, 179 (no. 4972261). Ibn Hibban, Sapih, XIV, 123-124 (no. 6232). Muslim, Sabib, 1, 494 (no 271(167)). Al-
Tirmidhi, Sknan, V, 265 (no. 3729)
W Just like the tradition of Ibn ‘Asikir from ‘Umar 1bn Abi Salama, the words min al ryal seem 1o be a
transmussion error. The original text was perhaps darb rasel (which 1s also present t1n Ma‘mar’s version) which
was changed 1nto min al-ryal after a while. See page 171 footnote 127
¥ He 1s Dihya bn Khalifa bn Farwa al-Kalbi. According to Ibn Sa‘d, he 1s an early convert. Tradition relate
that the Prophet Muhammad sent him with a document to the Byzantine emperor Qaysar. See al-Mizz],
Tahdhib, 11, 432 (no. 1779). He died around so/670. Lammens, H., [& Pellat, Ch.|, “Dihya (or Dahya b. Khalifa
al-Kalbi”, El2, 11, Leiden 1965, 274-275
'Y Aba Nu'‘aym, Geschichte Isbabans Nach der Lerdener Handschrift (Kutab dbikr akbbar Isbaban), 11, Leiden 1931-
1934, 56
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Muhammad ibn al-Munkadir on the authority of Jibir that the messenger of God (s)
said,

“I saw Moses (peace upon him), a dark-complexioned man with curly hair as 1f he was
one of the Shani’a people. I saw Jesus (peace upon him), a man with a red skin, who I
compared with ‘Urwa ibn Mas‘id. I saw Abraham (peace upon him). From all people he
resembled me most. I saw Gabriel (peace upon him). From all people Dihya [-Kalbi

resembled him most.”

Comparison of the traditions from Jabir

The version of al-Layth from Abu I-Zubayr and Muhammad ibn al-Munkadir both relate the
tradition from Jabir ibn ‘Abd Allah from Muhammad. Both texts describe the three
prophets in the same order. Similar formulations between the texts are Misd (...) ka'annahu
min rijal Shana’a, wa-ra'aytu ‘Isi (..) shabahan/shabbabtubu bi-'Urwa ibn Mas'id, wa-ra'aytu
Ibrakhim and wa-ra'aytu Jibril (...) shababan/ashbaha (..) bi-Dihya.

Muhammad ibn al-Munkadir’s version differs, however, considerably from the
version of Abd [-Zubayr (J-AZ). Muhammad ibn al-Munkadir does not mention ‘urida
‘alayya lanbiya’ and he does mention Dihya’s nisba al-Kalbi, Aba 1-Zubayr has fa-tdbha
instead of ra ‘aytu, darb min al-rijal instead of ‘alayhi lsalam rajulan adam ja‘'dan, ibn Maryam
(‘alayh: Isalam) fa-1dba aqrabu (I-nds) man ra'aytu bibi instead of rajulan abmar, fa-idha aqrabu
man ra’'aytu bihi shababan sibtbukum ya'ni nafsubu instead of ‘alayhi Lsalam wa-huwa ashbahu
Lnas b, fa-idha aqrabu man ra’aytu bibi shabahan 1nstead of ashbahu I-nds br-.

The similarities between the traditions in content and in some formulations indicate
a common source. That would be Jabir ibn ‘Abd Allah according to the information from
the asanid. The differences between the versions of al-Layth from Aba |-Zubayr and
Muhammad 1bn al-Munkadir also confirm the information from the asirid, because two
different persons, Abii I-Zubayr and Muhammad ibn al-Munkadir, transmitted the tradition

from Jabur.

Comparison of the traditions of Jabir with versions of Abii Salama and al-Zuhri

The traditions from Jabir have the following formulations in common with the traditions
of Aba Salama and al-Zuhri, Misa darb (...) ka'annabu min rijal Shani'a, ‘Isa (..) ‘Urwa ibn
Mas'ad and the name Ibrahim. Furthermore, the order of the description of the prophets in

Jabir’s traditions (Moses — Jesus — Abraham) is the same as 1n the two-topic traditions of al-
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Zuhri in the versions of Ma‘mar and Ibrahim ibn Sa‘d, in the description tradition of al-
Zuhri in the version of Yanus and in the tradition of Aba Salama in the version of ‘Abd
Allah ibn al-Fadl.

The formulations in the remaining part of both traditions are sometimes similar to
the traditions of Abu Salama and sometimes to the ones from al-Zuhri. The tradition from
Jabir in the version of al-Layth from Aba |-Zubayr is remarkably more similar to the version
of Aba Salama, while the version of Muhammad 1bn al-Munkadir is more similar to the
traditions of al-Zuhri. The only part that is specific for both traditions from Jabir 1s the last

part in which Gabriel is compared with Dihya I-Kalbi.

Conclusion of the comparison between the traditions of Jabrr, Abu Salama and al-Zubri

The similarity in content (Moses looks like someone from the Shant’a, Jesus looks like
‘Urwa ibn Mas‘ad and Abraham looks like Muhammad) between the traditions of Jabur,
Abu Salama and al-Zuhri indicate that there 1s 2 common source. When we look at the
transmission chains of the traditions from these three persons, the one person all traditions

have in common is the Prophet Muhammad.

Figure 19: Isnad bundle of the description traditions

Al-Zuhri ‘Abd Allah ‘Umar 1bn Abi Abi |-Zubayr Muhammad ibn

d. 124/742 1bn al-Fadl Salama d.128/746 al-Munkadir

Medina a.o. n.d. Medina d. 132/759 Medina Mecca d. 130/747-8 Medina
v ~Na

Sa‘id 1bn al-Musayyab Abi Salama /

d. 94/713 Medina d. 94/713 Medina Jabir 1bn ‘Abd Allih

d. 78/697 Medina
Abu Hurayra
d. 57/677 Medina

Prophet Muhammad
d. 11/632 Medina

The question is whether the similarities between the traditions of the common links al-Zuhri,
Abu Salama and Jabir indeed derive from the Prophet Muhammad in the form we possess,
or if there is something else going on.

The zsnad bundle shows that all transmitters lived in the same area, Medina and

Mecca. It is even more remarkable that all of them, except the two persons who heard the
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tradition from Muhammad, Jabir ibn ‘Abd Allih and Aba Hurayra, are Qurashi.*® Jabir
and Aba Hurayra were both Companions of Muhammad, but they both came into contact
with Muhammad after the night journey.”’

If we speculate about the origin of the similarities in the traditions of al-Zuhri, Aba
Salama and Jabir, a solution might be the following situation. The tradition from Aba |-
Zubayr and Muhammad ibn al-Munkadir from Jabir ibn ‘Abd Allih contain an element
that the other traditions do not have, i.e. the comparison of Gabriel with Dihya I-Kalbi. So
let us assume that their acknowledgement from Jabuir is correct.

Furthermore, the description tradition of al-Zuhri and the traditions from Aba
Salama’s pupils ‘Abd Allih 1bn al-Fadl and ‘Umar ibn Abi Salama are very similar. The
common link of their traditions is the early transmitter Aba Hurayra, who 1s not mentioned
in the traditions ascribed to Jabir ibn ‘Abd Allah.

However, there exists a tradition about the night journey from al-Zuhri from Aba
Salama -> Jabir 1bn ‘Abd Allah -> Prophet Muhammad. Four different students of al-Zuhri
handed it down, Ma‘mar ibn Rashid, Silih ibn Kaysin, ‘Ugayl ibn Khalid and Yinus ibn

Yazid. The isndd bundle of the traditions is as follows.

" See al-Mizzi, Tabdhib, 111, 198 (no. 2342) (Sa‘id 1bn al-Musayyab (...) al-Qurashi |-Makhzami), IV, 240 (no
3470) (‘Abd Allih 1bn al-Fadl (...) al-Qurashi [-Hashimi), V, 355 (no. 4836) (‘Umar tbn Abi Salama (...) al-
Qurashi -Zuhri), VI, 503 (no. 6193) (Muhammad 1bn Mushm 1bn Tadrus I-Qurashi l-Asadi Aba I-Zubayr), 507
(no. 6197) (Muhammad 1bn Muslim (.. } 1bn Shihab (...) al-Qurashi I-Zuhri), 527 (no. 6223) (Muhammad 1bn al-
Munkadir (...) al-Qurashi 1-Taymi) and VIII, 324 (no. 8004) (Aba Salama tbn ‘Abd al-Rahmain 1bn ‘Awt al-
Qurashi |-Zuhri).

"7 See, Kister, M.J, “Djyibir b. ‘Abd Allih b. ‘Amr b. Haram b. Ka'b b. Ghanm b. Salima, Aba ‘Abd Allih (or
Aba ‘Abd al-Rahmin, or Aba Muhammad) al-Salami al-Khazradji al-Ansari”, in El2, Brll Online 201,
<http://www brillonline.nl/subscriber/entry’entry=1slam_SIM-8480> (visited 16 June 2011). Robson, J, “Abi
Hurayra”, in El2, 1, 129.
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Figure 20: Isnad bundle of al-Zuhti’s tradition on Muhammad’s vision about Jerusalem

AL-BAYHAQI AL-BAYHAQI
IBN HIBBAN d. 458/1066 ABU YA'LA d. 458/1066 AL-NASA’T
d. 354/965 Siyistan KhurQa; d. 307/919 al-Mawsil Khuriasan d. 303/945 Egypt
|
V' Ishag tbn Ibr. al-* Abbas 1bn Muh. | ALTIRMIDHI
| 2LDabari d. 271/884 | d. 279/892 MUSLIM
: d. 285/898 Baghdad _ I Khurgsin d 261/874
| Sana’ AL-BUKHARI | Naysabar
I . al-Hapay d. 256/870 ) »
| M “_ Salama ibn ShabibIBN HANBAL 1bn Yasuf Buk&i / Qutayba 1bn Sa‘id
| . 4. 247/861 d. 241/855 d. 259/783 d. 240/854 Baghlan
v % Naysabyr Baghdad Baghdad Yahya 1bn
3 vr v Bukayr
‘Abd Allah ‘ABD AL-RAZZAQ Ya‘qiib 1bn Ibrahim d. 231/845
1bn Wahb d 211/826 San‘d’ d. 208/823 Medina Egy
d. 197/813 v P\
Egypt Ibrahim 1bn Sa‘d al-Layth 1bn Sa‘d
l d. 183/799+Med|na d. 175/731 Egypt
Yinus 1bn Yazid Ma‘mar 1bn Rashid Salih ibn Kaysan ‘Uqgayl 1bn Khilid

d.152/769 Ayla d. 153/770 San‘a’ d. >140/757 Medina d. 144/761 Ayla
T T v /
bn Shihib al-Zuhri

d. 124/742*Medma a.o.

Abu Salama 1bn ‘Abd al-Rahmin
d. 94/713 Medina
v

Jabir 1bn ‘Abd Allah
d 78/697 Medina

v
Prophet Muhammad
d. 11/632 Medina

The traditions of Yanus, ‘Uqayl and Salih 1bn Kaysan look very much alike. Their text is:*

aan 4 (L fJ gir) M e pla Dimen 1B Gesjl e Aale g s Oled ol 0 ]
oa sl il el I Jad 139 panll il (28 50K W i g palia ) Jges ) 2

Ad iy i e 3

On the authority of Ibn Shihib: Abi Salama ibn ‘Abd al-Rahmain told me, he said, I
heard Jabir ibn ‘Abd Allah say that he heard the messenger of God (3) say,

* The text is based on the traditions of Yiinus, ‘Uqayl and $ilih 1bn Kaysan. The formulauon most traditions

agree on 1s mentioned in the text Abu Ya'la, Musnad, IV, 70 (no. 326-(2091)). Al-Bayhaqi, Dala i, 11, 359 and

360. Al-Bukhari, Sahih, 111, 30 (63 Kitab mandqib al Ansar radiya Allah ‘anhum - 41 Bab badith al-1srd’ wa qaw!

Allab ta'ala subban alladbi asra br ‘abdih: laylan) 1bn Hanbal, Musnad, 111, 461 (no 15044). Ibn Hibban, Sapib, 1,

252 (no. 55). Mushm, Sahih, I, 509 (no. 276-(170)). Al-Nasi’i, a/-Sunan al-kubra, V1, 388 (no. 11282/3). Al-

Tirmidhi, Sunan, 1V, 363 (no. 5140)

"9 The version of Salih is lamma kadbdbhabatni Quraysh hina usriya bi 1la bayt al maqdis qumtu fi Lhyr.
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“When Quraysh called me a liar, I stood in the fzr. God revealed Jerusalem to me and

I set about telling them its distinctive features, while I was looking at it.”**

Ma‘mar’s tradition deviates from the versions of al-Zuhri’s other students.* ‘Abd al-Razziq
preserved two slightly deviating traditions in his Musanraf and his Tafsir."** Their text is:
Al xe (g s (0p) Ciman (B as il de ) b (ol 08 A M 0e\JB G N 2 U |
() = (2 sl W) o S Cn Dl 8 b spala (i) 8 g 05 2(J8) 2
A ag) Caail ilan 3

‘Abd al-Razziq told us on the authorty of/al-Zuhri said on the authority of Abu
Salama (ibn ‘Abd al-Rahmain, he said,) I heard (on the authority of) Jabir ibn ‘Abd
Allah say, the messenger of God (Prophet) (s) said,

“I stood in the h#jr, when my tribe called me a liar (on the night I was transported),

until I began to describe to them 1ts distinctive features.”

This tradition of al-Zuhri (Z]) bears some resemblance to the beginning of the tradition of
‘Abd Allah ibn al-Fadl from Abua Salama -> Aba Hurayra (AS/AH). For example, the words
i Lhijr and anguru ilayhi appear 1n both traditions, while Z] mentions fa-rufi‘a Ii (version
Ma‘mar) and AS/AH fa-rafa‘abu Allab li. Another similanty 1s Quraysh asking Muhammad
about Jerusalem.

It is therefore possible that parts of the description tradition of al-Zuhri that he
ascribed to Sa‘id ibn al-Musayyab were originally from Abu Salama, perhaps specifically the
comparison of Jesus with ‘Urwa ibn Mas‘td. Furthermore, 1t is possible that al-Zuhri heard
two similar stories on the night journey and the description of the prophets from Sa‘id ibn
al-Musayyab and Aba Salama, mixed them or parts of them with each other, and only
mentioned one transmission line (Sa‘id ibn al-Musayyab from Aba Hurayra).

Another option 1s of course that al-Zuhri had heard the tradition from Abu Salama,
but ascribed it to Sa‘id ibn al-Musayyab. However, the tradition of al-Zuhri contains
elements that the traditions of Abu Salama (in the versions of ‘Abd Allah ibn al-Fadl and
‘Umar 1bn Abi Salama) and Jabir ibn ‘Abd Allah (in the versions of Aba |-Zubayr and

110

The translation of the matn 1s (partly) from Trevor le Gassick. See Ibn Kathir, A translation of al-Sira al
nabawiyya, 11, 72.

" It seems that we found another tradition of which several students (1n this case Yanus, ‘Ugayl and Salih)
transmit al-Zuhri's edited tradition, while Ma‘mar’s tradiuion probably predates the editing.

'4? ‘Abd al-Razzaq, Musannaf, V, 329 and Tafsir, 1, 317 (no. 1531) and 324 (no. 1584).

180



Muhammad 1bn al-Munkadir) do not have, like the information that the head of Jesus was
dripping with water as 1f he had just had a bath A mixture of two versions seems therefore
more plausible

If we continue the speculation that the versions of Muhammad 1bn al-Munkadir and
Abu -Zubayr indeed derive from Jabir, and (parts of) the tradition of al-Zuhr1 from Abu
Salama, we still have to decide whether the tradition is from Jabir directly from a report of
Muhammad, or through Abu Hurayra

The description tradition of al-Zuhrt (1n the version of Ma‘mar) and the tradition
from Aba Salama (in the versions of ‘Abd Allah 1bn al-Fadl and ‘Umar 1bn Ab: Salama)
both mention Abu Hurayra as the informant from Muhammad In our speculation, either
Jabir 1ibn ‘Abd Allah or — especially 1f Jabir also heard a similar tradition from Abu Hurayra
— Abu Hurayra could be the source of the similar parts 1n the traditions of al-Zuhri, ‘Abd
Allah 1bn al-Fadl, ‘Umar 1bn Abi Salama, Abii I-Zubayr and Muhammad 1bn al-Munkadir

Unfortunately, although this seems to be a plausible explanation of the similarities,
there 1s no definite proof It 1s however certain, that at the end of the first Islamic century,
probably in the last quarter of the century or at the end of the third quarter, there circulated
a story among the Quraysh of Medina and Mecca in which Muhammad described the three
prophets whom he met during his night journey In this story, he said that Moses looked
like a man of the Shanu’a, Jesus like ‘Urwa 1bn Mas‘ud and Muhammad himself looked like
(a son of) Abraham The Quraysh mentioned Companions who did not belong to their tribe

(Abu Hurayra and Jabir) as the source of their story

Traditions from Ibn ‘Abbas

The next group of traditions are ascribed to Ibn ‘Abbas One part 1s from Qatada -> Abu 1-
‘Aliya and the other from Mujahid 1bn Jabr Their asan:d look as follows 1n a bundle
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Figure 21: Isnad bundle of Ibn “Abbas’ description tradition
IBN ‘ASAKIR

AL-BAYHAQI d. 571/1175 Damascus
d. 458/1066 Khurisin PRt N
: AL-TABARI AL-TABARANI 1
| MUSLIM AL-BUKHARI d 310/922 | d.360/971 AL-BUKHARI |
| d. 261/874 d 256/870 Baghdad | Isfahin d.256/870 |
| Naysabuar Bukhara \ l\ Bukhara |
Ishagibn ‘Abd ibn  Mubh. 1bn al- Muh. 1bn Khalifa ibn Bishribn Ibrahim Ahmad Mahmud
al-Hasan Humayd Muthanni Bashshir Khayyat al-Mu‘adhb. Ismia‘il 1bn Muh. ibn Ghaylan
d.281/894 d. 249/863 d. 252/866 d. 252/866 d. 240/854-5 d. 245/859d. 258/872 n.d d. 239/854
Baghdad al-Kaisi Bagra Basra Basra Basra Kifa Isfahan Marw
Husayn Yinus ibn Muhammad ibn Yazid ibn Isma‘ll  Muh. ibn ‘Ubayd Allah
ibn Muh. Muhammad ~ Ja'far Zuray* ibn Yahya Kathir ibn Misa
d.213/828 d. 207/822 d. 193/809 d. 182/798 n.d. d. 223/838 d. 213/829
Baghdad Baghdad Basra Basra Kifa Basra Kifa
t_ *‘ ‘_* v ) ~ _'_4/
Shaybin 1bn Shu‘ba 1bn Sa‘id 1bn Yahyi 1bn Isra’1l 1bn
‘Abd al-Rahman al-Hapaj Abi ‘Ariba Salama Yinus
d. 164/781 d. 160/776 d. 156/773 d. 172/7889 d.160/777
Basra Basra Basra Kiifa Kuafa
Qatada ibn Salama ibn ‘Uthman 1bn
Di‘ima Kuhayl al-Mughira
d. 117/735 Basra d.121/739 Kifa n.d. Kiifa
v ~Na I'e
Aba I Aliya Mujihid 1bn Jabr
d. 9o/709 Basra d. 102/720 Mecca

‘Abd Allah 1bn ‘Abbas
d 67/686-7 Medina

Prophet Muhammad
— —® transmitters not mentioned d. 11/632 Medina
The text of the tradition from Qatada from Abu I-‘Aliya -> Ibn ‘Abbas is:'®
<l spalea A Jgu )\t JB 1B Gl Gl g S pe ol Lns B Allall o (e 338 e ]
O el gy Be il Jla e S Laes Wigh o3 Ny (Ulae () ooge ¥ sl A 2
3 SR (0 g\l g MGl dasn ialall g 3 panll I BIAT ¢ 5 ya () (pise 3
M6 Al (ya By e B S5 Dol bt i il A Qi g 4 (pden)) 4

' The text 1s based on the traditions mentioned 1n the sndd. Formulations most traditions agree on are
mentioned 1n the text. Al-Bayhaqy, Dala i, 11, 386. Al-Bukhari, Sabib, 11, 313314 (59 Kitdb bad’ al-khalg — 7 Bab
idha qila abadukum amin wa l mala’tka fi | sama’ amin fa-wifagat thdiahuma l-ukbra ghufira labu ma taqaddama
mn dhanbibt). Mushim, Sapib, 1, 492 (no. 266-(165) and no. 267). Al-Tabari, Jam:" al-bayan, XX, 112

"4 Vanant formulations in Mushm’s traditions are hina usriya bih: fa-qala and marartu layla usriya bi ‘ala.

' Muslim’s tradition from Shu‘ba stops at this place, but he remarks that “he mentioned Malik, the guardian
of the hell and he mentioned the Antichrist” (wa-dbakara Malikan khazin jabannam wa dhakara l-dayal)

““ Four of the five traditions continue with a remark from a later transmutter.
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On the authority of Qatida on the authority of Aba |-‘Aliya, he said, the son of the
uncle of your Prophet, i.c. Ibn ‘Abbis, told us, he said, the Prophet/messenger of God (s)
said,

“On the night of my night journey I saw Moses (ibn ‘Imrain), a dark-complexioned,
very tall man with curly hair as if he was one of the Shanii’a people. I saw Jesus (son of
Mary), [he was] (a man) of medium height [with a skin between] red and white and with
lank hair [literally: head]. I saw/was shown Mailik, the guardian of Hell and the
Antichrist - in signs which God showed him [the Prophet], hence do not doubt his

meeting with it [the book God gave Moses]!”'"’

The text of the traditions from Ibrahim ibn Isma‘il -> Isma‘il ibn Yahya -> Yahya ibn
Salama -> Salama ibn Kuhayl -> Mujahid -> Ibn ‘Abbas is:'4®
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Salama told us, my father told me on the authority of his father on the authonty of his
grandfather [on the authority of] Salama ibn Kuhayl on the authority of Mujahid on
the authority of Ibn ‘Abbas on the authority of the Prophet (5), he said,

“On the night [ made the night journey, I saw Abraham and he looked like me. I saw
Moses, [he was] very tall with curly hair (with curly hair, dark-complexioned, tall) as 1f
he was one of the Shani’a people. I saw Jesus, [he was| [(a man) with a red skin of

medium height with lank [hair] as if his head was dripping with o0il.”

"7 This last part seems to be an addition of one transmitter to his student, because there 1s a shift in the
narrator. Someone relates about Muhammad (-4%) 1n this part instead of Muhammad relating the story It 1s
also possible that syydhu 1s a transcription error for yydya. The part from fa-la until liga’th 1s from Q 32:23. It
follows after “And We gave Moses the book” (wa-lagad atayna Misa l-kitab).

S Ibn ‘Asikir, Tdrikh, XLVII, 364-365. Al-Tabarani, al-Mu yam al-kabir, X, 61 (no. 11086). The text 1s from the
tradition of al-Tabarini The words between brackets are deviating formulations from the tradition of Ibn
‘Asakir.

' The text of al-Tabarani’s tradition 1s “on the authority of his grandfather Salama 1bn Kuhayl” (‘an jaddib:
Salama 1bn Kubayl). The text should be ‘an jaddiht ‘AN Salama 1bn Kubayl, because Salama 1s the great-great-
grandson of Salama i1bn Kuhayl. The tradition that al-Tabarini mentions 1n his Mu%am kabir before this

tradition has the correct information: paddathand Salama ibn Ibrahim ibn Isma‘il tbn Yabya 1bn Salama 1bn

Kubayl haddathani abi ‘an abih: ‘an jaddibt ‘an Salama 1bn Kubayl.
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The text of the traditions from Isrd’il ibn Yanus -> ‘Uthman ibn al-Mughira -> Mujahid ->
Ibn ‘Abbas is:"°
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Isra’1l told us on the authority of ‘Uthmin 1bn al-Mughira on the authonty of Mujihid
on the authority of Ibn ‘Abbas, he said, the messenger of God (5) said,

“I saw Jesus, Moses and Abraham. Jesus 1s [a man] with a red skin with curly hair and a
broad chest. Moses 1s dark-complexioned, big with lank [hair] as if he is one of the Zutt
people. They [Muhammad’s audience]| said to him: [And| Abraham? He {the Prophet]

said, ‘Look at your companion!”

Comparison of the traditions from Ibn ‘Abbds

The mutan of these three traditions ascribed to Ibn ‘Abbas do not bear many resemblances.
The only words they have in common are ddam, abmar (in the version of Qatida pumra),
ka'annahu min rijal, ja'd(an) and sibt. However, the last two words in the version of Isra’il
ibn Yanus from ‘Uthman 1bn al-Mughira are connected with another person (Jesus ja'd
instead of Moses) (Moses sibt instead of Jesus), while Moses is compared with someone from
the Zutt instead of the Shani’a. The versions of Qatada and Salama ibn Kuhay! have
furthermore the words layla usriya bi, tuwal and marbia'/rab’a 1n common.

The differences between the three version ascribed to Ibn ‘Abbas are rather large.
They each have a different order in which they describe the prophets. Peculiarities of the
version from Qatida are: Abraham is not mentioned in the tradition; Jesus is described as
(marbua’) alkbalg ila lbumra wa-l-bayid and the additional sentence wa-ra'aytu Malikan

kbagin al-nar wa-l-dajjal fi ayat arabunna Allib tyyahu at the end of the tradition. Peculiarities

" Al-Bukhari, Sahib, 11, 368 (6o Kitab al anbiya’ — 48 Bab qawl Allah ta‘ala wa udbkur fi | kitab Maryam 1db
tntabadhat (...} ‘an al-bara’ sartyyan nabr saghir bl suryanpyya). Ibn ‘Asakar, Tarikh, XLVII, 365. Al-Tabarani, a/
Miu'yam al kabir, X1, 54 (no. 11057) The text of Isrd’il 1s based on the three tradition of al-Tabarani. Ibn ‘Asakir
does not mention the words in bold.

" The tradition of al-Bukhari mentions Ibn ‘Umar instead of Ibn ‘Abbas, but that 1s probably a transmission
error, because the tradition is similar (o the version of al-Tabarani and Ibn ‘Asikir who menuon Ibn ‘Abbis.

"' The tradition of Ibn ‘Asikir ends at this point.
'3 The tradition of al-Bukhari ends at this point.
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of the version of Salama 1bn Kuhayl are: Abraham 1s described as wa-buwa yushbibuni and
Jesus as ka'anna ra’sabu yaqturu (al-)dubn. The version of ‘Uthman 1bn al-Mughira mentions
ra’‘aytu ‘Isd wa-Musa wa-lbrabim ‘alayhim al-salam. It describes Jesus as ‘arid al-sadr, Moses as
jasim (...) (ka'annabu min ryal) al-Zutt and Abraham as looking like Muhammad (unguri ila
sabibikum).

Because there are few similariies and some distinctive differences between the
traditions, 1t 1s impossible to conclude based on the comparison of the mutin of these three
traditions that they indeed derive from a common source. Comparison with the versions of
Jabir, Aba Salama and al-Zuhri can perhaps help to decide what the origin of the traditions
ascribed to Ibn ‘Abbas 1s.

Comparison of the traditions of Ibn ‘Abbas with the versions of Jabir, Abi Salama and al-Zubn

The only formulation that all traditions ascribed to Ibn ‘Abbas, Jabir, Abu Salama and al-
Zuhri have 1n common 1s the sentence Misa (...) ka'annabu min ryal Shanu'a (only the
version of Isra’il ibn Yunus from Ibn ‘Abbas mentions rydl al-Zutt). No traditions from Ibn
‘Abbas compare Jesus with ‘Urwa ibn Mas‘ad, which s absent 1n al-Zuhn’s two-topic
traditions as well.

Each version of Ibn ‘Abbas has several words 1n common with one or more of the
previous discussed traditions from al-Zuhri, Abu Salama and Jabir. For example, the words
adam, tuwdl and ja‘d to describe Moses (Qatada and Salama 1bn Kuhayl) are also present in
the description traditions of al-Zuhri, 1n the tradition of Muhammad 1bn al-Munkadir from
Jabur (rajulan adam ja‘'dan) and 1n the traditions of Abu Salama (rajul ja'd). The word abmar
(Salama i1bn Kuhayl and ‘Uthmin ibn al-Mughira) or the variant al-bumra (Qatada) 1s
stmilar to al-Zuhri’s two-topic and description traditions (ahmar) and the tradition of
Muhammad ibn al-Munkadir from Jabir (ahmar). We found the word sib¢, which 1s present
1n all versions of Ibn ‘Abbas, 1n the description traditions of al-Zuhri.

The expression “it was as if his head was dripping with 01l” (ka'anna ra’sabu yaqturu
(al-)dubn) 1n the version of Salama ibn Kuhayl looks like the sentence on Jesus from the two-
topic tradition of al-Zuhri “as if he had just had a bath” (ka'annama kharaja min dimas)
Furthermore, the expressions in the description of Abraham “and he looked like me” (wa-
buwa yushbibuni) and “look at your companion” (unguru ila sabibikum) are similar to several
other formulations wa-ana ashbahu wuld/bani Ibrabim/wuldib: bih: (al-Zuhrt two-topic

traditions), falam ara rajulan ashbaba bisahibikum minbu (al-Zuhri description traditions),
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ashbabu l-nas bihi sahibukum (Abu Salama version ‘Abd Allah ibn al-Fadl), aqrabu I-nas bikhi
shababan sibtbukum (Abu Salama version ‘Umar 1bn Abi Salama), agrabu man ra'aytu bib:
shababan sahibukum (Jabir version Abu -Zubayr) and wa-huwa ashbabu I-nds bi (Jabir version
Muhammad ibn al-Munkadir).

The version of ‘Uthman ibn al-Mughira contains several formulations that the other
two versions from Ibn ‘Abbas do not mention, which are present in several versions. The
enumeration of the names of the three prophets at the beginning of the tradition ra ‘aytu ‘Isa
wa-Musa wa-lbrabim is similar (although not 1dentical) to the two-topic tradition in the
version of Ibrahim 1bn Sa‘d and Ibrihim tbn Ismi‘il and the description tradition in the
version of Yanus, Ma‘mar and Ibn Ishiq. The word @dam 1s present in al-Zuhri’s description
tradition, the two-topic tradition in the version of Ibrahim ibn Sa‘d and Jabir’s tradition 1n
the version of Muhammad 1bn al-Munkadir. Finally, the word sahibikum 1s identical to al-
Zuhri’s description traditions in the versions of Ma‘mar and Ibn Ishaq.

However, the two sentences (marbi’) al-khalg ila (al-bumra) wa-l-bayad and (Malikan)
khagn (al-nar) wa-l-dajjal fi dyat arabunna Allab iyyabu (Qatada)”™ and the words (al-)dubn
(Salama 1bn Kuhayl), ‘arid alsadr, jasim, al-Zutt and unguri ila (‘Uthman ibn al-Mughira)
have no equivalents in the traditions of al-Zuhri, Aba Salama, Jabir (and even the other two
versions of Ibn ‘Abbas).

The versions of Qatada and Salama ibn Kuhayl, which are both ascribed to Ibn
‘Abbas, bear resemblance to how al-Zuhri, Abd Salama and Jabir described the three
prophets Abraham, Moses and Jesus. Especially, the versions from Qatida and Mujahid
look most like to the traditions of al-Zuhri. The most deviating tradition with respect to

content and formulation is the version of Isra’il ibn Yinus from ‘Uthman ibn al-Mughira.

Conclusion of the comparison between the traditions of Ibn ‘Abbds, Jabir, Abi Salama and al-Zubri

The topic of the traditions from Qatada ibn Di‘ama -> Aba ‘Aliya, Salama 1bn Kuhayl ->
Mujihid 1bn Jabr and Isra’il ibn Yunus -> ‘Uthmaén 1bn al-Mughira -> Mujahid 1bn Jabr that
they received according to the asdnid from Ibn ‘Abbas is the same as the (description)
traditions from al-Zuhri, Aba Salama and Jabir. Although several formulations in the

traditions ascribed to Ibn ‘Abbas are similar to the versions of the other three transmitters,

" The words between brackets are stmilar to a tradition of al-Zuhri (two-topic version Ma‘mar rab'a) and Aba
Salama (version ‘Abd al-‘Aziz Malik (sahib) al nar).
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their traditions, i.e. from al-Zuhri, Abi Salama and Jabir, correspond much more to each
other.

The similarities with the traditions from al-Zuhri, Aba Salama and Jabir indicate a
common source. If we look at the transmitters in the last part of the asdnzd, they only have
the Prophet Muhammad in common (see bundle below). There seems to be a certain degree
of interdependency between the versions of al-Zuhri, Aba Salama, Jabir and Ibn ‘Abbas. The
common formulations derive either from the Prophet Muhammad or another - not in the

asdnid appearing - source.

Figure 22; Isnad bundle of the description traditions from al-Zuhri and his contemporaries

Al-Zuhri  ‘Abd Allah  ‘Umaribn Abd )} Muhammad ibn Qatida ibn Salama ibn ‘Uthman 1bn

d.124/742 1bn al-Fadl  AbiSalama Zubayr  al-Munkadir Di‘ima Kuhayl al-Mughira
Medina  n.d. d.132/759 d.128/746 d.130/747-8 d.117/735  d.121/739 n.d.
~<. Medina Medina  Mecca Medina Basra Kafa Kifa
T N x
Teaa Mujihid 1bn Jabr
Sa‘id ibn al-Musayyab Abii Salama Aba 1-Aliya d 103/721 Mecca
d. 94/713 Medina d. 94/713 Medina d. 9o/709 Basra
=~~~ Jibir ibn ‘Abd Allzh u
\ d. 78/697 Medina Ibn ‘Abbas
Abd Hurayra ____.-=-=--=" d. 67/686-7 Medina
d. 57/677 Medina \

\ Prophet Muhammad

== =% speculative transmission lines d. 11/632 Medina

If we look at the biographical information on the transmitters in the last part of the asanid,
there appears some interesting information. Qatada ibn Di‘ama, Mujahid 1bn Jabr and Aba
-‘Aliya had connections with the Quraysh and other Muslims from Medina and Mecca.
According to al-Mizzi, Qatida ibn Di‘ama, for example, transmitted also from Sa‘id ibn al-
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Musayyab.”” Mujahid 1bn Jabr was a mawla of a Quraysh family.”® Aba 1-‘Aliya went after

Muhammad’s death to see Abii Bakr and he prayed behind ‘Umar ibn al-Khattab.”” lbn
‘Abbis, a nephew of Muhammad, was of course also a Qurashi."”®

These biographical data combined with the similarity in formulation of the mutian
sustain the previous conclusion that there probably circulated a story — but more likely

several similar stories — on Muhammad’s night journey and his meeting with Abraham,

Moses and Jesus in Medina and Mecca.

" Al-Mizzi, Tahdhib, V1, 99 (no. 5437).

"¢ AL-Muzzi, Tabdhib, V11, 37 (no. 6375) (Mujahid 1bn Jabr (...) al-Qurashi l-Makhzimi).

7 Al-Mizzi, Tahdhbib, 11, 488 (no. 1907).

"8 AlMizzi, Tabdbib, IV, 176177 (no. 3345) (‘Abd Alldh 1bn ‘Abbas 1bn ‘Abd al-Muttalib al-Qurashi I-Hashimi).
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It 1s not possible to determine what the exact origin of each tradition 1s. The
similarity 1n content and formulation seems to indicate a common source or an
interdependency of the different versions. The information from the asanid of all the
different versions from al-Zuhri, Jabir, Abu Salama, Qatiada and Mujahid can therefore not
be correct for the whole tradition. We cannot exclude however, that al-Zuhri and his
contemporaries indeed received a — or part of a - version of the might journey from the
informant mentioned in the /sndd. The partial correspondence of each tradition to different
formulations from different traditions suggests that they probably knew several versions and
combined them into one story. It 1s possible that they had transmitted several versions on
the same subject, but only one survived or prevailed over the other versions. An indication
for this situation 1s the two different versions of al-Zuhri on Muhammad’s description of
the three prophets.

The tradition of Qatada may be also a mixture of different accounts. The first part of
his tradition (I2-4) has many similarities with al-Zuhri’s traditions, while the last part (14-5) 1s
peculiar for Qatada’s version. It is possible that Qatada heard the deviating sentence
“Malikan khigin al-nir wa-l-dajjal fi ayat arahunna Allah iypabu” from Aba 1-‘Aliya, because
only the words Malik and al-rdr appear 1n one other tradition about the night journey (the
tradition of Abu Salama from Abia Hurayra in the version of ‘Abd Allah ibn al-Fadl).
Furthermore, the remarkable formulation ibn ‘amm nabiyyikum and Qatada’s explanation
ya‘ni Ibn ‘Abbis seem to indicate a genuine transmission from Abiu 1-‘Aliya to Qatada,
although it does not have to be valid for the complete matn. If Qatada had invented the
tradition and distributed it in the name of Aba I-“Aliya from Ibn ‘Abbas, it would have been
much more obvious to call Ibn ‘Abbas by his real name instead of the remarkable
description “the nephew of your Prophet”.'”

The similarity of Qatada’s tradition to the ones from al-Zuhri 1ndicates a common
source between them. Al-Zuhri's reference to Sa‘id ibn al-Musayyab might possibly be true,
because al-Zuhri and Qatada both transmit from Sa‘id 1bn al-Musayyab according to the
biographical information from al-Mizzi. Furthermore, it 1s possible that Qatada heard a

version from Sa‘id as well as Aba I-‘Aliya, but only mentioned the latter 1n his iszédd. One

"I checked al-Muyam CD-ROM on other asanid with the same description I found two other traditions with
the description Ibn ‘amm nabiyyitkum for Ibn ‘Abbis. Both traditions were from the same transmitters as the
above-mentioned tradition, 1.e. Qatada -> Abi I-‘Aliya -> Ibn “Abbas. Did Aba I-‘Aliya only use the description
1n the presence of Qatiada or did other pupils substitute 1t for the name Ibn ‘Abbas, or s there perhaps another
explanation? See for example Ibn Hanbal, Musnad, 1, 334 (no. 2301+2302) and 444 (no 3178).
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other option 1s that Sa‘td and Aba I-‘Altya recerved a similar story from the same source,
which they already, or perhaps their students al-Zuhri and Qatada mixed with other versions

A remarkable feature of the three groups of traditions ascribed to Ibn ‘Abbas 1s that
they do not compare Jesus with ‘Urwa 1bn Mas‘ud. The two-topic tradition of al-Zuhr
lacked this comparison also Another common feature of the Ibn ‘Abbas traditions 1s that
mainly Iraq: scholars transmitted them instead of Medinan scholars (except for Ibn ‘Abbas).
Does this mean that the ‘Urwa 1bn Mas‘ud element originates from Medina?

Besides these two common features, the traditions ascribed to Ibn ‘Abbas do not
contatn any formulation that 1s specific for these traditions only. It 1s therefore not possible
to confirm the information from the asin:d, namely that they indeed derive from their
common link Ibn ‘Abbas In fact, the traditions have some specific formulations in
common with the traditions from al-Zuhri particularly. This indicates an interdependency

between the Iraq: traditions and the ones from al-Zuhri.

Tradstions from Anas 1bn Malik

There exist some traditions about the choice Muhammad has to make between several
drinks that are offered to him. The description of this event 1s, however, part of several
longer traditions connected to Muhammad’s ascension to heaven. One of these traditions 1s
the story from Anas 1ibn Milik on Muhammad’s night journey and his ascension to heaven
Several students transmitted his tradition according to the asgnid. (Appendix 4 displays the
snad bundle )

The two largest groups of traditions are from Thabit al-Bunant and Qatada 1bn
Di‘ama. Two students transmitted the traditions from Thabit, Hammad 1bn Salama (A2-Aé6)
and Sulayman 1bn al-Mughira (A7). The tradition of Hammad 1bn Salama -> Thabit -> Anas
describes the following story.'*

The riding-animal al-Buraq 1s brought to Muhammad. He mounts 1t and rides to

Jerusalem. Muhammad enters the mosque and performs two bowings. Gabriel

*® Aba Ya'la, Musnad, V1, 216 219 (no 744-3499)) Ibn Ab1 Shayba, al Musannaf, V11, 333-334 (no 36570) Ibn
‘Asikir, Tankh, 111, 495-497 (no 788) Ibn Hanbal, Musrad, 111, 182 183 (no 12513) Mushim, Sahbib, 1, 486-488 (no
259-162))
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 Muhammad chooses the

brings him a vessel with wine and a vessel with milk.
milk. Gabriel says that he chose the right conduct.

The story continues with the description of Muhammad’s ascension to heaven,
where he meets Adam in the first heaven, John and Jesus in the second, Joseph in
the third, Idris in the fourth, Aaron 1n the fifth, Moses in the sixth and
Abraham in the seventh heaven. Muhammad sees al-Bayt al-ma‘mir'®’, where
70.000 angels enter each day. Then Muhammad goes to the sidrat al-muntaha (the
lote-tree on the boundary)'®.

At the end of the tradition, Muhammad receives the order for him and his
followers to pray fifty times a day. Moses advises him to ask for a reduction,
until finally the number of prayers is reduced to five per day.

The tradition of Thibit according to Sulaymin 1bn al-Mughira begins differently.'** The
part on the travel with al-Buriq to Jerusalem and Muhammad’s choice between drinks is not
mentioned, but the story begins with Muhammad 1n his house, when somebody comes and
brings him to Zemzem. His breast 1s opened and washed with water from Zemzem. A golden
tray of belief comes down and fills his breast. The story then continues with the ascension to
heaven and is similar until the end to the version of Hammad from Thabit.

The data collection of Qatiada ibn Di‘ama’s version contains seven long and two
short stories of five different students: two long stories from Yahya ibn Sa‘id -> Hisham al-
Dastuwia’i -> Qatada -> Anas -> Malik 1bn $a‘sa‘a -> Prophet Muhammad (A84)'®’, two long
stories from Hammam 1bn Yahyi -> Qatada > Anas -> Mailik ibn Sa‘sa‘a -> Prophet

Muhammad (A10-11)'*, one medium-length and two long stories from Sa‘id ibn Abi ‘Ariba

. Al-Bayhaqi mentions a tradition from Hapa) 1bn Minhal -> Hammad -> Thabit -> Anas, which has b1’
mn laban wa-ind’ mm kbhamr Hammad’s pupil Hayjja) 1bn al-Minhil (d. 216/831 Basra) or one of the later
transmitters 1s probably responsible for the inversion of the words leban and kbamr. See al-Bayhaqi, Dala i/, 11,
382:384

"2 AlLbayt al ma‘mir is a building 1n heaven over or corresponding to the Ka‘ba. Lane, Lextcon, I1, 2156.

') See also page 114 footnote 6.

4 Ibn “Asikar, Tarikh, 111, 493-495.

S Ibn Hanbal, Musnad, 1V, 245-255 (no. 17851). Al-Nas3’i, Sunan al Nasa' bisharh al bafiz Jaldl al Din al-Suyati, 1,
Beirut, |appr. 1986), 217-221.

% Al-Bukhari, Sabib, 111, 3032 (63 Kitab al-mandqib — 42 Bab al-mr'rdj). Ibn Hanbal, Musnad, IV, 255-256 (no.
17853). Al-Bayhaqi mentions al-Bukhart’s version 1n his Dald’il, 1, 377-378.
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> Qatada > Anas -> Malik ibn Sa‘sa‘a -> Prophet Muhammad (A12-14)'’, one short story
from Yianus ibn Muhammad -> Shayban ibn ‘Abd al-Rahmin -> Qatida -> Anas -> Malik
ibn Sa‘sa‘a -> Prophet Muhammad (A15)"® and one short story from Ibrahim 1bn Tahmin -
> Shu‘ba ibn al-Hajjaj -> Qatada -> Anas -> Malik 1bn Sa‘sa‘a -> Prophet Mubhammad
(A16)'.

The story of Qatada deviates at some points from the two versions of Thabit. Qatada
starts with the opening of the chest, as does Thabit in the version of Sulayman. Then al-
Buraq was brought to Muhammad. Together with Gabriel he went to the lowest heaven. The
number of heavens and the persons he met there are the same as in the story of Thabit.
Qatida adds the story that Moses wept in the sixth heaven when he saw Muhammad,
because his followers would enter Paradise in greater numbers than his own followers would.

The story continues with the description of the lote-tree and four rivers. After al-Bayt
al-ma‘'mar was shown to Muhammad, he was brought vessels with different drinks. The two
traditions of Hishim al-Dastuwa’i do not mention this part. According to the versions of
Hammam ibn Yahya and Shu‘ba, Muhammad was brought three vessels with wine, milk and
honey. However, the versions of Sa‘id ibn Abi ‘Ariba and Shayban ibn ‘Abd al-Rahmain
only mention two vessels with wine and milk. The long story of Qatada ends with the
reduction of the number of prayers from fifty to five per day.

Tradition A1 from ‘Amr ibn Hisham -> Makhlad ibn Yazid -> Sa‘id ibn “Abd al-
‘Aziz -> Yazid 1bn Abi Milik -> Anas -> Prophet Muhammad does not mention the part on
the choice between the drinks.”° The tradition of Yazid starts with the travel on al-Buraq to
Jerusalem. During the travel, however, Muhammad prays in several cities. The ascension to
heaven is similar to the versions of Thabit and Qatada, although Aaron 1s located in the
fourth heaven and Idris 1n the fifth. The tradition ends with the mentioning of the lote-tree

and the reduction of the number of prayers from fifty to five per day.

7 [bn “Asakir, Tdrikh, 111, 483-486 (no 783). Ibn Khuzayma, Sabib Ibn Khuzayma, 1, Beirut, [1390]-1399/[1970]-
1979, 153-155 (no. 301). Mushim, Sabib, I, 490-492 (no. 264-(164)). I did find afterwards a tradition from ‘Abd al-
Wahhib 1bn ‘Ata’ al-Khaffaf (d. 204/820 Basra/Baghdad), another student of Sa‘id 1bn Abi ‘Araba, in al-
Bayhagi’s Dala sl without significant differences from the above-mentioned traditions. See Dala i, 1, 383377

'S Ibn Hanbal, Musnad, TV, 255 (no. 17852)

> Al-Bukhari, Sabib, IV, 3334 (74 Kitab al-ashriba — 12 Bab shurb al laban wa-qaw! Alldh ta'dld min bayna farth
wa-dam labanan khalisan sa’ighan li-lsharibina).

'7° Al-Nasa’1, Sunan, 1, 221-223.
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Tradition A1y from ‘Abd al-‘Aziz ibn Suhayb does not mention the part on the

7 The tradition starts directly with Muhammad’s ascension to

choice between drinks either.
heaven together with Gabriel and ends with the reduction of the number of prayers from
fifty to five per day.

‘Abd al-‘Aziz 1ibn Bilal and Sulaymin 1bn Bilal transmitted the two traditions A18
and A19 from Sharik ibn ‘Abd Allah ibn Abi Namir -> Anas.”” Both accounts do not
mention the part on the choice between drinks. The traditions start with the opening of the
breast and continue with a summarized version of Muhammad’s ascension to heaven and
his meeting with several persons in the heavens. After mentioning the lote-tree, the
traditions end with the reduction of the number of prayers from fifty to five per day.

The last three (medium-length) traditions A2o, A21 and A22 are from ‘Abd Allah ibn
Wahb -> Ya‘qub 1bn ‘Abd al-Rahmin al-Zuhri -> his father [‘Abd al-Rahmin 1bn
Muhammad] -> ‘Abd al-Rahman 1bn Hashim ibn ‘Utba ibn Abi Waqqas -> Anas."”? In these
traditions, Gabriel comes with al-Buriq to Muhammad. During their journey, they meet two
persons at the side of the road, but Gabriel tells Muhammad to continue. When they meet
some persons who greet them, Gabriel tells Muhammad to return their greetings. After their
arrival in Jerusalem, Muhammad is offered water, milk and wine. He chooses the milk.
Gabriel tells him that had he chosen the water, he and his followers would have drowned.
Had he chosen the wine, he and his followers would have deviated from the original way.

The tradition ends with Gabriel explaining whom they had met during their journey.

Comparison of the traditions from Anas 1bn Maltk

Thabit al-Bunini in the version of Hammad ibn Salama, Qatida in the versions of
Hammam 1bn Yahya, Sa‘id 1ibn Abi ‘Ariba, Shayban ibn ‘Abd al-Rahman and Shu‘ba ibn
al-Hajjaj, and ‘Abd al-Rahman 1bn Hashim ibn ‘Utba 1bn Abi Waqqas all mention the part
on Muhammad’s choice between some drinks as part of a long tradition from Anas on the
night journey and the ascension to heaven.

However, in the traditions of Thabit in the version of Sulaymin ibn al-Mughira,
Qatida in the version of Hishim al-Dastuwa’i, Yazid ibn Abi Malik, ‘Abd al-‘Aziz ibn
Suhayb and Sharik ibn ‘Abd Allah ibn Abi Namir this part is not mentioned. Did Anas ibn

‘7' Ibn ‘Asakar, Tarnkh, 111, 502-504.

72 1bn ‘Asakir, Tarikh, 111, 498-499 (no. 789) and soo-so1.

' Al-Bayhagqi, Dald ', 11, 361-362. Ibn ‘Asakir, Tarikh, 111, 501-502 Al-Tabari, Jam:' al bayin, XV, 6.
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Malik sometimes relate the tradition with the part on the choice and sometimes without 1t
or 1s there perhaps another explanation?

If we look at the content of the traditions that mention the part on the choice,
Thabit 1n the version of Hammad, and ‘Abd al-Rahman ibn Hashim ibn ‘Utba ibn Abi
Waqqas both mention that the choice takes place in Jerusalem after a journey on al-Buraq
Only 1n the version of Qatada, the choice seems to take place during the ascension to heaven.
This 1s probably a mistake or a change made by Qatada, because two other students of Anas
1bn Malik connect the choice of drinks with the night journey.'”*

Yazid 1bn Abi Malik 1s the only student who mentions a journey on al-Buriq to
Jerusalem without the choice. The tradition of Thabit in the version of Sulayman 1bn al-
Mughira, as well as the traditions of ‘Abd al-‘Aziz 1ibn Suhayb and Sharik ibn ‘Abd Allih
1ibn Ab1 Namir do not mention any journey on al-Buraq. The reason that the part on the
choice between drinks does not appear 1n these traditions might be that they only relate the
ascenston to heaven and not the night journey (on al-Buriq) to Jerusalem Therefore, 1t
seems plausible that Anas ibn Malik mentioned the part on the choice only in connection
with Muhammad’s night journey.

The number and the kind of drinks vary also 1n the different versions. Thabit 1n the
version of Hammad mentions two vessels with wine and milk, as does Qatida in the
versions of Sa‘id and Shayban However, Qatida 1n the versions of Hammam and Shu‘ba
tells about three vessels of wine, milk and honey, while the version of ‘Abd al-Rahman 1bn
Hashim mentions water instead of honey as the third kind of drink.

Although two transmissions from Qatida and one transmission from another
student of Anas, ‘Abd al-Rahman 1bn Hashim, agree on the number of drinks offered (three),
two drinks offered (wine and milk) 1s probably the correct version from Anas 1bn Malik
Firstly, the two transmissions from Qatida and the version of ‘Abd al-Rahmin do not agree
on the same kind of drinks (water instead of honey). Secondly, two other transmissions
from Qatada mention two drinks (wine and milk). It seems therefore more plausible that
Qatada sometimes mentioned three drinks including honey and sometimes only two drinks,
and that ‘Abd al-Rahmin 1bn Hashim (or one of the later transmitters his two versions have
in common) 1s responsible for the addition of water than that Anas himself sometimes

mentioned two drinks, sometimes three, including sometimes honey and sometimes water

74 Al-Zuhri also connects the choice with the night journey, as we have seen previously
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When we look at the formulations in the mutdn of the parts concerning the choice of
drinks, the following appears.
- Verston Thabit al-Bunani (from Hammad ibn Salama):

775 haill s i e () U TO0N a1 G e elily ped e el 1005 0 ielad

Gabriel came to me with a vessel with wine and a vessel with milk. I chose the milk.

Gabriel said (to me), “You have chosen [the way of] the origtnal religion.”

- Version Qatada (from Hammam ibn Yahya):
i () skl ajeia JE(i) Gl 38l Jue e sy o e oy ek G el gl 3 |
el y lgile 2

Then I was brought a vessel with wine, a vessel with milk and a vessel with honey. I took
the milk. He said, “This/it is the way of the original religion on which you and your

community are.”

- Version Qatada (from Sa‘id ibn Abi ‘Aruba):
el lial el i Clial Cunal Ji ol 580 e Liajad (o ATy jad Laasad (pelils cagl 23 1
okl 2

Then I was brought two vessels, one of them with wine and the other with milk, and
they were offered to me. [ chose the milk and someone said “You made the right choice.

May God guide your community with you to the onginal religion.”

- Version Qatada (from Shayban ibn ‘Abd al-Rahman):
Aokl Gual (s JUE G381 J8 Gl AW el Laaaad el caddld |

I was brought two vessels, one of them with wine and the other with milk. He
[Muhammad] said, “I took the milk and Gabriel said, ‘You have chosen [the way] of the

original religion.”

' Two of the five traditions mention fz atdni Jibril
"7 Two of the five traditions mention fz akbadhtu llaban.

'77 Two of the five traditions mention asabta I fitra.
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- Version Qatida (from Shu‘ba 1bn al-Hayjaj)
é@@ﬂwﬂ‘k_ﬁé.\”dﬂa&ﬁ@cﬁ;d&gﬂc.‘é‘,uﬂgﬂcﬁcbﬂu)\:\:(_\:ﬁu1
olial g cul 3kl Cual 2

I was brought three drinking-cups, a cup 1n which was milk, a cup 1n which was honey
and a cup 1n which was wine I took the one in which was the milk and I drank [1t]
Someone said to me, “You and your community have chosen [the way] of the original

religion ”

-Version ‘Abd al-Rahmin 1bn Hashim 1bn ‘Utba ibn Abi Waqqas
il gy ) aal iy gy il () i ad ol 2 S(5) 8kt 2

He [Muhammad] was offered water, milk and wine He (the messenger of God (s))
accepted the milk Gabriel said to him, “(Oh Muhammad), you have chosen [the way] of
the original religion If you drank the water, you and your community would have
drowned and if you drank the wine, you and your community would have been deviated

from the oniginal way ”

The content of all five versions 1s the same Muhammad 1s offered several drinks, among
which wine and milk He chooses the milk Somebody (Gabriel) tells him that he made the
right choice The formulations of the first four versions of Thabit and Qatada 1n the above-
mentioned list are very similar They all include the word 74’ and mention wine and milk
in the same sequence

Three of the four traditions of Qatada (except the version of Shayban) mention that
the remark “he did not deviate from the way of the original religion” concerns Muhammad
himself and his #mma Actually, the version of Thabit 1s the only one that does not mention
the word #mma Furthermore, the tradition of Qatada from Shu‘ba uses the word qadab
instead of :za’, while the tradition of ‘Abd al-Rahman 1bn Hashim does not mention how
the drinks were offered to Muhammad In his tradition, the word tanawala 15 used 1nstead
of ikhtara or akhadba and he adds the information what would have happened to
Muhammad and his followers 1f he had chosen wine or water

Based on the information we have seen so far, the conclusion would be that these
traditions (the parts on the choice of drinks and (parts of) the complete traditions) indeed
derive from the same informant, who would be Anas 1bn Malik He probably transmitted

195



his story about Muhammad’s night journey and ascension to heaven orally, but based on
written notes and so did his students. Since Anas ibn Milik died between 90-93/709-712, this

tradition would date from the last quarter of the first Islamic century.

Comparison of the Anas-traditions wuth the versions of al-Zubri

We have noticed in the comparison of al-Zuhri’s choice traditions with the corresponding
part in his two-topic traditions, that both versions of al-Zuhri contain several peculiarities.
The conclusion was that although the similarities in content and formulations indicate that
the choice tradition and the two-topic tradition come from the same person (al-Zuhri), the
differences show that the choice tradition is not a shortened version of the two-topic
tradition or vice-versa.

If we compare the two versions of al-Zuhr1 with the versions of Anas, the following
results appear. Anas connects the choice of drinks (most probably) to the night journey, as
does al-Zuhri in the choice traditions. Anas calls Jerusalem bayt al-maqdis, which is the
formulation in the two-topic traditions (choice traditions fliya’). The word iznd’ 1n the Anas
versions corresponds to the two-topic version of Ma‘mar from al-Zuhri (other two-topic
version do not mention any word) (choice traditions bi-qadabayn:). The part ind’ kbamr wa-
ind’ laban from the two-topic tradition of Ibrahim ibn Sa‘d is similar to the versions of
Thabit and of Qatada in the version of Hammam. The sentence fi abadibima laban wa-ft I-
akbar kbamr from the two-topic tradition of Ma‘mar is similar to the traditions of Qatida
in the versions of Sa‘id ibn Abi ‘Araba and Shayban (choice traditions min kbamr wa-laban).
Finally, Anas does not mention that Muhammad looked at the drinks first. This is similar
to the two-topic traditions (choice traditions fa-nazara ilayhima)

The versions of Anas are almost identical to both versions of al-Zuhri in the
following places: fa/thumma akbadha Ilaban (choice traditions), fa-akhadhtu llaban (two-
topic traditions) (2T-Ibrahim ibn Isma‘il fa-tkbtartu gadah allaban) and fa-gala (labu) Jibril
(choice traditions), fa-gala Jibril (two-topic traditions) (2T-Ma“mar fa-gila li).

However, Anas mentions asabta/tkhtarta lfitra, while al-Zuhri has al-bamd li-Allah
alladhi hadika li-lfitra and budita li-lfitra. Anas does not mention what would have

happened if Muhammad had chosen the wine (or water'” or honey'”?), while al-Zuhri’s
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This 1s only in the version of ‘Abd al-Rahmain 1bn Hashim (n.d.) -> Anas.
"7 Thus 1s 1n the version of Hammam 1bn Yahya (d 164/781) -> Qatada (d 117/735) and Shu‘ba 1bn al-Hay3) (d.
160/776) -> Qatada. Two other students of Qatada do not mention the honey, but only milk and wine

196



traditton mentions law akbadhta Fkbamr (la-)ghawat ummatuka and (amma innaka) law

akbadhta Lkbamr ghawat ummatuka.

Conclusion of the comparison between the traditions of Anas and al-Zubri

Comparison between the traditions of Anas and the two-topic and choice traditions of al-
Zuhri shows, that both versions of al-Zuhri deviate in formulation and to a lesser extent 1n
content from the versions of Anas. The traditions from al-Zuhri as transmitted by several
students of him do not derive in their entirety from Anas.

This does not exclude however, that al-Zuhri knew the story of Anas and Anas’ part
on the choice of drinks. Since we did find some similarities in formulation especially in the
two-topic tradition, it seems likely that al-Zuhri knew a tradition from Anas on this topic
and included some words in his own traditions.

Another indication for this hypothesis is that Yanus ibn Yazid transmits a somewhat
shortened version on the ascension to heaven from al-Zuhri -> Anas ibn Malik -> Abua Dharr
-> Prophet Muhammad and partly from a combined transmission of Anas ibn Malik and
Ibn Hazm from the Prophet Muhammad.™ This tradition starts with the opening of the
chest. Muhammad 1s taken to the lowest heaven, where he sees Adam who smiles when he
looks at the black female on his right side and cries when he looks at the black female on his
left side. He also meets Idris, Moses, Jesus and Abraham in the heavens (this part is
shortened). At the end of the tradition, God imposes fifty prayers on Muhammad’s umma.
Upon advice of Moses, he returns to God until the number of prayers is reduced to five per
day. Muhammad ends at the lote-tree.

Furthermore, ‘Abd al-Razzaq gives a short tradition from Ma‘mar -> al-Zuhr1 -> Anas
ibn Mailik that mentions the reduction of the number of prayers from fifty to five.* I did
not find a tradition from al-Zuhri from Anas on the choice of drinks. However, since several
students of Anas combine the story about the night journey and the ascension to heaven, it

1s possible that al-Zuhri received the same long story from Anas. Perhaps he chose to

e See for example, al-Bayhagqi, Dala’d, 11, 379-382. Al-Bukhiri, Sabip, 1, 99-100 (8 Kitab al salah — 1 Bib kayfa
Sfuridat al-salah fi lisra’) and Sahib, 1, 335-336 (60 Kitab al-anbiya’ — s Bab dhikr Idris ‘alayh: lsalam wa qaw! Allah
wa-rafa‘ndbu makinan ‘altyyan) 1bn Hibban, Sahih, XVI, 419-421 (no. 7406). Mushim, Sabih, 1, 489-490 (no 263-
(163)). In the Musnad of 1bn Hanbal this tradition 1s traced back to Ubayy ibn Ka‘b instead of Abi Dharr. See
Ibn Hanbal, Musnad, V, 172-173 (no. 21346).

"™ “Abd al-Razziq, Musannaf, V, 328.
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separate both stories or maybe only the separate accounts were preserved in the sources
available to us nowadays.

Therefore, although al-Zuhri received his information on Muhammad’s choice
between drinks according to the asdnid of the two-topic and choice traditions only from
Sa‘id 1bn al-Musayyab, it seems more likely that al-Zuhri combined traditions from one or
two or perhaps even more informants,® because he uses different formulations in his choice
tradition and the corresponding part of the two-topic tradition. Since we have already
established that the choice tradition of al-Zuhri is not a shortened version of his two-topic
tradition or vice versa, a different combination of traditions might explain the different
formulations. If al-Zuhri used the same (part of the) tradition from the same informant we

would have expected more similarity in formulation and content.

V1. CONCLUSION

According to the information from the asanid, al-Zuhri was responsible for the distribution
of the three traditions about the night journey. Since he died in 124/742, this probably took
place in the first quarter of the second Islamic century. Al-Zuhri named Sa‘id ibn al-
Musayyab as his source for all three traditions.

The matr analysis confirmed the results from the isnad analysis. Al-Zuhri transmitted
a tradition about Muhammad’s description of Abraham, Moses and Jesus, and the choice he
had to make between drinking milk and wine. He transmitted both topics also separately

with a different formulation.

" There are several other traditions that are not attributed to al-Zuhri or Anas ibn Milik that relate
Muhammad’s choice between drinks as part of a longer story. I did not discuss them, because they give results
that are similar (o the traditions of Anas ibn Malik Ibn Hishim gives a tradition from Ibn Ishiq -> al-Hasan
al-Basri, Sira, I, 264, and Ibn Ishiq -> unknown person(s) -> ‘Abd Allah 1bn Mas‘id, Sira, I, 263-264. Al-Harnth
and Ibn ‘Asikir mention the same tradition from Ibn Mas‘id without the part on the choice. See al-Hanth,
Bughyat al babith ‘an zawi'td musnad al Haruh, s1 n d., 26-28 (no. 22) and Ibn ‘Asakir, Tarikh, 111, 504-506 (no.
790). Ibn Abi Shayba and al-Tabari both give a short tradition from Sulayman 1bn Abi Sulayman -> ‘Abd Allih
1bn Shaddad, al-Musannaf, V11, 336 (no. 36577) and Jam:‘ al-bayan, XV, 15, respectively. See also Ibn ‘Asakir from
Abu ‘Ubayda -> Prophet, Tarikh, 111, 506-s07 (no. 791) The version from Aba Harin al-‘Abdi -> Aba Sa‘id al-
Khudri -> Prophet Muhammad 1s preserved by ‘Abd al-Razzaq, Tafsir, 1, 314-316 (no. 1527), al-Bayhaqi, Dald 4,
11, 390-396 and Ibn ‘Asakir, Tarikh, II1, 509-516 (no. 799) among others. See also al-Tabarani from [..] -> Ibn Abi
Layla -> his brother “Isa -> his father ‘Abd al-Rahmain 1bn Abi Layla, @/ Muyam al-awsat, IV, 523-525 (no. 3891)
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Comparison of the separate choice and description traditions with the
corresponding part of the two-topic tradition showed that they are not shortened versions of
the two-topic tradition or vice versa. Each tradition contains several peculiarities.

Al-Zuhri received all three traditions according to the asinid from Sa‘id ibn al-
Musayyab. Ma‘mar is the only student of al-Zuhri who mentions Abu Hurayra as the
intermediary between Sa‘id ibn al-Musayyab and the Prophet Muhammad in the two-topic
and description traditions. In the versions of the other students, Sa‘1d relates both traditions
“directly” from Muhammad. In the choice traditions however, al-Zuhri received his
information according to the chains of transmission from Sa‘id 1bn al-Musayyab from Abu
Hurayra. He did not trace them back to a report of the Prophet Muhammad.

Comparison of al-Zuhri’s traditions about Muhammad’s description of the three
prophets with similar traditions from other scholars of his generation indicated that there
had to be a common source. A common feature of almost all asdnid was that one of more
persons in the lower part of the chain belonged to the Qurashi tribe. Therefore, the
conclusion was that at the end of the first Islamic century, probably in the last quarter of the
century or the end of the third quarter, there circulated a story — but more likely several
stmilar stories — in Medina and Mecca in which Muhammad described the three prophets he
met during his night journey. Also, we cannot exclude the possibility that some
formulations of the Prophet Muhammad - who is the common link of the asinid - ended up
in the versions of different scholars.

It was not possible to confirm whether al-Zuhri and the other scholars indeed
received each tradition from the person mentioned in the isnad as their informants. The
similarity in content and formulation indicate however, that there had to be a common
source. The information from the asdnid of all the discussed traditions can therefore not be
correct for the whole corpus of traditions and probably neither for one tradition in its
entirety. We cannot exclude however, that al-Zuhri and his contemporaries indeed received a
- or part of a - version of the night journey from the informants mentioned in the #sz4d. The
partial correspondence of each tradition to different formulations from different traditions
suggests that they (i.e. al-Zuhri and his contemporaries) probably knew several versions,
combined them 1nto a story and chose one of the informants for it.

Comparison between the al-Zuhri traditions about Muhammad’s choice between
drinks and other traditions in which this part was mentioned, gave similar results. Therefore,
although al-Zuhri received his information on Muhammad’s choice between drinks

according to the asanid of the two-topic and choice traditions only from Sa‘id ibn al-

199



Musayyab, 1t seems much more likely that al-Zuhr1 combined traditions from one or more
informants 1nto his choice and two-topic traditions.

The analysis of the choice-element 1n the traditions of Anas ibn Milik provided us
with a date somewhere 1n the last quarter of the first Islamic century, similar to the
description-element 1n the traditions of al-Zuhri and several of his contemporaries. There
seems to have been a pool of similar stories in Medina and Mecca 1n the last quarter of the
first Islamic century (and possibly even earlier) from which transmitters took elements or
formulations and combined them 1nto stories. This applies most probably to the choice and
description element as analysed 1n this chapter; however, 1t might also apply to other
elements from the stories on Muhammad’s ascension to heaven and his night journey.
Perhaps 1t 1s possible by means of the isndd-cum-matn analysis to (partially) unravel the

entanglement of elements from the m: 747 and the s7ra’.
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Appendix 2. Isnad bundle of al-Zuhri's two-topic, choice and description traditions (night journey)

IBN KATHIR
i

|'| IBN ‘ASAKIR IBN ‘ASAKIR
i " AL-BAYHAQI AL-BAYHAQI AL-BAYHAQI 'l
I T~ o N - _
I\ IBN ,' e ‘\ AL-TABARANI AN IBN HIBBAN AL-TABARANI,' .
[ \HIBBAN )1~ \ | | AL-TABARI P AI,NAsA’i: AL-NASA'T A | AL-TABARI
I | Il AL-TABARI \ | I \ AN A \ I’ ‘\ | /
N | HAL-TIR- 7\ | ' \ / Ny Voo /
[MUSLIM /! MiDHI,// v : \MU?LIMI/ v\ 1 musLimbg ,' /
\ \ | / \ /
I I | ! I\
v AL- \:”I / // IBN v : AL- | AL- | \\ ( i Yorov | ‘\ / v ) /
BIUKHAR‘" // s 'HANBAL Ya‘qab |BUKHARIIDARIMA \ IAL-BUKHARiI | \\ : Salama b. ¢ ¢ al“Abbas IBN HISHAM ,’
/ b. Ibrahim |, | ! v | < I Shabib al-Layth b. ‘Uthman /
v ‘J#./l\. v \ oy R 2 { 4 l J ABU YUNUS
Hisham ‘ABD AL- ‘Abd Rawh Ibrihim Bishr ~ Aba I- Ibn Abia  ‘An- Ibnal- Muh. al-Hasan Yazid b. al-Walid al-Bak- Salama DAWUD B.
b. RAZZAQ al-A'la b. b. Yamin Wahb Safwan basa  Muba- b. Harbb. A‘yan al-Had  b. Muslim ki’ AL-TA- BUKAYR
Yasuf l / Sa‘d Shu‘ayb j rak l l YALISI
4 . Y NN S | \ |
Ma‘mar Salih b.  Salih b. Shu‘ayb Yanus b. al-Zubayd1 Ma‘qil ‘Abd al- Marziaq Muhammad Ibrihim Ibriahim

Abi |- Kaysan Yazid / Wahhab b. Ishiq b.ﬁl‘d b. Isma‘il
‘ Akhdar T3 Y

—Ibn Shihiab al-Zuhri |

Sa‘id b.tl—Musayyab

Abu Hurayr?/l
\

Prophet Muhammad

— — —p = transmitters not mentioned 1n this overview



Appendix 3. [sndd bundle of the choice-traditions attributed to al-Zuhri (night journey)
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Appendix 4: Isnad bundle of the traditions ascribed to Anas b. Milik about the ascension to Heaven
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CHAPTER 4

THE THREE MEN WHO STAYED BEHIND FROM THE EXPEDITION TO TABuK

I. INTRODUCTION

According to Muslim tradition, the expedition to Tabuk, a town of northwestern Arabia,’
took place in the summer of the year 9/630 near the end of Muhammad’s life. The Prophet
had heard that Byzantine and allied Arab tribes were assembling for an attack, so he ordered
a large army to accompany him. He did not meet his enemies at Tabik, but several local
chiefs surrendered without a fight. It was Muhammad’s last raid. A number of Muslims did
not go with the Prophet Muhammad to Tabuk.”

The Zuhri-tradition I have chosen to analyse relates the story of one of these persons,
Ka‘b ibn Malik, one of Muhammad’s first followers from Medina. He 1ntends to go with
Muhammad and leaves his house to buy provisions, but after several days he has not done
anything until it is too late to catch up with Muhammad and the others. At first, he wants
to concoct an excuse, but at the end, he decides to tell Muhammad that he did not have any
excuse not to come to Tabuk. Muhammad is very angry with him and forbids the other
Muslims to talk to Ka‘b and two other persons with the same story. Some time afterwards,
Ka‘b and his two companions receive a second restriction from the Prophet: they are not
allowed to touch their wives anymore. Then, Muhammad receives a revelation from God
that absolves Ka‘b and his two companions, but heavily condemns other persons who stayed
behind and lied to Muhammad.

The story contains several sunan of the Prophet Muhammad, but more important 1s
its connection with verses 95-96 and 117-119 of s#rat al-Tawba of the Qur’an. It belongs to the
asbab al-nuzil and explains the reason or circumstances of the revelation of these verses.

“(95) They will swear to you by God, when you return to them, to leave them
alone - 50 leave them alone: they are unclean, and Hell will be their home as a

repayment for what they have earned. (96) They will swear to you in order to make

"It 15 located 1n the north-west of the Kingdom of Saudi-Arabia nowadays. Al-Bakhit, M.A, “Tabak”, 1n El2, X,
Leiden 2000, 51.

? Al-Bakhit, “Tabuk”, so. Yaqut, Mu yam al buldan, 11, 14-15 .
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you well pleased with them, but even if you are well pleased with them, God will
not be pleased with the wicked people.

(117) God has turned mercifully to the Prophet, the Emigrants and the Helpers
who followed him in the hour of difficulty after the hearts of some of them had
almost deviated; then He turned mercifully to them; He is compassionate and
merciful to them. (118) And to the three men who were left behind until, when the
earth, for all its spaciousness, closed in around them, when their souls closed 1n
around them, when they thought that the only refuge from God was with Him,

He turned mercifully to them 1n order for them to return [to Him]. God is the

Ever Relenting, the Merciful. (119) You who believe, fear God and be with the

truthful?
There is a very large number of traditions that deal with (parts of) Ka‘b’s story and that
mention al-Zuhri as one of the transmitters. My data collection includes 191 variants,? which
vary in length. Twenty-one (11.0%) are detailed traditions, sixteen of medium-length (8.4%),
141 (73.8%) short and thirteen (6.8%) that only state the isndd. They come from 42
collections of 37 different authors dating from the third to the tenth Islamic century.
Among the collections are historical works (Tarikh and Sira), hadith-collections (Sahip,
Sunan, Musnad and Musannaf a.0.), Qur'an commentaries (7afsir a.0.) and biographical
dictionaries. Al-Zuhri’s detailed tradition about Ka‘b’s story is placed in chapters on
maghagi (3 traditions), siyar (2 traditions), zakidh (1 tradition), sirat/kitab al-tawba (4
traditions) and chapters dedicated to Ka‘b ibn Malik (9 traditions). The remaining two
detailed traditions are placed in a separate chapter on the story of Ka‘b and his two
companions.

According to Juynboll, al-Zuhri is responsible for the main outline of the story, but

several later transmitters, such as al-Layth ibn Sa‘d (d. 175/791), Musa ibn A‘yan (d. 177/793)
and ‘Abd Allah ibn Wahb (d. 197/813), “remodelled”, “embellished” and “enlarged” al-

¥ My translation 1s based upon the translations of Abdel Haleem, Arberry, Bell and Leemhuis. Abdel Haleem,
M.AS., The Qur'an- A new translation by MA.S Abdel Haleem, Oxford 2004. Arberry, A.)., The Koran interpreted,
I, London 1955 Bell, R., The Qur'an. translated, with a critical re-arrangement of the Surabs, 1, Edinburgh 1960
Leemhuis, F., De Koran Een weergave van de betekents van de Arabische tekst in bet Nederlands, Houten 1994.

* The actual number 15 188 traditions. Three traditions derive from a combined transmission of two students of
al-Zuhri (two traditions from Ma'mar+Yianus and one from ‘Uqayl+Yanus). I count the combined traditions
as Iwo separate transmissions.
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ZuhrT's original version. He believes that the story may well describe a true event, because of
the unfavourable position of the central figure.’

To check whether these traditions really go back to al-Zuhri and to reconstruct his
onginal wording, if possible, we have to compare the variant versions. We will therefore
compile the chains of transmission 1nto an sn4d bundle. This will help us to identify the
persons to whom al-Zuhri allegedly transmitted the story. We will try to establish whether
the traditions ascribed to al-Zuhri really go back to these persons. If so, can we furthermore
substantiate the claim that these persons received the traditions from al-Zuhri? I will focus
on the detailed and medium-length traditions and only use the information from short
tradition if it is necessary for the argumentation.

Finally, the traditions from al-Zuhri will be compared with similar ones not
circulated by him in order to determine whether his matenal goes back to even earlier

sources and to what degree his transmission varies from others.

I1. ISNaD ANALYSIS

The data collection contains traditions of twenty-two persons who allegedly distributed the
story of Ka‘b from al-Zuhri. Their names are ‘Abd Allih ibn ‘Abd al-Rahmain [al-Jumahi]
(n.d.)’, ‘Abd al-Rahmin ibn ‘Abd al-‘Aziz (d. 162/779), ‘Abd al-Rahmin ibn Namir (n.d.),
‘Abd al-Rahmin ibn Yazid (n.d.), al-Awza‘i (d. 157/774)", Ibn Jurayj (d. 150/767)%, Ibrahim
ibn Isma‘il (n.d.), Ibrahim 1bn Murra (n.d.), Ishaq ibn Rashid (n.d.)%, Isma‘il ibn Umayya (d.
144/761)"°, Ma‘mar ibn Rashid (d. 153/770), Ma‘qil ibn ‘Ubayd Allih (d. 166/782-783), al-
Zuhri’s nephew Muhammad ibn ‘Abd Allah ibn Muslim (d. 152/769), Muhammad 1bn Ishiq
(d. 150/767), Musa ibn ‘Uqgba (d. 141/758), Silih 1bn Abi |-Akhdar (d. after 140/757), Shu‘ayb

* Juynboll, Engyclopedia, 713.

¢ Al-Mizzi, Tabdhib, 1V, 194 (no. 3376). One tradition mentions the name ‘Ubayd Allzh 1bn ‘Abd al-Rahman.
This 1s a transmission error, because the content of the tradition 1s the same as the two traditions from ‘Abd
Allah 1bn ‘Abd al-Rahman and the same person transmits the traditions from ‘Abd Allah and ‘Ubayd Allah.

7 He 1s ‘Abd al-Rahman 1bn ‘Amr, Aba ‘Amr al-Awza'i 1-Shimi, who lived 1n Damascus and Beirut Al-Mizzi,
Tahdhib, IV, 447 (no. 3906).

% He 1s ‘Abd al-Malik 1bn ‘Abd al-‘Aziz 1bn Juray; al-Qurashi l-FUmawi and lived 1n Mecca. Al-Mizzi, Tabdbib,
IV, 559 (no 4127).

% It 15 said that Ishaq 1bn Rashid died during the caliphate of Aba Ja'far al-Mansr, 1.e. between 136-158/754-775.
Al-Mizzi, Tabhdhib, 1, 186 (no. 344).

'° The year 139/756-757 1s also mentioned. Al-Mizzi, Tahdbib, 1, 222 (no. 419)
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ibn Abi Hamza (162/779-780), Sufyan ibn ‘Uyayna (d. 198/814), ‘Uqayl ibn Khilid (d.
144/761), Yazid 1bn Abi Habib (d. 128/746), Yinus ibn Yazid (d. 152/769) and al-Zubaydi
[Muhammad ibn al-Walid]" (d. 148/765). The number of traditions per student is a follows:

Table 3: Number and type of tradition per student of al-Zuhri

Student of al-Zuhri Detailed Medium- Short Isnap only Total
length
‘Abd Allah 1bn ‘Abd al- o o 3 o 3
Rahmian
‘Abd al-Rahmin 1bn ‘Abd 2 o o o 2
al-‘Aziz
‘Abd al-Rahman 1bn o o 1 o I
Namir
‘Abd al-Rahman 1bn o o 2 o 2
Yazid
al-Awza' o o 1 o X
Ibn Jurayj o o 16 o 16
Ibrahim 1bn Isma‘il o 1 2 o 3
Ibrahim ibn Murra o o 1 o I
Ishiq ibn Rashid o 1 4 3 8
Isma‘il ibn Umayya o o 2 o 2
Ma‘mar ibn Rashid 6 4 23 1 34
Ma‘qil 1bn ‘Ubayd Allih o o 6 o 6
Muhammad 1bn ‘Abd 4 o 3 1 8
Allah 1bn Muslim
Muhammad 1bn Ishiq 2 o 6 1 9
Masa ibn ‘Ugba o o 1 o 1
Salih ibn Abi I-Akhdar o 1 o o 1
Shu‘ayb 1bn Abi Hamza o o 2 o 2
Sufyan 1bn ‘Uyayna o ) 3 o 3
‘Uqayl 1bn Khalid 4 5 20 5 34
Yazid 1bn Abi Habib ) o 1 o 1
Yanus tbn Yazid 3 4 s 2 50
al-Zubaydi o o 3 o 3
21 16 141 13 91"

" Al-Mizzi, Tabdhib, V1, 546 (no. 6265).
' The actual number 1s 188, see footnote 4.
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The table shows that al-Zuhri’s detailed tradition is preserved 1n the versions of six students,
while we have a medium-length tradition from six persons and short traditions from 20
persons. We have only short traditions from a rather large group, i.e. thirteen persons. Is this
perhaps an indication that al-Zuhri did not only teach a long version of Ka‘b’s story, but
also one or more specific, shortened versions?

I will first discuss the asanid of the students who transmut a detailed version, then
continue with the students of whom we have a medium-length tradition, and end with the

asanid of the short traditions from the remaining students.

Ma'‘mar ibn Rashid

Five persons transmit traditions from Ma‘mar, ‘Abd al-Razziq [al-San‘ini] (d. 211/826),
‘Abd Allah 1bn al-Mubairak (d. 181/797), Hisham 1bn Yasuf (d. 197/813), Muhammad 1bn
Thawr (d. 190/806) and Ibn Jurayj, who also transmitted directly from al-Zuhri.® More than
half of the traditions are from ‘Abd al-Razzaq (19), including all detailed and medium-
length stories. The traditions of Ma“‘mar’s other pupils are only short stories.

Ma‘mar’s students Muhammad ibn Thawr, Hisham ibn Yasuf and ‘Abd Allah ibn al-
Mubairak agree that al-Zuhri received the tradition from ‘Abd al-Rahmin ibn Ka‘b ibn
Malik from his father. The majority of the asanid from ‘Abd al-Razziq agree on the same
informant (13), but “the son of Ka‘b ibn Malik” (3), ‘Abd Allah 1bn ‘Abd al-Rahman 1bn
Ka‘b ibn Malik (1) and ‘Abd Allah ibn Ka‘b (1) are also mentioned. These vanants are
probably mistakes from later transmitters, but the matn analysis has to confirm that we are
dealing with the same (group of) traditions.

In the tradition of one of Ma‘mar’s students, Ibn Jurayj, and in a combined tradition
from Ma‘mar and Yinus the name ‘Abd al-Rahman ibn ‘Abd Allah ibn Ka‘b ibn Malik, the
nephew of ‘Abd al-Rahman ibn Ka‘b, appears as informant. The matn analysis may give a
decisive anwer about the question whether Ibn Jurayj and Yanus are perhaps responsible for

the appearance of the name of ‘Abd al-Rahman’s nephew in these traditions from Ma‘mar.

Ibn Akbi I-Zubri, Mubammad ibn ‘Abd Allah tbn Muslim

Ya‘qub ibn Ibrahim 1bn Sa‘d (d. 208/823) transmits all traditions from al-ZuhrT’s nephew,
Muhammad ibn ‘Abd Allah, also referred to as /bn Akhbi (the son of the brother of) al-Zuhr,

" See the tsndd bundle of traditions ascribed to Ma'mar 1n Appendix s.
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Probably, the four detailed traditions derive all from Ibn Hanbal in the riwdya of Abu I-
Qiasim Hibat Allih ibn Muhammad al-Shaybani (d. 525/1131), although Ibn Kathir only
mentions Ibn Hanbal’s name." According to Ya‘qib ibn Ibrihim, al-Zuhri’s informant is
‘Abd al-Rahmin ibn ‘Abd Allah ibn Ka‘b ibn Malik, who received this story from his
grandfather through ‘Abd Allah or ‘Ubayd Allah ibn Ka‘b. It is not certain which name
(‘Abd Allah or ‘Ubayd Allih) Ya‘qab ibn Ibrahim had mentioned, because one of his pupils
has ‘Abd Allih and the other ‘Ubayd Allah, while both versions of the name appear in the

asanid of Ibn Hanbal’s traditions. One of them has to be a transmission or copyist’s error.
y py

‘Uqayl ibn Khalid

Al-Layth ibn Sa‘d (d. 175/791) transmuts all 34 traditions from ‘Uqayl from al-Zuhri, who he
refers to as Ibn Shihab in all but one tradition. The four detailed traditions and one
medium-length version are from al-Layth’s pupil Yahya 1ibn Bukayr (d. 231/845), while there
is one medium-length tradition from another pupil of al-Layth, Hajjaj ibn Muhammad (d.
206/821).

Except for three short traditions, all transmission lines mention ‘Abd al-Rahman ibn
‘Abd Allah ibn Ka‘b from his father from his grandfather as source of Ibn Shihab. One
tradition from Yahya ibn Bukayr has ‘Abd al-Rahmain ibn Ka‘b ibn Malik from his father,
which is most probably a mistake from a later transmitter, because the other traditions from
Yahyi mention ‘Abd al-Rahman ibn ‘Abd Allah ibn Ka‘b. The same applies to one tradition
from Haya) ibn Muhammad, which has “the son of Ka‘b ibn Milik” instead of ‘Abd al-
Rahmain ibn ‘Abd Allah ibn Ka‘b as in his other traditions. One other tradition mentions
“the son of Ka'b ibn Mailik”, but in this case, it is not possible to determine who is
responsible for the omission of the ism based on the information of the /sndd alone, because

it 1s a combined tradition. Al-Tabarani recetved the tradition from Muhammad ibn ‘Abd

" The riwdya of 1bn Hanbal's Musnad is Aba -Qasim Hibat Allah 1bn Muhammad 1bn “Abd al-Wahid 1bn
Ahmad 1bn al-Husayn al-Shaybani -> Abu ‘Ali -Hasan 1bn ‘Ali 1bn Muhammad al-Tamimi -'Wa‘1z -> Abu Bakr
Ahmad 1bn Ja‘far 1bn Hamdin 1bn Malik al-Qati‘i -> Aba ‘Abd al-Rahmian ‘Abd Allah ibn Ahmad ibn
Muhammad ibn Hanbal (= Ibn Hanbal’s son) Ibn Hanbal, Musnad, 1, Beirut 1413/1993, 3.
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Allah ibn Numayr a-Misri from Sa‘id [ibn Kathir] ibn ‘Ufayr (d. 226/841)* -> al-Layth >
‘Uqayl and from Rishdin [ibn Sa‘d] (d. 188/804)"" -> ‘Uqayl and Qurra [ibn ‘Abd al-Rahmin]
(d. 147/764)™. It 1s unlikely that ‘Uqayl or al-Layth forgot the name of Ka‘b’s son.

Yinus 1bn Yazid

Six or seven transmuitters relate traditions from Yanus 1bn Yazid: ‘Abd Allih ibn Wahb (d.
197/813) (all detailed and medium-length versions), ‘Abd Allah ibn al-Mubirak (d. 181/797), a
“‘Abd Allih™*°, Yanus’ nephew ‘Anbasa [ibn Khalid] (d. 198/814) *, ‘Uthman ibn ‘Umar (d.
209/824), ‘Amir ibn Silih (d. before 193/809)** and ‘Amr ibn al-Hanth (d. 148/765)”.

The lower part of the transmission lines from Yinus differs considerably. The
detailed traditions, three medium-length and eight short traditions have ‘Abd al-Rahmin
ibn ‘Abd Allih ibn Ka“‘b ibn Malik -> ‘Abd Allah 1bn Ka‘b -> Ka‘b ibn Malik as the persons
from whom al-Zuhri received the tradition. One medium-length and four short traditions
mention ‘Abd al-Rahmin ibn Ka‘b -> [his brother] ‘Abd Allah ibn Ka‘b -> Ka‘b ibn Malik,
in which the name ‘Abd al-Rahmain 1s perhaps short for ‘Abd al-Rahman ibn ‘Abd Allah
ibn Ka‘b. Other variants are ‘Abd al-Rahman ibn Ka‘b > Ka‘b ibn Mailik (13 short
traditions), ‘Abd al-Rahman ibn ‘Abd Allah ibn Ka‘b -> [his grandfather] Ka‘b 1bn Malik (8

¥ Muhammad 1bn ‘Abd Allah ibn Numayr (d 234/849) 1s not from Egypt, but from Iraq See al-Mizzi, Tabdbib,
V1, 390 (no. 5970). The correct name 1s probably Muhammad 1bn ‘Abd al-Rahim ibn Numayr (or Thumayr),
who transmits from Sa‘id 1bn ‘Ufayr. Al-Tabarani mentions him several times as his informant 1n his works.
See for example al-Tabarani, a/-Mu jam al-kabir, V1, 115 with exactly the same 1srad up till Ibn Shihab except for
the name Muhammad 1bn ‘Abd al-Rahim 1bn Numayr @/ Misri instead of Muhammad 1bn ‘Abd Allah.

' Al-Mizzi, Tahdbib, 111, 192-193 (no. 2328).

'7 Al-Mizzi, Tahdhbib, 11, 484-485 (no. 1896).

® Al-Mazzi, Tahdhib, V1, 117-118 (no. 5460).

' Al-Tabarani, al-Mu yam al-kabir, X1X, 6o (no. 107).

° Five traditions mention the ssm ‘Abd Allah without further identification. I have 1dentified four of them as
‘Abd Allah 1bn al-Mubarak based on the iszdd 1n variant traditions from the same transmitter. One ‘Abd Allah
cannot be 1dentified at this stage through snad analysis only. He 1s probably ‘Abd Allih 1bn al-Mubarak, since
the person who transmuits the story from ‘Abd Allih 1s from Marw, the same town 1n the province Khurisan
where ‘Abd Allah 1bn al-Mubarak lived, while ‘Abd Allah 1bn Wahb 1s from Egypt.

* Al-Mizzi, Tahdhib, V, s00-501 (no 5118).

* He died 1n Baghdad at the end of the caliphate of Haran al-Rashid. Al-Mizzi, Tabdhib, IV, 32 (no. 3033)

* The years 147/764 and 149/766 are also mentioned. Al-Mizzi, Tahdbib, V, 401 (no. 4930).
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short traditions)*, ‘Abd Allah ibn Ka‘b -> Ka‘b ibn Malik (6 short traditions), ‘Abd al-
Rahman tbn ‘Abd Allah ibn Ka‘b -> [his uncle] “Ubayd Allah ibn Ka‘b -> Ka‘b 1bn Malik (1
short tradition), ‘Abd al-Rahmain ibn Ka‘b -> [the same] ‘Abd al-Rahmin ibn Ka‘b -> Ka‘b
ibn Mailik (1 short tradition) and “the son of Ka‘b” -> Ka‘b ibn Malik (1 short tradition).

The last three variants are most probably defective because of a transmission error
(‘Ubayd Allah instead of ‘Abd Allah) or a mistake from a later transmaitter (1.e. somebody
forgot the name of Ka‘b’s son). The sanad with the double name should probably either be
‘Abd al-Rahmin 1bn ‘Abd Allah ibn Ka‘b -> ‘Abd Allah 1bn Ka‘b -> Ka‘'b or just ‘Abd al-
Rahmain ibn Ka‘b -> Ka‘b. It 1s not possible to decide which transmission line is correct
based on the information from the asanid alone.”

There is not even conformity 1n the asdrid 1f we look at the traditions of the students
that transmit most versions. The majority of the traditions from Ibn Wahb have ‘Abd al-
Rahmain ibn ‘Abd Allah ibn Ka‘b -> ‘Abd Allah ibn Ka‘b -> Ka‘b ibn Mailik, but almost all
other isnad variants appear in his traditions. The traditions from ‘Abd Allah ibn al-Mubarak
have either ‘Abd al-Rahman 1bn ‘Abd Allah ibn Ka‘b -> Ka‘b ibn Mailik or ‘Abd al-Rahman
ibn Ka‘b -> Ka'b ibn Malik, except for one tradition.

The only pattern I could discern was in the short traditions dealing with the topic of
Muhammad leaving for a journey on Thursday. Eight of the ten traditions have the isnad
‘Abd al-Rahman ibn Ka‘b -> [his grandfather] Ka‘b ibn Mailik. One tradition mentions “the
son of Ka‘b” without a name, and the other ‘Abd Allah ibn Ka‘b from Ka‘b ibn Milik,
which is probably a mistake given the conformity of the other transmission lines.

It seems that Yanus ibn Yazid was responsible for the confusion about the name of
al-Zuhri’s informant. He probably used the name ‘Abd al-Rahman, which appears in the
asanid of most traditions. However, the large variety of the asdnid shows that he sometimes
mentioned the son (‘Abd al-Rahman ibn Ka‘b) and sometimes the grandson (‘Abd al-
Rahmin ibn ‘Abd Allah ibn Ka‘b) of Ka‘b as al-Zuhri’s source. Roughly, half of the

™ One tradition stops at the level of ‘Abd al-Rahman 1bn ‘Abd Allah ibn Ka‘b.

* Even when we look at the snad from vaniant traditions from the persons that appear in the szzad, 1t remains
unclear whether 1t should read ‘Abd al-Rahman 1bn ‘Abd Allah 1bn Ka‘b -> his father ‘Abd Allah 1bn Ka'b ->
Ka‘b or just ‘Abd al-Rahman 1bn Ka‘b -> Ka‘'b The 1s7dd 1s: Ibn Hazm -> Ahmad 1bn Shu‘ayb -> Sulayman 1bn
Dawid -> ‘Abd Allih 1bn Wahb -> Yanus. I did not find another variant from Ahmad 1bn Shu‘ayb. Sulayman
ibn Dawid has seven other traditions, three with the s7dd ‘Abd al-Rahman ibn ‘Abd Allah 1bn Ka‘'b -> ‘Abd
Allih 1bn Ka‘b -> Ka‘b, two with ‘Abd al-Rahman 1bn Ka'b -> Ka‘b and two with ‘Abd al-Rahmin 1bn Ka‘'b ->
‘Abd Allih 1bn Ka‘b -> Ka'b. The traditions from ‘Abd Allah ibn Wahb include even more vanant

transmissions.
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traditions have two transmitters between al-Zuhri and the narrator of the tradition, while

the other half has only one transmitter.

Mubammad tbn Ishaq

Although my collection contains only nine traditions from Ibn Ishaq, a relatively large
number of persons transmit them: [‘Abd Allah] ibn Idris (d. 192/808), Jarir ibn Hazim (d.
170/786-787), Muhammad ibn Salama (d. 191/807) (one detailed tradition), Salama [ibn al-
Fadl] (d. 191/807)”7, Yahya ibn Sa‘id (d. 194/810) and [Ziyad ibn ‘Abd Allih] al-Bakka’i (d.
183/799)* (one detailed tradition).

The traditions from Ibn Ishiq agree that al-Zuhri’s source 1s ‘Abd al-Rahman 1bn
‘Abd Allih ibn Ka‘b -> his father -> his grandfather, except for the two traditions from
Wahb ibn Jarir through his father Jarir ibn Hiazim, which mention ‘Abd Allah 1bn Ka‘b 1bn
Mailik -> Ka‘b ibn Malik.”” The omission of ‘Abd Allah’s son ‘Abd al-Rahmain 1s probably

an error of Wahb ibn Jarir or his father.

‘Abd al-Rabhman ibn ‘Abd al-Aziz
The tradition from ‘Abd al-Rahman ibn ‘Abd al-‘Aziz is preserved in two detailed versions
from the famous traditionist Ibn Abi Shayba (d. 235/849) via Khilid ibn Makhlad (d.

213/828). Both lines of transmissions state that al-Zuhri received his tradition from ‘Abd al-

Rahmain ibn ‘Abd Allah ibn Ka‘b ibn Malik -> ‘Abd Allah ibn Ka‘b -> his father Ka‘b.

Ishaq 1bn Rashid
Misa ibn A‘yan (d. 177/793) transmits all but one short tradition from Ishaq ibn Rashid.
The remaining tradition 1s from ‘Ubayd Allih ibn ‘Amr (d. 180/796). According to the

* Al-Mizzi, Tahdbib, IV, 86-87 (no. 3147).

7 Al-Mizzi, Tabdhib, 111, 252-253 (no. 2448).

8 AlL-Mizzi, Tabdhib, 111, 52-53 (no. 2038).

 One tradition from al-Tabarini has fa-dbakara |.Zubri ‘an Mubammad tbn Muslim ‘an ‘Abd al-Rabman 1bn
‘Abd Allabh 1bn Ka'b al-Ansari |...], al-Mujam al-kabir, XX, 46 (no. 91) Muhammad 1bn Muslim is the same
person as al-Zuhri. Ibn Ishiq refers to him in the other traditions as al-Zuhri, Ibn Shihab al-Zuhri,
Muhammad 1bn Mushim or even a combination of these, al-Zuhri Muhammad ibn Mushim 1bn Shihab The

‘an between al-Zuhri and Muhammad ibn Muslim 1s therefore clearly a transmission error.
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version of two pupils of Masa tbn A‘yan, al-Zuhri’s source 1s ‘Abd al-Rahman ibn ‘Abd
Allah 1bn Ka‘b -> his father -> Ka‘b 1bn Malik One other pupil mentions “the son of Ka‘b”
-> his father -> the Prophet (‘an Ibn Ka'b 1bn Malik ‘an abibh: ‘an al-nabr), while ‘Ubayd Allah
ibn ‘Amr’s tradition has ‘Abd al-Rahmain 1bn Ka‘b -> Ka‘b 1bn Malik.

There 1s one more tradition with the vanant sszad ‘Abd al-Rahman 1bn Ka‘b -> his
father -> the Prophet (‘an ‘Abd al-Rabman 1bn Ka'b tbn Malik ‘an abih ‘an al-nabi). This
tradition 1s from al-Tabarani -> Khalaf 1bn ‘Amr al-‘Ukbar (d. 296/908-909) -> Ahmad 1bn
Abi Shu‘ayb al-Harrini (d. 233/847-848)*° -> Musa ibn A‘yan. Three traditions from two
other students of the same Ahmad ibn Ab:i Shu‘ayb mention Ka‘b’s grandson ‘Abd al-
Rahman 1bn ‘Abd Allah as al-Zuhrr’s informant. Therefore, Khalaf ibn ‘Amr or possibly
even al-Tabarini 1s probably responsible for the deviating part of the isndd. Especially the
last part of the wsnad (‘an abih: ‘an alnabi) looks remarkably like the other deviating

transmission line mentioned above, which also derives from al-Tabarani.*

Tbrabim tbn Isma ‘il

The traditions from Ibrahim 1bn Isma‘il are preserved in the versions of the late transmutter
Abi -Husayn Ahmad tbn Muhammad 1bn al-Naqur (d. 470/1078) -> Abu Tahir Muhammad
1bn ‘Abd al-Rahman al-Mukhallts (d. 393/1003) -> Abu l-Husayn Ridwan tbn Ahmad (d.
324/936) -> Abu ‘Umar Ahmad ibn ‘Abd al-Jabbar (d. 272/886) -> Yinus 1bn Bukayr (d.
199/814-815).”*

The name of al-Zuhrt’s source 1s not mentioned 1n the traditions, but he is described
as “Ka‘b 1bn Malik’s guide, who used to lead him when he became blind” (¢4'1d Ka'b 1bn
Malik alladb: kana yaqidubu hina ‘amiya) from Ka‘b 1bn Malik.

There 15 one other tradition that 1s probably from Ibrahim ibn Isma‘il, although the
tsndd only mentions the name Isma ‘il from al-Zuhri. Yanus 1bn Bukayr, the same person as
in the above-mentioned two traditions from Ibrahim 1bn Isma‘il, transmits the tradition

from “Isma“il” -> al-Zuhri -> ¢4'1d Ka'b 1bn Malik -> Ka‘b 1bn Malik.® The simuilarity 1n

*He1s Ahmad b ‘Abd Allih b Mushm Al Mizzi, Tabdhib, 1, 52 (no 58)

3 Al-Tabarant, al Muam al awsat, X, 138139 (no 9294) and al Mujam al kabir, X1X, §8 (no 101)

3" The editor of Ibn al-Athir's Usd al ghaba shortens the last part of the asdnid The tsnad at the beginning of the
tradition 1s akbbarana Abu Ja far 1bn al Samin by isnadib: ‘an Yinus an Ibrabim 1bn Isma‘ll al Ansart The editor
gives the complete 1sndd on page 18 of the introduction See Ibn al-Athir, Usd al ghaba, 1, 17-18 and VI, 93

3 Al-Tabarani, al Mu jam al kabir, X1X, 69 (no 133)
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student (Yanus ibn Bukayr), the peculiar description of al-Zuhri’s source (q4'id Ka'b 1bn
Malik) and the partial correspondence of the name of al-Zuhri’s student (Isma‘il) to the
information in the asinid of the two traditions from Ibrahim ibn Isma‘il could indicate
that the third tradition is from the same person. The name Ibrahim ibn Isma‘il seems to

have been shortened to Isma‘il at some time during the transmission.

Salip ibn Abi I Akbdar
The tradition from Salih ibn Abi l-Akhdar 1s a rather short tradition, but it describes several
elements from the detailed tradition. Al-Tabarani relates the only tradition I could find
from Salih in his al-Muyam al-kabir** According to Salih’s version, al-Zuhri’s source is ‘Abd
al-Rahman ibn ‘Abd Allah ibn Ka‘b ibn Malik -> his uncle ‘Ubayd Aliah 1bn Ka‘b -> Ka‘b
[ibn Malik].

Remaining students

My data collection contains only short traditions from the remaining students. The
traditions about Tabik from Ibn Jurayj, Isma‘il ibn Umayya and Sufyan ibn ‘Uyayna are
preserved 1n the versions of two or more of their pupils. The data collection 1ncludes more
than one tradition from ‘Abd Allih ibn ‘Abd al-Rahmain, ‘Abd al-Rahman ibn Yazid,
Ma“qil, Shu‘ayb and al-Zubaydi, but in the version of one pupil only. I did find just one
tradition from ‘Abd al-Rahman ibn Namir, al-Awza‘i, Ibrahim 1bn Murra, Masa ibn ‘Ugba
and Yazid ibn Abi Habib.

There are seven variants of the lowest part of the isnad: ‘Abd al-Rahman ibn *Abd
Allah ibn Ka‘b -> Ka‘b ibn Mailik (‘Abd al-Rahman ibn Namir, ‘Abd al-Rahman 1bn Yazid,
Isma‘il ibn Umayya, al-Zubaydi), ‘Abd Allah ibn Ka‘b -> Ka‘b ibn Malik (al-Awza‘i,
Ibrahim ibn Murra, Masa ibn ‘Ugba, Shu‘ayb), the son of Ka‘b -> Ka‘b ibn Malik (‘Abd
Allah ibn ‘Abd al-Rahman¥, Sufyin ibn ‘Uyayna, Yazid ibn Abi Habib), ‘Abd al-Rahmin
ibn Ka‘b ibn Milik -> his uncle -> Ka‘b ibn Mailik (al-Zubaydi), ‘Abd al-Rahman ibn ‘Abd
Allah ibn Ka‘b -> ‘Ubayd Allah ibn Ka‘b -> Ka‘b ibn Malik (Ma‘qil), ‘Abd al-Rahmin 1bn

3 Al-Tabarani, al-Mu yam al-kabir, XIX, 57 (no. ¢8).

¥ The three traditions from ‘Abd Allah ibn ‘Abd al-Rahman differ on al-Zuhri’s source. They mention Ubayy
ibn Ka'b 1bn Mailik, /bn /1-Ka‘b 1bn Malik (a son of Ka‘b 1bn Malik) and Ibn Ka‘b 1bn Malik (the son of Ka‘b
1ibn Milik) The first two variants are probably transmission or copyist’s errors of the last variant Ibn Ka‘b 1bn

Mihk
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‘Abd Allah ibn Ka‘b -> ‘Abd Allah ibn Ka‘b and ‘Ubayd Allah 1bn Ka‘b -> Ka‘b 1bn Mailik
(Tbn Jurayj 1n the version of three pupils*®) and ‘Abd al-Rahmin ibn Ka‘b -> Ka‘b ibn Malik

(Ibn Jurayj in the version of one pupil).

Conclusion

Al-Zuhrt’s story about Ka‘b 1bn Mailik and the expedition to Tabiik 1s widespread among his
students. His detailed tradition ended up in collections of traditionalists from Yemen,
Egypt, al-Sham, Iraq and countries as far as Sijistain and Khurisan (nowadays part of Iran
and Afghanistan). Al-Zuhri must have taught the tradition(s) before his death in 124/742.
Not all of al-Zuhri’s students transmit the long version of Ka‘b’s story (or the detailed
version of some of them 1s not preserved in the sources available to us today), but 1t is
preserved in the versions of several students. A large number of students transmit a short
tradition describing one element of Ka‘b’s detailed story most of them dealing with a sunna
of Muhammad. [t seems that al-Zuhri is the source of (some of) the short traditions, because
several pupils transmits traditions about the same topic.

There seems to have been confusion about the name of al-Zuhri’s informant. From
the isnad analysis, six different names or appellations appear as al-Zuhri’s source. The
majority of the traditions have the name of Ka‘b’s grandson ‘Abd al-Rahmain ibn ‘Abd
Allah (d. 105-125/724-743) followed by Ka‘b’s son “‘Abd al-Rahman (d. 96-99/715-717 Medina).
Ka‘b’s other son ‘Abd Allah ibn Ka‘b (d. 97/715-716 or 98/716-717) is also mentioned as well
as the description “Ka‘b’s son” and “the leader of Ka‘b”. The common feature is that they
were members of the Ka‘b ibn Mailik family.’

If we look at which fsmad prevails in the version of each of al-Zuhrt’s students a
slightly different picture appears. The majority (9) of them mentions ‘Abd al-Rahmain ibn
‘Abd Allah tbn Ka‘b -> ‘Abd Allah or “Ubayd Allah ibn Ka‘b -> Ka‘b ibn Malik (A). Four
students mention the same sn4d without an intermediary between Ka‘'b and his grandson

(B), while four other students miss the name of Ka‘b’s grandson (C). Three students describe

% The snad 1n the tradition of one other pupil stops at the level of al-Zuhri's informant ‘Abd al-Rahmin 1bn
‘Abd Alldh 1bn Ka‘b, who relates Ka“b’s words.

7 Motzk: describes the same confusion 1n his article on the murder of Ibn Abi [-Huqayq The informants he
came upon were ‘Abd al-Rahmin 1bn Ka'b 1bn Malik, ‘Abd Allah ibn Ka‘b 1bn Malik, ‘Abd al-Rahman 1bn
‘Abd Allih ibn Ka‘b 1bn Milik and Ibn Ka‘b 1bn Malik Al-Zuhri’s tsnad stops at the Successor level and does
not go back to an eyewitness or participant of the event. Motzki, H., “The murder”, 178-179.
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al-Zuhri’s source as “the son of Ka‘b” (D). Ma‘mar and Ibrahim 1bn Isma‘il are alone 1n
2giving the sszad ‘Abd al-Rahmin 1bn Ka‘b -> Ka‘b 1bn Milik?® (E) and “the leader of Ka'b”
-> Ka‘b 1bn Mailik (F) respectively

The sn4d analysis shows that al-Zuhri seems to have varied 1n the names of the
persons from whom he heard the story. He usually mentioned #s7dd A, but sometimes
omitted the name of ‘Abd al-Rahman 1bn ‘Abd Allih’s informant (B), his own informant (C)
or even the name of Ka‘b’s son (D). Ma‘mar and Ibrahim ibn Isma‘il seem to be responsible
for the vanants E and F respectively, because they are the only two students in whose
traditions these variants represent the majority. However, we cannot exclude the possibility
that al-Zuhri used variant E sometimes, because several other students mention 1t
occasionally. The matn analysis will show 1f the conclusion from the analysis of the asanid 1s

correct.

III. MATN ANALYSIS PER STUDENT OF AL-ZUHRI

The analysis of the traditions per student of al-Zuhri 1s carried out 1n the same way as the
traditions about the event with the Hudhayl and the night journey The large number of
students and traditions makes 1t 1mpossible to discuss every tradition 1n detail as I have
done 1n the previous two chapters. Therefore, 1n some cases I will only give an overview of

the results of the analysis.

Ma'mar tbn Rashid

The oldest collection that contains a detailed version 1s the Musannaf of ‘Abd al-Razzaq
(L1).”® The other detailed traditions are from Ibn Hanbal (L8), Ibn Hibban (Lg), al-Tabarani
(L1g), Ibn ‘Asakir (L6) and Ibn Qudima (Li4). % The 1snad bundle of the traditions
attributed to Ma‘mar 1s given 1n Appendix s.

Comparison of the mutun of the six detailed traditions shows that they are almost

identical 1n formulation and content. Most differences 1n formulation seem to be copyist’s

3 This variant appears in several traditions of some of al-Zuhri’s pupils, but 1t only appears as a less common
vanant in the traditions of that specific student

¥ *Abd al-Razzaq, @l Musannaf, V, 397-405

4 1bn ‘Asilur, Tartkh, L, 201-205 (no 10651) Ibn Hanbal, Musnad, V1, 416 419 (no 27243) Ibn Hibban, Sak:b,
VIII, 155-163 (no 3370) Ibn Qudama, Kitab al tawwabin Le livre des penitents, Damascus 1961, 87-93 (no 42) Al
Tabarani, al Mujam al kabir, X1X, 42-46 (no 90)
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errors. The common link of the traditions is ‘Abd al-Razziq. The similarity of the traditions
indicates written traditions, 1.e. ‘Abd al-Razzaq probably let the students copy the written
text from him, or he dictated the tradition. The three detailed traditions from ‘Abd al-
Razzaq’s pupil Ishiq ibn Ibrahim al-Dabari share the peculiarity that al-Zuhri’s informant is
named “the son of Ka‘b”, while the traditions from three other students - Ibn Hanbal,
Muhammad 1bn Abi [-Sari (d. 238/853)* and Muhammad ibn Yahya [-Dhuhli (d. 258/872)** -
agree on the #m ‘Abd al-Rahman. This means that Ishaq ibn Ibrahim al-Dabari is
responsible for the omission of the name of Ka‘b’s son.
‘Abd al-Razziaq’s detailed tradition from Ma‘mar based on the above-mentioned
traditions is as follows:
calasl o 08 apl e Pellle 0 cuaS o Gan M e sl 1B g aM e eea e G e |
calas haal (pala) ol ey oy 10 VI i 558 CalS Jia Wl e 3158 b (paka) it o0 2
$oaedy dl JELS a0 ga 2 o )5 pa pual G gia (8 S 38 pall e Ll pu e 3
Al A i lSa Leingd S il Gaal Ly o) Gl i (padia) A gy calia Gl f 4
sy S s Wl 3e b (paka) il oo any Cilail P 3 B e MLl Cus §
Cnn g aa g e Ll gl ol o1y Gua ST Gl (pabia) ) STyl e 555 AT a5 d456
e deas cjall g OlS gl e s V508 A, e J8 Sy el cutda y S il 7
AUy et ) Ciean B S L el Ul Taal Gl caalsy of 45558 b (pabia) il 8
xS G Al Ll Calay JOaH ) geal i3 8 Ul Sad Dds g dleadl o i i e 29
il Ll manald Gasedll o0 7 530 Of Gama S5 Gusadll o g Al 3aaIL Lale (palia) il 6 10
LS any o pund 2l (e G gudl il ag Gl o3 5 e 5 la G gud I 22 Uil 11
Outll i S 51 L) (L ny (o usnd gy Bl il L o Vo g 1l a3 12
Y (o sl Al Giphaly (3 s A ol Cland (palia) ) gy e Cailaty (il 0 13
ISyl ad A o sl V) Gl aal Gad 1S Gl b agle L gaia Sa V) sl (5 ) 14
ey My Ly daniay (padio) (il o AT (e gaen S Ola peans V1S G 5
fa s e oy B Sellle ( aaS Jad Lo 18 1S 55 6l L 1835 4y (i (palis) il (353 16

* His name 1s Muhammad 1bn al-Mutawakkil al-Qurashi -Hashimi Al-Mizzi, Tabdhib, V1, 492-493 (no. 6169).
** The years 252, 256 and 257 AH are also mentioned as years in which Muhammad 1bn Yahyi [-Dhuhli died.
Al-Mizzi, Tahdhib, V1, 553-557 (no. 6278)

 The version of Ishaq 1bn Ibrahim al-Dabari 1s /bn Ka'b 1bn Malik.

* The version of Ibn Hanbal is tawdifaqna.

* Also wa-lam mentioned.

* Qalla ma and gallama are mentioned 1n the variant traditions.

7 Also ubbatabu 1s mentioned.

* Version Ibn Hanbal abadan takballafa
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* Version Ishaq 1bn Ibrahim al-Dabari ghadan b1 | ghadah.

' Versions Muhammad ibn Abi I-Sari and Muhammad 1bn Yahya [-Dubhli rzka.
" Versions Ibn Hanbal and Muhammad ibn Yahya ‘afw.

’* Also dhanbika.

% Version Ishaq 1bn Ibrahim al-Dabari shaykh kabir.
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‘Abd al-Razziq on the authority of Ma‘mar on the authonty of al-Zuhri, he said, ‘Abd al-
Rahmain 1bn Ka‘b 1bn Mailik informed me on the authority of his father, he said, “I did
not stay behind from the Prophet in any expedition until the expedition to Tabuk, except
for Badr (1)”°. The Prophet did not blame anyone who had stayed back from Badr,

because he set out for the caravan, while Quraysh set out to aid their caravan and they

™ Version Ishaq 1bn Ibrihim al-Dabari mun baraka.

’ The repetition of the sentence appears 1n some versions twice and 1n others three times.

% Versions Ibn Hanbal and Muhammad 1bn Yahya I-Dhuhli yabtimannakum

"7 Version Ishaq 1bn Ibrahim al-Dabari kadbabnabu.

% The versions from Ibn Hanbal and Muhammad ibn Yahya I-Dhuhli have ablz and ablani in this sentence.

" In the translation, 1 have divided the story in different elements based on the versions of all of al-Zuhri’s
students. Some of them do not mention a certain element or they put them 1n a different order, which 1s why
sometimes a number is skipped or the numbers are not consecutive It also occurs that a certain element 1s only
present in the version of one student. Appendix 6 contains a list of all elements.
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met unintentionally*® as God said (2). By my life! The most esteemed place of martyrdom
of the messenger of God among the people is certainly Badr (5), but I would not trade my
pledge during the night of al-‘Aqaba (4), where we entered an agreement on Islam (3), for
presence [at Badr). After that, I did not stay behind from the Prophet 1n an expedition
until the expedition to Tabuk (6). It was the last expedition he made (7).

The Prophet notified the people of the departure (13). He wanted them to prepare the
equipment for their expedition, which would take place at a time when the shadows were
pleasant and the fruit abundant (16). Rarely did he send out an expedition, without
pretending another destination (9), saying “war 1s a mode of deceiving.” (10) But 1n the
case of the expedition to Tabik, the Prophet wanted the people to prepare the [proper]|
equipment during the expedition to Tabik (12). I had never been wealthier; I had
gathered two riding-camels. | had never been more able to fight and having little property
to maintain (8). However, at that time, I inclined towards the shadows and the abundance
of the frutts (17). I was still like that, when the Prophet left early in the morning (20). This
was on Thursday. He loved to leave on Thursday (21). [ got up in the morning and said, ‘I
will go quickly to the market tomorrow and buy my equipment. Then I will catch up
with them.’ (22) I hurried to the market on the following day and part of my business was
difficult for me (23). I returned and said, ‘I will come back tomorrow if God wills and
catch up with them’, but part of my business was difficult for me again (24). I continued
to do so until my guilt became too complicated and I stayed behind from the messenger
of God (25).

I began to walk in the markets and to roam all over Medina. It made me sad that I only
saw men accused of hypocrisy (27). Everybody who had stayed behind thought that this
would be hidden from him (15), because there were so many people that a diwin® could
not contain them (14). There were eighty-something men who had stayed behind from the
Prophet (36).

The Prophet did not think of me until he had reached Tabiak. When he reached Tabik
he asked, ‘What happed to Ka‘b ibn Milik? (28) A man from my tribe said, ‘O messenger
of God, his two cloaks and looking at his two sides (meaning, he is self-conceited)** made
him to stay behind.” Mu‘idh ibn Jabal said, “What a bad thing to say! By God, Prophet of
God, we only know good things of him.”” (29) He said, “While they were like that, they
suddenly [saw| a man appeaning from the mirage. The Prophet said, ‘Let 1t be Aba
Khaythama.’ It was indeed Abd Khaythama. (30)

“ Literally: without appointment
“ A diwan 1s a register of — 1n this case — participants of the expedition

%2 See Lane, Lexicon, 11, 2080.



When the Prophet finished the expedition to Tabuk and was on his way back to
Medina, I began to think about how I could escape the anger of the Prophet. For that
purpose, I sought the help of everyone having sound judgment from my family (31).
When 1t was said that the Prophet would arrive early in the morning, falsehood left me
and I knew that only the truth could save me (32).

The Prophet arrived after sunrise and prayed two rak‘dt in the place of worship (33).
When he came back from a journey, he did that: he entered the place of worship and
prayed two rak‘at. Then he sat down (34). The persons who had stayed behind began to
come to him, to swear an oath to him and to excuse themselves to him (35). He forgave
them, accepted their openness and entrusted their secrets to God (37).

I entered the place of worship and there he was sitting. When he saw me, he smiled
angrily at me (38). I came and sat before him. He said, ‘Did you not buy your mount?’ I
said, ‘Yes, Prophet of God!’ He said, “What kept you back?’ (39) I said, ‘By God, 1f I sat
before somebody else than you I would certainly escape his anger at me with an excuse,
because I have been bestowed with eloquence". However, I know, Prophet of God, that if
I tell you today something which makes you angry with me, but which 1s true, then I
hope for God’s recompense. If I tell you today something, which makes you approve of
me, but which is a lie, {I know that| God will soon inform you about me. By God,
Prophet of God, I have never been wealthier and with lesser property to maintain when I
stayed behind from you.’ (40) He said, ‘Verily, he has told you the information with truth.
Get up until God decides about you.’ (41)

I got up and people from my tribe rose at my heels chiding me. They said, ‘By God, we
have never known you committing a sin before this! Why did you not proffer an excuse
to the Prophet of God by which he would approve of you? The forgiveness of the
messenger of God would come through that and you would not find yourself in a
position from which you do not know what will be decided about you.’ (42) They did not
stop chiding me until I was about to return and deny what I had previously said, when I
asked, ‘Did anybody else but me say the same thing? (43) They said, ‘Yes, Hilil ibn
Umayya and Murira ibn Rabi‘a said [the same].” They mentioned two righteous men who
had participated 1n Badr in whom I had an example. [ said, ‘By God, I will never return
to him concerning this and prove myself a liar.”” (44)

(He said,) “The Prophet forbade the people to talk to the three of us (45).” He said, “I
made myself go out to the market. Nobody talked to me and the people changed beyond
recognition to us, until they were no longer the ones we knew. The walls changed beyond

recognition to us, until they were no longer the walls we knew. The land changed beyond

% 1 used Trevor le Gassick’s translation of this word. See Ibn Kathir, The /ife, IV, 30.
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recognition to us, until it was no longer the land we once knew (46). I was the strongest
of my companions. I used to go out to the market and go to the place of worship (49). I
entered and the Prophet came. I greeted him and said [to myself], ‘Did he move his lips
in salutation?” When [ started to pray towards a column and turned towards my prayer,
he looked at me out of the corner of his eyes and when I looked at him, he turned away
from me.” (50)

He said, “My two companions were humble and they were crying day and night not
showing their heads (48). While I was walking around the market, there was a Christian,
who had come to sell his food, saying, “Who shows me the way to Ka‘b ibn Malik?’ The
people began to point him towards me and he came to me. He brought me a letter from
the king of Ghassin® in which was written <Now, [ have heard that your master treated
you unkindly and drove you away. You should not be in a state of abandonment® and
shame. Come to us, we will support you.> I said, ‘This is another test and blemish!’ I
heated the fire for it and burned it in it. (52)

When forty nights had passed, there came a messenger from the Prophet, who said,
‘Separate from your wife.’ I asked, ‘Do I have to divorce her?’ He said, ‘No, but do not
sleep with her.” (53) The wife of Hilal ibn Umayya came and said, ‘Messenger of God,
Hilal ibn Umayya 1s a weak old man. Is 1t allowed for me to serve him?” He answered, Yes,
but he should not sleep with you.” She said, ‘O Prophet of God. By God, he has no desire
for anything.® He has not stopped crying in prostration day and night since the
beginning of this case.”” (55)

Ka'‘b said, “When the trial became too much for me, I climbed the wall [of the property|
of my nephew Abi Qatida and I greeted him, but he did not return my greeting. I said, ‘I
beg you by God, Abi Qatida! Do you not know that I love God and His messenger?’ He
remained silent and I said, ‘I beg you by God, Abu Qatada! Do you not know that I love
God and His messenger?’ He said, ‘God and His messenger know best.”” He said, “I could
not prevent myself from crying, so I climbed back over the wall. (51)

When fifty nights had passed since the Prophet forbade the people to talk to us, I was
performing the Morning Prayer on the roof of one of our houses. I sat down, while I was

mn a state of which God had said <<and the earth, for all its spaciousness, closed in

% The Ghassin are a division of the Azd<clan. They came originally from South Arabia, but migrated to Syria
after their conversion (o Christianity. They were allies of the Byzantium empire. Shahid, 1., “Ghassan”, in E/2,
I1, Leiden 1965, 1020-1021

% Luterally: a place of perdition and shame.

“ Luterally: there 1s no motion 1n him for anything. I used the translation of Trevor LeGassick See Ibn Kathir,

The life, 1V, 32.
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around them and their souls closed 1n around them>>*, when I heard suddenly a cry
from the upper part of Sal**®, ‘Rejoice, Ka‘b 1tbn Malik? (57) I fell down prostrating and 1
knew that God had given us reprieve from grieve (58). Then a man on a horse came
bringing me good news; the voice was quicker than his horse (63). I gave him my two
cloaks as a gift for bringing good news and put on two other cloaks. (64)

Our remission had been revealed to the Prophet during the first third of the night (59).
Umm Salama said, ‘Prophet of God. Why do we not tell Ka‘b ibn Milik the good news?’
He [Prophet] said, ‘Then, the people will crowd round you and will prevent you from
sleeping the remainder of the night.”” He said, “Umm Salama was beneficial to my case,
because she was sad over my affair. (60)

I went to the Prophet and there he was sitting in the place of worship surrounded by
Muslims (66) and shining like the moon. He was always beaming when he was happy
with something. I came and sat down before him (70). He said, ‘Rejoice, Ka‘b 1bn Malik
with the best day since your mother gave birth to you.” (68) He said, “I said, ‘Prophet of
God. Did it come from God or from you?’ He said, ‘No, it came from God! (69) Then he
recited to them <<God has turned mercifully to the Prophet, the Emigrants and the
Helpers>> until he reached <<God is the Ever Relenting, the Merciful>>*.” (75) He said,
“About us, it was also revealed: <<Fear God and be with the truthful>>”.” (76)

He said, “I said, ‘O Prophet of God, as my penance, I will only speak the truth (72) and
give all my property as sadaga to God and His messenger.’ [The Prophet] said, ‘Keep some
of your property; that 1s better for you.’ I said, ‘T will keep my share from Khaybar.” (71)
God did not bestow upon me a greater favour after my conversion to Islam than letting
me speak the truth to the messenger of God, when my two companions and I spoke the
truth, so that we did not lie and perish like they perished (77). I certainly hope that God
to Whom belong might and majesty does not test anyone in speaking the truth as he has
tested me (73). I have not yet intentionally told a lie and I hope that God will preserve me
for the rest of my life.” (74)

Al-Zuhri said, “This 1s the end of the tradition of Ka‘b ibn Milik.” (78)

The medium-length traditions, which are from Ibn ‘Asikir (M1), al-Tirmudhi (M2), al-
Qurtubi (M3) and Ibn al-Athir (My),” relate several elements of the detailed story. Ibn

%7 Sarat al tawba 9:118. See footnote 3 for the source of the translation.

 Sal' 15 a mountain near Medina Yaqat, Muyam al-buldin, 111, 236.

* Surat al-tawba 9'117-118.

7° Sirat al tawba 9.119.

7 Ibn ‘Asakar, Ta'rikh, 11, 31-32. Ibn al-Athir, Usd al.ghiba, IV, 488-489. Al-Quriubi, el Jam:* It abkam al-Qur’an,
VIII, Beirut 1405/[1985], 277-278. Al-Tirmidhi, Sunan, IV, 345346 (no. 5100).
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‘Asakir’s tradition from Ibn Hanbal follows the plot of the detailed tradition from the
beginning until element 21. The other three traditions, which al-Tirmidhr all relates from
‘Abd al-Razziq on the authority of ‘Abd ibn Humayd (d. 249/863), narrate Ka‘b’s story
from the beginning until element 13 and from element 66 to 747" after the remark that “he”
told 1t completely” (fa-dhakara L-hadith bi-talibi). The mutin of the medium-length traditions
are similar to the detailed traditions in form and content except for the above-mentioned
missing parts.

The reference to the complete story at the point where part of the plot is skipped and
the similarity in formulation and content of the text shows that the detailed story is the
original version of ‘Abd al-Razzaq. This only applies to the traditions from al-Tirmidhi, al-
Qurtubi and Ibn al-Athir. There is no reference to a longer story in the tradition from Ibn
‘Asakir; the tradition stops suddenly. Probably, the editor Ibn ‘Asakir 1s responsible for the
abrupt end. He places the tradition in the chapter on the Prophet’s expedition to al-Sham.
He probably only mentioned the first part of the tradition from Ka‘b, because this part
relates how Muhammad ordered the Muslims to prepare for the expedition and when he left.
The remaining information in the tradition, 1.e. how Ka‘b stayed behind, falls outside the
scope of the chapter.

The other traditions from Ma‘mar handle only one or two elements from the
detailed tradition. The following elements appear separately as short traditions: 1, 9+10, 21,
34, 53, 58, 70 and 71+72. Several short traditions contain references to a longer story and are
shortened versions of the detailed tradition. A number of short traditions, however, lack any
indication that they were formerly part of a longer story and there is no connection with the
expedition to Tabuk. It seems that Ma‘mar transmitted some elements (9+10, 21, 34, 71+72)
not only as part of the detailed story about Tabuk, but also separately, outside the context of
Ka‘b’s story. These traditions usually begin with an introductory sentence that 1s not present
1n the detailed version, while the remainder of the text seems to be i1dentical. Ma‘mar most
probably related the short traditions with the transmission line al-Zuhri -> ‘Abd al-Rahman
ibn Ka‘b -> Ka‘b ibn Malik, i.e. with only one link to the alleged author of the story, the
Companion Ka‘b ibn Mailik.

7 Ibn al-Athir’s tradition ends with the citation of verse 9:117 (element 75) instead of verse 9 118 The
shortening 1s most probably a copyist’s error, because both verses end with the same word rapem.

7 Al-Tirmidhi or ‘Abd 1bn Humayd shortened the tradition and added the remark. Therefore, “he” s erther
‘Abd 1bn Humayd or ‘Abd al-Razzaq.
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Another result from the analysis of the mutin of the short traditions 1s that
according to the #s7dd, the formulation and the structure of the two traditions that derived
from a combined transmission of Ma‘mar and Yanus (S12 and S16), are different from the
detailed versions of Ma‘mar. Furthermore, the source of al-Zuhri 1s the grandson ‘Abd al-
Rahmin 1bn ‘Abd Allah 1bn Ka‘b, while the other traditions from ‘Abd Allah ibn al-
Mubirak, who transmits the combined tradition from Ma“‘mar and Yanus, mention the son
‘Abd al-Rahman as informant of al-Zuhri. We will first have to compare the combined
traditions with traditions from Yinus, before we can decide if the matn and the formulation
of the lower part of the isndd derive from Yinus, or 1if Ma‘mar transmitted this tradition
with a variant structure and formulation outside the framework of his detailed version as he
did with other elements.”*

The snad-cum-matn analysis of the traditions ascribed to Ma‘mar, shows that ‘Abd al-
Razziq handed down a detailed tradition with the samad Ma‘mar -> al-Zuhn > ‘Abd al-
Rahmain 1bn Ka‘b -> Ka‘b 1bn Malik by means of written transmission. Ma‘mar taught the
detailed version probably also to other students besides ‘Abd al-Razzaq, although we only
have a reference to a detailed version from Muhammad 1bn Thawr (d. 190/806) 1n two short

traditions Unfortunately, we do not have the actual text of Ibn Thawr’s longer tradition,

1bn Akbi I-Zubri, Mubammad 1bn ‘Abd Allah 1bn Muslim

The detailed version of al-Zuhri’s nephew Muhammad 1bn ‘Abd Allah 1s preserved in a
rather late tradition from Aba 1-Qisim Hibat Allah itbn Muhammad al-Shaybani in the
Musnad of Ibn Hanbal and by Ibn ‘Asakir, Ibn al-Jawzi and Ibn Kathir.” The us#dd bundle

of all the traditions ascribed to Muhammad 1bn ‘Abd Allah 1s as follows:

’* Comparison with the version from Yunus shows that the rsrad as well as the matn 1s similar (o the version
from Yunus, although there are some differences 1n formulation See pages 247-248

7 The tradition from Ibn Hanbal’s Musnad (and probably also the one from Ibn Kathir) 1s handed down via
the same riwaya as the traditions from Ibn ‘Asakir and Ibn al-Jawzi Ibn ‘Asakir, Ta rikb, L, 196 201 (no 10650)
Ibn Hanbal, Musnad, 111, 557 559 (no 15795) Ibn al Jawz1, al Muntazam fi tartkh al muluk wa l umam, 11, Berrut
1995, 428-433 Ibn Kathir, Tafsir, 11, 411-413
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Figure 23. Isnad bundle of al-Zuhri’s nephew on the three who stayed behind

IBN KATHIR AL-SUYUTI
IBN ‘ASAKIR IBN AL-JAWZI d. 774/1373 Damascus d. 911/1505 Baghdad
d s71/u7s d. 596/1200 L1
Damascus Baghdad
Ls W o Lu
Abi 1-Qasim Hibat Allih
d s525/1131 Baghdad S2
\ %
Abua ‘Ali [-Hasan b. ‘Ali
d. 444/1052 Baghdad
Abu Bakr Ahmad b. Ja*far AL-TABARANI
d. 368/978-9 Baghdad d. 360/971 Isfahan
2 S311 I1 Muhammad b. ‘Abd Allah
‘Abd Allah b. Ahmad ‘Abdin b. Ahmad™ d 297/909-10 Kiifa
d. 290/903 Baghdad d. 306/919 ‘Askar Mukram f v
MUSLIM
‘Abd Allih b. al-Hakam  d. 261/874 Naysabur
d. 255/869 Kiifa ¥S1
IBN HANBAL ‘Ubayd Allah ‘Abd b. Humayd
d. 241/855 Baghdad b. Sa‘d b. Ibrahim d. 249/863 Damascus

d. 260/874 Baghdad

Ya‘qub b Ibriahim b. Sa'd
d. 208/823 Medina

A 4
Muhammad b. ‘Abd Allah (7bn Akbi I-Zubri)
d. 152/769 Medina

v
al-Zuhri
d. 124/742 Medina a.o.

‘Abd al-Rahman bY‘Abd Allah b. Ka‘'b
d. 105-25/724-43 Medina
L7153 11 gy Ly13S12

‘Abd Allah b. Ka‘b ‘Ubayd Allah b. Ka'b
d 97/7156 or 98/716-7 Medina n.d. Medina
= = detailed tradition % Kabb. Malik
— =hort tradition d. 50/670 Medina

Since according to the isn4d all traditions derive from the same sth-century transmitter, we
would expect to find a high degree of similarity between the mutan with only some minor
differences. This is indeed the case with the traditions of Ibn ‘Asikir, Ibn al-Jawzi and the
tradition from Ibn Hanbal’s Musnad. Almost all differences are probably the result of
transcription errors, which indicates that Ibn ‘Asakir and Ibn al-Jawzi received the tradition
from Hibat Allih through written transmission. The tradition of Ibn Kathir is more
complicated. It differs more than the other three traditions, while it probably derives from

the same source (Hibat Allah). Many differences go beyond small copyist’s errors.

7 He 1s Abi Muhammad ‘Abd Allih 1bn Ahmad 1bn Misa l-Ahwizi |-Jawiliqi. Dhahabi, Kitab tadbkirat al-
buffiz, 1, Beirut 1428/2007, 187-188 (no. 55/709 10).
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The similarities between the four detailed traditions show that they derive from the
same source. Ibn Kathir received this tradition also by means of written transmission.
However, the differences between Ibn Kathir’s text and the other three are larger and more
significant than we would have expected based on the information from the isndd. lbn
Kathir either connects (by mistake) the wrong isndd to this tradition, or he or one of the
transmitters between himself and Ibn Hanbal adjusted the text.

Finally, the four texts agree on the same informant from al-Zuhri, ‘Abd al-Rahman
ibn ‘Abd Allih ibn Ka‘b ibn Malik. They disagree, however, on ‘Abd al-Rahmain’s
informant. The traditions from Ibn Hanbal’s Musnad and Ibn al-Jawzi both mention ‘Abd
Allah ibn Ka‘b, while Ibn ‘Asakir and Ibn Kathir have ‘Ubayd Allah ibn Ka‘b. This might
be a transcription error, since the difference between the two names is just one letter 1n
writing. It is also possible that al-Zuhri’s nephew or one of the transmitters between him and
Hibat Allah confused the names and sometimes mention ‘Ubayd Allih instead of ‘Abd
Allah. It is not very likely that these texts originally derived from two different sons of Ka‘b,
since the traditions are almost identical. Even the text of Ibn Kathir does not differ to such
an extent that it could be explained by al-Zuhri having two different informants.

A reconstruction of the detailed tradition from al-Zuhri’s nephew based on the
above-mentioned traditions is as follows:
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77 Version Musnad 1bn Hanbal ghayriha.
™ Version Musnad 1bn Hanbal ma.
¥ Version Musnad Ibn Hanbal /s ann:.

% Version Musnad Ibn Hanbal jama tuba.
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¥ Version Musnad Ibn Hanbal does not mention this word

% Ibn ‘Asakir does not mention this sentence Ibn al Jawzi wa [ nas tlayba su r 1bn Kathir wa ana dlayba asghar
% Ibn ‘Asakir and Ibn Kathir atajahbazu

% Version Musnad Ibn Hanbal al kadbdhab

% Ibn *Asakir and Ibn Kathir do not mention this word

% Version Musnad Ibn Hanbal ann: bib:

% Ibn ‘Asakir and Tbn Kathur fa qad
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% Version Musnad 1bn Hanbal I7 m:n Ibn al-Jawzi fi.

* Version Musnad Ibn Hanbal anbati. Ibn al-Jaw.i and Tbn al-Kathir br nabat.

% Ibn Kathir has twice —bu 1nstead of —ha, which 1s the correct affix, because 1t refers to kudb
% 1bn ‘Asakir and Ibn Kathir zala.
% Version Musnad Ibn Hanbal kamal
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‘Abd Allih told us, my father told me, Ya‘qab ibn Ibrihim told us, al-Zuhri’s nephew
Muhammad 1bn ‘Abd Allih told us on the authonty of his uncle Muhammad ibn
Muslim al-Zuhrj, he said, ‘Abd al-Rahmain ibn ‘Abd Alldh ibn Ka‘b ibn Mailik informed
me that ‘Abd Allih ibn Ka'b ibn Milik, the son of Ka‘b who was his guide when the
became blind, said, I heard Ka‘b ibn Malik tell his story about when he stayed behind
from the messenger of God during the expedition to Tabuk. Ka‘b 1bn Malik said,

% Version Musnad Ibn Hanbal yalgani.
9 Version Musnad 1bn Hanbal kadhabithu.
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“I had never stayed behind from the messenger of God in any expedition apart from
the expedition to Tabik, except that I stayed behind during the expedition to Badr (1).
He [the Prophet] did not blame anyone who had stayed behind from Badr, because the
messenger of God set out for the caravan of the Quraysh, when God brought them [the
Muslims] and their enemy suddenly together (2). I was present together with the
messenger of God at the might of al-*Agaba, when we concluded an agreement on Islam
(3). I do not want to trade my presence at [al-‘Agaba] for Badr, (5) even though the people
consider Badr to be more memorable and famous (4).

When I stayed behind from the messenger of God during the expedition to Tabik, I
had never been stronger and wealthier than when I stayed behind from him during that
expedition. By God, I had never before owned two riding-camels until I gathered them in
that expedition (8). Rarely did he send out an expedition, without pretending another
destination, until that expedition (9). The messenger of God made that expedition at a
time of extreme heat with the prospect of a long travel through the desert and many
enemies (11). He made this clear to the Muslims, so they could prepare the equipment
against their enemy (12) and informed them on the direction he wanted to take (13).

The Muslims accompanying the messenger of God were so many that a kutab hifiz — by
which he meant a register (dfwdn) — could not contain them.” (14) Ka‘b said, “A man who
wanted to stay behind thinking that 1t would remain concealed as long as God did not
send a revelation about him, was rare [among the Muslims] (15).

The messenger of God carried out that expedition at a time when the fruits and the
shadow were pleasant (16) making me turn away my face from the others (17). The
messenger of God made his preparations for [the expedition], as did the believers with
him, while I began to go out early in the morning to prepare myself together with them,
but [ returned having accomplished nothing (18). I said to myself, ‘I can do 1t when I
want to.” I continued doing the same, until the people were making serious efforts (19).
The messenger of God left early in the morning together with the Muslims, while I had
completed nothing of my equipment (20). I said, ‘I will finish my preparations in a day
or two. Then I will catch up with them.’ (22) I left early in the morning after they had
departed to prepare myself, but I returned having accomplished nothing of my
equipment (23). I left |again] early in the morning, but I returned having accomplished
nothing (24). I continued doing the same, when they hurried on and the expedition got
out of sight (25). I intended to leave and catch up with them - [ wish that I had done that!
— but then that was not predestined for me anymore (26).

When I went among the people after the departure of the messenger of God and walked

among them, it made me sad that I only saw men accused of hypocrisy or those excused

by God (27).



The messenger of God did not think of me until he had reached Tabuk. He asked, while
he was sitting with the people 1n Tabik, ‘What happed to Ka‘b 1bn Malik?’ (28) A man of
Banii Salima replied, ‘Messenger of God, his two cloaks and looking at his two sides
made him to stay behind > Mu‘adh 1bn Jabal said to him, “What a bad thing to say' By
God, messenger of God, we only know good things of him."” The messenger of God
remained silent (29).

When I learned that the messenger of God was on his way back from Tabik, I became
sorrowful. I began to think about a lie. I said [to myself], ‘How can I escape his anger
tomorrow?’ For that purpose, | sought the help of everyone with nsight from my famuly
(31) When 1t was said that the messenger of God was nearby, falsehood left me and I
knew that I could never get away from him with anything. I decided to tell him the truth
(32).

The messenger of God arrtved in the morning (33). Whenever he came back from a
journey, he would first go to the place of worship, where he would perform a prayer of
two rak‘dt and he would next sit down with the people (33) When he had done that the
persons who had stayed behind came to him and started to proffer an excuse and swear
an oath to him (35). There were 80 such men [who did that] (36) The messenger of God
accepted their openness, forgave them and entrusted their secrets to God, blessed and
exalted 1s He, untl I arrived (37).

When [ greeted him, he smiled angnly at me. Then he said to me, ‘Come over here.” (38)
I walked over and sat before him. He asked me, “What kept you back? Did you continue
with your mount?”” (39) He said, “I said, ‘Messenger of God, 1f 1 were sitting before
anyone else 1n the world than you, I would certainly think that I would escape his anger
with an excuse, because I have been bestowed with eloquence However, by God, I know
for sure that 1f I tell you today lies to please you, God, exalted 1s He, would certainly soon
thereafter make you angry with me. Whereas, 1f I tell you today the truth, which will
make you angry with me, I hope for the solace by God’s pardon, blessed and exalted 1s He.
By God, I had no excuse. By God, I have never been more unoccupied and wealthier than
when I stayed behind from you.” (40) The messenger of God said, ‘Verily, this man has
told the truth. Get up until God, exalted 1s He, decides about you.’ (41)

I got up and entered upon people from the Bana Salima. They followed me and said,
‘By God, we have never known you commaitting a sin before this! You failed to find an
excuse for the messenger of God as did the others who had stayed behind. The
forgiveness of the messenger of God would have been enough for your sin" (42) They did
not stop chiding me until I wanted to return and deny what I had previously said. Then [
asked them, ‘Has anyone other than me received the same response?’ (43) They said, ‘Yes,

two men. They said the same thing as you and his response to them was the same as to

233



you.” He said, I asked them, ‘Who are they?” They answered, ‘Murira ibn al-Rabi‘ al-
‘Amiri and Hilal ibn Umayya -Wigqifi.”” He said, “They mentioned two righteous men to
me who had participated 1n Badr in whom I had an example.” He said, “I walked away
when they mentioned them to me.” (44)

(He said,) “The messenger of God forbade the Muslims to talk to the three of us from
among all those who had stayed behind from him and the people avoided us.” (45) He
said, “The people changed beyond recognition to us, until the land became unfamiliar to
me and 1t was no longer the land I once knew (46). We remained like this for fifty nights
(47)- My two companions remained humbly in their houses weeping (48), but I was the
youngest and the most enduring. I would still attend the prayer together with the
Muslims and walk in the markets, but nobody talked to me (49). I would still go to the
messenger of God, while he was in his assembly after the prayer. I greeted him and said to
myself, ‘Did he move his lips in salutation?” I would pray close to him and steel a glance
at him. When [ prayed he would look at me and when I turned towards him, he would
turn away (50).

When the separation from the Muslims became too much for me, I walked and climbed
over the wall [of the poperty] of Abii Qatiada, my nephew and the person I was most fond
of. I greeted him, but by God, he did not return my greeting. I said to him, ‘Aba Qatida,
I beg you by God! Do you not know that I love God and His messenger?”” He said, “He
remained silent.” He said, “I begged him again, but he remained silent. I begged him
again and he said, ‘God and His messenger know best.” Tears flowed from my eyes at that.
I turned away and climbed over the wall (51).

While I was walking in the market of Medina one day, there was a Nabatean® from
Syria, who had come to sell his food 1n Medina, saying, ‘Who shows me the way to Ka‘b
1bn Mailik?”” He said, “The people began to point him towards me, until he came to me.
He gave me a letter from the king of Ghassin. I was a scribe and 1n it was written <Now, |
have heard that your master treated you unkindly. God should not put you in a state of
abandonment and shame. Come to us, we will support you.>” He said, “I said when I
read this, ‘This is another test!”” He said, “I heated the fire for it and burned 1t n 1t (52).

When forty of the fifty nights had passed, there came a messenger from the messenger
of God, who said, ‘The messenger of God orders you to separate from your wife.”” He
said, “I asked, ‘Do I have to divorce her or what should I do? He said, ‘You just have to

separate from her and do not sleep with her’, he said. My two companions received the

¥ The Nabataeans originated probably from the Syrian-Mesopotamian area. They spoke an Arabic dialect. See

Graf, D.F, “Nabat: 1. The Nabat al-Sham”, 1n Ef2, VII, Leiden 1993, 834-835.
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same message.” (53) He said, “I said to my wife, ‘Go to your family and stay with them,
until God decides this matter.”” (54)

He said, “The wife of Hilil ibn Umayya went to the messenger of God and said to him,
‘Messenger of God, Hilal 1s a poor old man. He does not have a servant. Do you
disapprove of me serving him?’ He answered, ‘No, but he should not sleep with you.” She
said, ‘By God, he has no desire for anything. He has not stopped crying since this began
to this very day.”” (55)

He said, “Some of my family said to me, “Why do you not ask the messenger of God
permission for your wife? He has allowed the wife of Hilil ibn Umayya to serve him.”
He said, “I said, ‘By God, I will not ask the messenger of God permission for her. I do
not know what the messenger of God would say if I, a young man, asked him
permission.’ (56)

Ten more nights went by as before and we had gone through fifty nights since [the
messenger of God| forbade [the people] to talk to us.” He said, “Then I performed the
Morning Prayer on the roof of one of our houses on the morning of the fiftieth night.
While I was sitting 1n the state of which God, blessed and exalted 1s He, had said, <my
soul closed in around me and the earth, for all its spaciousness, closed 1n around me>*, 1
heard a man who had climbed the mountain Sal‘ shouting at the top of his voice, ‘Ka‘b
1ibn Malik, rejoice!’ (57)

I fell down prostrating, realizing that relieve had come (58). The messenger of God had
announced God’s forgiveness of us, when he had performed the Morning Prayer (61) and
the people had come out to tell us the good news. They had gone to my two companions
to bring the news (62) and a man hurried towards me on a horse, while a herald from
Aslam had climbed the mountain. The voice was quicker than the horse (63). When the
man whose voice I had heard, came to me to bring me the good news, I took off my two
garments and dressed him with them as a gift for bringing good news. By God, I did not
own any other clothes at that time, so I borrowed two garments and put them on (64).

I went to the messenger of God, while the people swarmed around me, congratulating
me on God’s forgiveness of me, saying, ‘May the forgiveness of God give you joy’, until I
entered the place of worship (65). There was the messenger of God sitting 1n the place of
worship surrounded by people (66). Talha 1bn ‘Ubayd Allih hurried towards me, unti] he
shook hands with me and congratulated me. By God, no other Emigrant did so.” [Al-
Zuhri or ‘Abd Allah 1bn Ka‘ b] said, “Ka‘b never forgot Talha’s action.” (67)

% Thus 15 a paraphrase of Sirat al tawba 9:118 <<[...] when the earth, for all its spaciousness, closed 1n around

them and their souls closed 1n around them [...]>>.
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Ka‘b said, “When I greeted the messenger of God, he said while his face was beaming
with pleasure, ‘Rejoice with the best day since your mother gave birth to you.” (68) He
said, “I said, ‘Messenger of God. Did 1t come from you or from God?’ He said, ‘No, 1t
came from God!” (69) He said, “When the messenger of God was pleased, his face shone
like a piece of the moon, so that this was easily recognisable.” (70)

He said, “When I sat down before him, I said, ‘Messenger of God, as my penance I will
give all my property as sadaga to God, blessed is He, and to His messenger.” The
messenger of God said, ‘Keep some of your property; that is better for you.” He said, “I
said, ‘T will keep my share from Khaybar.”” (71)

He said, “I said, ‘Messenger of God, God, exalted is He, has saved me by making me tell
the truth. As my penance, [ will only speak the truth for the rest of my life.” (72) By God,
I do not know any Muslim who God tested better for telling the truth, since I said that to
the messenger of God, than God, blessed and exalted is He, has tested me (73). By God, 1
have never told a lie intentionally to this very day, since I said that to the messenger of
God. I hope that [God] will preserve me the for the rest of my life.” (74)

He said, “God, blessed and exalted 15 He, revealed <<God has turned mercifully to the
Prophet, the Emigrants and the Helpers who followed him 1n the hour of difficulty after
the hearts of some of them had almost deviated; then He turned mercifully to them; He
is compasstonate and merciful to them. And to the three men who were left behind until,
when the earth, for all 1ts spaciousness, closed 1n around them, when their souls closed in
around them, when they thought that the only refuge from God was with Him, He
turned mercifully to them 1n order for them to return {to Him]. God is the Ever
Relenting, the Merciful. You who believe, fear God and be with the truthful>>%.”(75+76)

Ka‘b said, “By God, God, blessed and exalted 1s He, has never bestowed upon me a
greater favour after he led me jto Islam] than having me speak the truth to the messenger
of God that day, so that I did not lie to him and suffer the same fate as those who had
lied to him(77). For God, blessed and exalted 1s He, said to those who lied to him more
terrible things than He did to anyone. God, exalted is He, said <<They will swear to you
by God, when you return to them to leave them alone — so leave them alone: they are
unclean, and Hell will be their home as a repayment for what they have earned. They will
swear to you in order to make you well pleased with them, but even if you are well
pleased with them, God will not be pleased with the wicked people>>™.” (79)

He said, “The three of us were kept back from the affair of those from whom the

messenger of God accepted an excuse when they swore an oath and he made a agreement

7 Surat al tawba 9:117-119.

% Surat al tawba 9:9596.
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with them and asked forgiveness for them. The messenger of God postponed judgement
over us unt1l God, exalted is He, decided the matter. God, exalted is He, said <<And to
the three men who were left behind>>*. His holding us back and postponing our
judgement, which God mentioned has nothing to do with us holding back from the
expedition, but to holding us back from whose who swore an oath and made up an

excuse to him which he accepted.” (80)

There are three short traditions ascribed to al-Zuhri’s nephew. Al-Tabarani’s tradition relates
element 70, It is identical to the detailed versions except for one additional word.” The
short tradition from Muslim (identical in al-Suyiti’s work) is placed after a detailed
tradition from Yinus on Ka'b’s holding back from the expedition to Tabuk. The matn is
from Muslim, because he compares the tradition from al-Zuhri’s nephew with the tradition
from Yanus and describes the differences between the two texts, i.e. the omission of element
30 about Abi Khaythama. Muslim’s tradition mentions ‘Ubayd Allah ibn Ka‘b as
transmitter between Ka‘b and his grandson ‘Abd al-Rahman, which we have noticed before
in the traditions from Ibn ‘Asikir and Ibn Kathir."

The occurrence of the name ‘Ubayd Alliah combined with Muslim’s description of
the differences with the text of al-Zuhri’s student Yanus 1s a clue that Muslim’s tradition
may derive from the same source as the detailed versions, according to the zsndd, Ya‘qab ibn
Ibrahim ibn Sa‘d. Since the name ‘Ubayd Allih ibn Ka‘b as source of ‘Abd al-Rahmin
comes from another student of Ya‘qab 1bn Ibrahim ibn Sa‘d (‘Abd ibn Humayd instead of
Ibn Hanbal), it seems unlikely that ‘Ubayd Allah is a transmission error.'” It 1s more
plausible, that Ya‘qab 1bn Ibrahim ibn Sa‘d or the informant he mentions, al-Zuhri’s
nephew, sometimes mentioned ‘Abd Allah and sometimes ‘Ubayd Allah.

The analysis of the traditions ascribed to al-Zuhri’s nephew Muhammad ibn ‘Abd
Allah shows that the person who probably transmitted this detailed version of Ka‘b’s story

is Ya‘qub ibn Ibrahim ibn Sa‘d, although only the complete tradition of Ibn Hanbal

% Sarat al-tawba 9:118

' There 1s a mistake 1n the ss74d of al-Tabarani’s tradition. The informant of ‘Abd al-Rahman 1bn ‘Abd Allih
1ibn Ka‘b 1s ‘Abd Allah 1bn Malik. The following information that this person was Ka‘b’s son shows that the
nasab Ibn Ka‘b 1s omitted by mistake. The correct name 1s ‘Abd Allah 1bn Ka‘b 1bn Malik. Al-Tabarani, a/
Mu'yam al-kabir, XIX, 69 (no 134)

*** Mushim, Sahih Muslim b: sharh al-Nawawi, 1X, 106107 (no. 54-..) (49 Kitab al-tawba 9 bab badith tawbat Ka'b)
°* However, we cannol exclude the possibility that all three appearances of the name ‘Ubayd Allah are indeed

transmission errors.
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survived 1n the sources available to us There are some indications that another student of
Muhammad ibn ‘Abd Allih, ‘Abd 1bn Humayd, also transmitted a detailed tradition, but
we first have to check if Muslim’s description of the differences between the versions of
Yinus and al-Zuhri’s nephew 1s correct.'> Al-Tabarant’s short tradition about element 70
seems to be extracted from the detailed version. The deviating detailed tradition from Ibn
Kathir has to be compared with versions from other students of al-Zuhri, to determine 1f
Ibn Kathir’s tradition 1s from al-Zuhrt’s nephew or not. Ya‘qub tbn Ibrahim 1bn Sa‘d
transmitted Ka‘b’s detailed tradition with the #5744 Muhammad 1bn ‘Abd Allah al-Zuhrt ->
al-Zuhr -> ‘Abd al-Rahman 1bn ‘Abd Allah 1bn Ka'b -> ‘Abd Allah/*Ubayd Allah 1bn Ka‘b -
> Ka‘b 1bn Malik.

‘Uqayl 1bn Khalid

According to the transmission lines, the four detailed versions transmitted on the authority
of ‘Uqayl are all from Yahya ibn Bukayr through al-Layth The oldest collection that
contatns a detailed version 1s al-Bukhari’s Sahzh (L3).""* The other detailed traditions are
from al-Bayhaqi (Lz), Ibn Sayyid al-Nis (L15) and Ibn Kathir (L13)."” The zs7zad bundle of all

the traditions ascribed to ‘Uqayl 1s as follows:

Figure 24: Isnad bundle of ‘Uqayl on the three who stayed behind

‘It 15 indeed correct See page 261

*** Al-Bukhari, Sahth, 111, 177 181 (64 Kitab al maghazt — 79 Bab hadith Ka'b 1bn Malik wa qawl Allab ta'ala wa
‘ala | thalatha alladbina khullifu)

‘" Al Bayhaq, Sunan, 1X, 33-36 Ibn Kathir, al Stra | nabawiyya, 1V, 42 48 1bn Sayyid al-Nis, Uyun al athar, 11,
301 305
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AL-SUYUTI IBN SAYYID AL-NAS IBN KATHIR

d. 911/1505 Baghdad d 734/1334 Egypt d. 774/1373 IBN *ASAKIR
AL-BAYHAQI Lis Damascus d. 575/1175

L23 Damascus

d. 458/1066 Khurisan
i ALNAYSABURI L12-M:

7
i d. qo5/1014 Aba ‘Abd Allah ‘Ali b. Ahmad it
i Naysabur d. g05/1014 d 415/1024 e
Naysabiir Naysabar 7
v il AL-TABARANI"*
Aba Blr Ahmad Ahmad b -7 d. 360/971 Isfahan
b. Ishaq ‘Ubayd ALNAHHAS /
d.342/953 d 352/963 d. 338/980 ] .
Naysabur Basra Egypt / AL-TABARI AL-NASA’]
)| » v ; d-310/922 d. 303/915 Egypt
v ‘Ubayd b. ‘Abd al- Bakr b Sahl / Baghdad Mz ~
MUSLIM Wihid b. Sharik'”’ d. 289/902 Yusufb.
d 261/874 d. 285/898 Baghdad Dimyat 4 Sa‘id
Naysabar ¥al-Muthanna™® d. 271/884
v AL-BUKHARI*® Muhammad al-Missisa
Muhammad d. 256/870 Bukhira b. Yahyia Muh. b. ‘AA
b. Rafi’ L3+Mg- d. 258/872/ d 234/849 IBN HANBAL
d. 245/859 Yahya b. Bukajy{\‘ Naysiabiat/ Yemen d. 241/8s5
Naysabar d. 231/845 Egypt v v Baghdad

v ‘Abd Allah b. Salih Sa‘id b ‘Ufayr M3 %
Hujayn b. al-Muthanna d. 222/837 Egypt  d. 226/84 Hajja) b. Muhammad
d. 205/820-1 Baghdad -~ Egypt d. 206/821 al-Missisa
................................................ » al-Layth b. Sa'd 4,
d 175/791 Egyp!

\ 4
‘Uqayl b. Khilid
d. 144/;61 Ayla

al-Zuhri
d. 124/742 Medina a.o.
A

oo <9 = 5ndd only ‘Abd al-Rahmin b. ‘Abd Allah b Ka‘b™
— =short tradition d. 105-25/724-43 Medina
----% =transmitters not mentioned 4
> = at least one tradition ‘Abd Allah b Ka'b

1s a detailed version d. 97/715-6 or 98/716-7 Medina

= at least one tradition 1s a v

medium-length (none a detailed) Ka‘b b. Malik
version d. 50/670 Medina

' This is a combined tradition. See page 243 for the other transmission lines.

*7 See footnote 112 with my discussion of the name of this person.

"4 He is probably al-Muthanni 1bn Ibrihim al-Amuli I-Tabari (d. after 240/854). See Sezgin, GAS, 1, 27. I did
not find any reference in the biographical dictionaries, but al-Tabari transmits several traditions from this
person from ‘Abd Allah 1bn Salih. See for example Jam:* al-baydn, 1, 109 and 136.

' One of al-Bukhiri’s short traditions 1s a combined transmission from Yahya ibn Bukayr -> al-Layth ->
‘Uqayl and Ahmad 1bn Salih -> ‘Anbasa -> Yinus from Ibn Shihab Al-Bukhari, Sabib, 111, 33 (63 Kuab
mandqib al-Ansar radiya Allah ‘anbum - 43 Bab wufid al-Ansdr 1la | nabi (s) br-Makka wa-bay'at al ‘Aqaba).

"1 omitted the three deviating transmission lines, because there are most probably mistakes from later

transmitters. See page 210
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The mutan of the four detailed traditions are very similar in form and content.™ Al-
Bayhaqi’s tradition 1s the most deviating text, while the other three traditions are almost
identical. The information from the asinid confirms the result of the matn-analysis, because
al-Bayhaqt’s tradition is from ‘Ubayd ibn ‘Abd al-Wahid™* -> Yahya ibn Bukayr, while the
other three are from al-Bukhari -> Yahya ibn Bukayr. The similarity between the four
detailed traditions indicates that Yahyi ibn Bukayr transmitted his version from a written
text, while the differences show that ‘Ubayd ibn ‘Abd al-Wahid’s tradition has been
transmitted independently from al-Bukhari’s tradition, i.e. he did not copy al-Bukhari’s
tradition. Yahya ibn Bukayr transmitted the detailed story with the isnad ‘Uqayl -> lbn
Shihab -> ‘Abd al-Rahmain ibn ‘Abd Allah ibn Ka‘b ibn Malik -> ‘Abd Allah ibn Kab >
Ka‘b 1bn Malik.

Five shorter traditions deal with several elements from the detailed story. Two follow
a part of the plot precisely, while the other three traditions look more like summaries. We
will first deal with the two traditions that follow part of the plot. They are from al-Bayhaqi
(M1) and al-Nasa’i (M2)."? Al-Bayhaqi's tradition Mu 1s similar to the plot of the detailed
versions from the point where fifty nights have passed and Ka‘b starts to become desperate
until he goes to Muhammad after hearing the good news (element 57-65). His text is similar
in wording and structure to the detailed versions. More specifically, the text corresponds to
the detailed version L2 from al-Bayhagqi, which confirms the information from the isnad. Al-
Bayhaqi is probably responsible for the shortening of the text, since the content corresponds
to the special theme of the chapter 1n which al-Bayhaqi placed 1t, 1.e. “prostrating to thank”
(Bab sujid al-shukr).

" The comparison of the versions of al-Zuhri’s nephew, Yunus, ‘Uqayl and Ibn Ishag will show that their
versions are very similar. Therefore, I do not give the Arabic texts and the translations of Yanus’, ‘Uqayl’s and
Ibn Ishaq’s traditions.

"? Three variants of the name of this person appear 1n the asinid of the traditions from al-Bayhaqi and the
tradition from al-Naysabur, ‘Abd al-Wahid (in the detailed tradition), ‘Ubayd 1bn ‘Abd al-Wihid (in the
medium-length tradition and four short traditions) and ‘Ubayd ibn Shartk (1n two short traditions). Al-
Bayhagqi, Sunan, 1X, 33-36 (‘Abd al-Wahid), 11, 369-370, IV, 181, VII, 343, IX, 174 (‘Ubayd 1bn ‘Abd al-Wahid), V1I,
40, I1X, 150 (‘Ubayd 1bn Sharik). Al-Naysabiri, al-Mustadrak, 11, 661-662 (no. 4193/203) The wsnad-cum-matn
analysis of the traditions confirms that they are the same person, although the information 1n the 1s7ad of the
traditions from ‘Ubayd 1bn Sharik differs from the other traditions, 1.e the words ¢a'td Ka'b hina ‘amiya min
banih: qdla, badithabu and fi ghazwat Tabik are missing.

" Al-Bayhaqi, Sunan, 11, 369-370 Al-Nasi'i, a/ Sunan al kubra, V1, 359361 (no. 11232/1 359-361).
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Al-Nasa’T’s tradition M2 follows the plot of the detailed versions from the point
where Ka‘b hears a voice shouting the good news until the end (element 57-80)."* His text is
similar in wording and structure to the corresponding parts of the detailed traditions and
the shortened version M1 of al-Bayhaqgi. The conclusion based on comparison of the mutin
is that according to the chains of transmitters, they all derive from a common source, al-
Layth. This means that we could date the tradition a generation earlier than Yahya ibn al-
Bukayr.

However, the question that we first have to answer is whether the text from al-Nasa’i
1s an independent transmission. To answer this, we have to look at the differences. Al-
Nasa''’s tradition contains several additions or omissions that are specific for this text. It
sometimes agrees with the formulation of the version of al-Bayhaqi from ‘Ubayd ibn ‘Abd
al-Wahid and sometimes with al-Bukhari’s version. The peculiarities that only appear in al-
Nasa’t’s text combined with the fact that the formulations do not correspond exclusively to
either al-Bukhari or ‘Ubayd ibn ‘Abd al-Wahid show that al-Nasa’'’s tradition from Hajjaj
ibn Muhammad is an independent transmission. However, there are so many similarties
between all traditions, that the transmission from al-Layth to Yahya 1ibn Bukayr and Hajj3)
ibn Muhammad must have occurred through writing; otherwise, we would have found more
fundamental differences than we did above.

So far, we do not know whether Hajjaj knew the complete story or only this last part.
The tradition that we have from him, does not mention specifically that the story is
shortened. Three things speak in favour of Hajjaj knowing the complete story. The first 1s
the reference that ‘Abd Allah ibn Ka‘b heard Ka‘b tell his story about his staying back from
Muhammad during the expedition to Tabuk. This is the same introduction as in the
detailed stories. The second is the similarity in structure and formulation with the
corresponding part of the detailed versions. It is logical to expect the same kind of
correspondence to the missing part. In the third place, al-Nasa’i places the tradition in a
special chapter on verse 119 of sirat al-tawba. The theme of the part mentioned corresponds
to the topic of the chapter, which 1s most probably the reason why al-Nasa’1 only mentioned

that part.

"4 See the overview of all elements that appear 1n al-Zuhri’s detailed traditions in Appendix 6

241



Finally, Hajja)’s version corresponds more to the version from ‘Ubayd ibn ‘Abd al-
Wihid than to al-Bukhiri’s version, which suggests that the latter interfered more with al-
Layth’s tradition than ‘Ubayd ibn ‘Abd al-Waihid."’

The remaining three medium-length traditions have a different structure than the
two discussed above. Two of them are from al-Bukhari (M4+M5) on the authority of Yahya
ibn Bukayr."® They follow the same order as the detailed tradition, but many elements are
left out. Only tradition M5 contains a formulation which indicates that the tradition 1s
shortened, i.e. fa-dhakara hadithabu (and he mentioned his tradition). Both traditions are
placed in a chapter on specific topics'” and the mutin only deal with (parts of) the elements
that correspond to these topics. Al-Bukhari probably skipped the superfluous information
and adapted certain parts of the text to the content of the chapter, which means that he is
most probably responsible for the different formulations especially in the parts where two
elements are connected.

The third medium-length tradition is from Ibn Hanbal on the authority of Hajj3
from al-Layth."® It is a very strange tradition; the matn is not a smooth narration although
several themes are mentioned. There 1s no obvious theme combining the mentioned
elements. The tradition contains many parts 1n which Ka‘b speaks, but not all of them. It
corresponds in general to the mutan of the detailed versions. Hence, according to the isnad,
they derive from a common source: Layth ibn Sa‘d. It 1s however not possible to establish a
connection between this tradition and the other tradition that 1s attributed to Hayjaj (M2),
because the only overlap between the two mutan contains just one word which might be
considered as a peculiarity of Hajjaj’s transmission.

Ibn Hanbal places the tradition from Hajjaj after a detailed tradition of Ka‘b’s story

from al-Zuhri’s nephew and he remarks at the end that he [Hajjaj or ‘Uqayl] mentioned the

"5 The detailed tradition from ‘Uqayl 1ibn Khilid 1s very similar to the detailed version from al-Zuhri's nephew.
It consists of the following elements: 1-5, 8-9, 11-16, 18-20, 22-29, 31-58, 61-77 and 79-80.

"¢ AlBukhari, Sahib, IV, 173174 (79 Kutdb al ist:'dban — 21 Bab man lam yusallim ‘ali man iqlarafa dhanban wa
man lam yarudd salamabu hattd tatabayyana tawbatubu wa-1ld mata tatabayyanu tawbat al 'asi) and 407 (93 Kuab
al-abkam — 53 Bab hal I1-l imam an yamna'a | murimina wa-abl al-ma'styya min al-kalim ma'abu wa l grydra wa
nahwthi)

"7 Tradition M4 1s part of 79 Kutab al isti'dbin — 21 Bab man lam yusallim ‘alé man iqtarafa dhanban wa man
lam yarudd salamahu hatia tatabayyana tawbatubu wa-1lé matd tatabayyanu tawbat al ‘asi and tradiion My 93
Kutab al-abkam - 53 Bab hal l1 | imam an yamna'a | muyrimina wa abl al ma'styya min al-kalim ma‘abu wa-l-ziyira
wa nahwih:

"% Ibn Hanbal, Musnad, 111, 559-560 (no. 15796).
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meaning of the tradition from Ibn Shihab’s nephew and he said in it: “I said to myself ‘did
he move his lips to return my greetings?” (fa-dhakara ma‘na hadith Ibn Akbi 1bn Shihab wa-
qala fiht wa-aqalu fi nafsi hal parraka shafataybhi bi-radd alsalam?). The sentence fa-dhakara I-
hadith fa-qala fibi (he told the tradition and said in 1t) in the middle of the tradition
indicates that Ibn Hanbal shortened the tradition he had heard from Hayjaj. The sentences
Ibn Hanbal mentions from Hajjaj’s tradition are indeed very similar to - though not
identical with - the corresponding parts of the tradition from al-Zuhri’s nephew. The
tradition contains one sentence in the matn, which is not present 1n any other tradition
from ‘Uqayl or even from al-Zuhri. Despite the absence of a variant tradition from Hajj3)
that mentions this part, we cannot exclude that Ibn Hanbal heard it from him.

The content and the formulation of al-Nasa’t’s other short traditions from Hayi)
made it possible to conclude that there is an independent transmission of the story of Ka‘b
from Hajjaj on the authority of al-Layth. Although we do not have the complete tradition,
but only parts of it that are preserved in short and medium-length versions, these traditions
together indicate that one long story existed originally.

There is, however, one short tradition from Ibn Hanbal from Haj)aj that deviates 1n
the isndd and the matn from the traditions discussed above."® Al-Zuhri’s source is the son of
Ka‘b from Ka‘b (Ibn Ka'b ibn Malik). The first part of the matn is similar to the detailed
versions, but the formulation of the second part is different. Al-Tabarani gives the same
tradition with a different isndd in a combined tradition from Muhammad ibn ‘Abd Allah
ibn Numayr -> Sa‘id 1bn ‘Ufayr -> al-Layth and Rishdin -> ‘Uqayl and Qurra -> Ibn Shihab
> Ibn Ka'b ibn Malik -> Ka‘b.”™ The mutin of the traditions from Ibn Hanbal and al-
Tabarini differ in only one word. The deviating information of the iszad and the differences
in the mutin compared with the detailed and medium-length traditions seems to indicate
that this is a spurious tradition. Yet, we cannot exclude that al-Layth, the common link of
the traditions, is the originator of this tradition in which he shortened the matn as well as
the 1snad and that both Hajjaj and Sa‘id ibn ‘Ufayr heard it like this from him.

The analysis of the short traditions ascribed to Aba Silih ‘Abd Allah ibn Salih
reveals that he most probably transmitted a detailed version of Ka‘b’s story from al-Layth.
Unfortunatley, the complete text has not been preserved, but the wording might be similar
to the traditions from Yahya ibn Bukayr in the versions of al-Bukhari and ‘Ubayd 1bn ‘Abd
al-Wihid, and Hajjaj.

"% Ibn Hanbal, Musnad, 111, 555 (no. 15778).
'3° Al-Tabarani, al-Mu‘jam al kabir, IXX, 60 (nr. 107).
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One more student appears 1n the sndd of a tradition that 1s attributed to al-Layth:
Huyayn 1bn al-Muthanna. Muslim places his tradition after a detailed version on the
authority of Yunus 1bn Yazid from al-Zuhri. He does not give the text, but he remarks that
the zsndd before al-Zuhri and the matn are similar to the version of Yunus (‘an Ibn Shibab bi-
1snad Yinus ‘an al-Zubn sawa’an.’” Comparnson of the versions from Yunus and ‘Uqayl will
show that Muslim’s remark concerning the s74d and the matrn 1s 1n line with my findings.
Therefore, 1t seems possible that Huyayn 1s indeed another student of al-Layth who
transmitted the story of Ka‘b 1bn Malik. We cannot know this for certain, however, since we
do not have the actual text of the tradition or another tradition that 1s attributed to him.

The isnad-cum-matn analysis of the traditions attributed to ‘Uqayl shows that al-Layth
transmitted a detailed tradition with the snad ‘Uqayl -> al-Zuhri -> ‘Abd al-Rahman ibn
‘Abd Allah 1bn Ka‘b -> “‘Abd Allah ibn Ka‘b -> Ka‘b 1bn Malik based on a written version to
at least two different persons. Yahya ibn Bukayr and Hajjay ibn Muhammad. We only have
part of the detailed tradition of Hayjjaj, but there 1s enough evidence to suggest that he
originally transmitted 1t completely ‘Abd Allah ibn Salih, another student of al-Layth,
transmitted part of the detailed tradition from al-Layth and possibly even the complete
tradition. The information from a fourth student of al-Layth, Huyayn, 1s too short to
confirm its authenticity, but 1s seems possible that he also transmitted Ka‘b’s story from his
teacher. Traditionusts after al-Layth and most likely the compilers of the hadith-collections
are probably responsible for the shortening of the detailed tradition. There 1s no evidence
that al-Layth transmitted some parts of Ka‘b’s story separately from the detailed tradition,
except perhaps for the short tradition that ended up 1n the collections from Ibn Hanbal and

al-Tabarani.

Yanus 1tbn Yazid
According to the asanid, ‘Abd Allih 1bn Wahb 1s the common link of the detailed and
medium-length traditions from Yunus ibn Yazid. The oldest collection that contains a

detailed version 1s Muslim’s Sapzh.'** The other two traditions are from al-Tabari and al-

' Muslim, Sabih 1X, 106 (no 53)
'** Muslim, Sahih, IX, 100-106 (no 53-(2769))
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Suyati.' The isndd bundle of the traditions from ‘Abd Allah ibn Wahb -> Yanus is as
follows.

Figure 25: Isnad bundle of Ibn Wahb from Yunus on the three who stayed behind

AL-SUYUTI
d. 911/1505 IBN HAZM AL-BAYHAQI IBN HAZM
AL- Baghdad d. 456/1064 d. 458/1066 Khurasan d. 456/1064
TABARANI al-Andalus AL-TABARANT "™ al-Andalus
d. 360/971 d. 360/971 s Muhammad
Isfahan Li8 S2 Isfahin » b.Ya'qab
AL-NASA’' al-Hasan  d 346/957 IBN AL-TABARI
d. 303/915 b. Sufyan  Naysabur KHUZAYMA d 310/922
Egypt d. 303/916 d. 311/923 Baghdad
‘Abd Allah Khurisin Naysabar AL-NASA’
b. Najyya M3 d. 303/915
d. 301/914 $34-36 Isma‘il Egypt L22
Baghdad 3 S37-38 b. al-Hasan My
ABU DAWUD al-Khaffaf
'Ab!Allih MUSLIM d. 275/888 n.d. Egypt
b. Shabib d. 261/874 Basra v
d <260/873 Naysabar AL-BUKHARI
Medina Lizy Mi2 d. 256/870
Bukhara Muhammad Yunus
Ahmad Sulayman v b. ‘Abd Allah b ‘Abd al-A‘la
b ‘Amr b. Dawad Ahmad Harmala d 268/882 d. 264/877
d. 250/864 d. 253/867 b. Salih b. Yahya Egypt Egypt
Egypt Egypt 248/862  d 243/858
Ya‘qub b. Egypt Egypt
Muhammad x
d. 213/828 l
Medina — ‘Abd Allah b. Wahb

d. 197/813 Egypt
\4

Yianus b Yazid
d. 152/769 Ayla

v
al-Zuhri
d. 124/742 Medina

‘ M3y S26-34
‘Abd al-Rahman bY‘Abd Allah b. Ka'b ™ ==
d. 105-25/724-43 Medina M3 S36-37 ‘Abd al-Rahmin b. Ka‘'b'™
\ 4 d. 96-9/715-7 Medina

= = 0.2. detailed version ‘Abd Allah b. Ka‘b
== =o0.a. medium-length d. 97/715-6 or 98/716-7 Medina

p = short tradition 4 S$26-34-38
— — —- = transmitters not mentioned Ka‘b b. Miahk

d. s0/670 Medina

' Al-Suyuti, al-Dibay ‘ala Muslim 1bn Haydy, V1, Saud1 Arabia 1416/1996, 109-115 (no. 53-276) Al-Tabari, Jam:' al
bayan, X1, 58-62. The comparison of the versions of al-Zuhri’s nephew, Yinus, ‘Ugayl and Ibn Ishiaq will show
that their versions are very similar Therefore, | do not give the Arabic texts and the translations of Yunus’,
‘Uqayl’s and Ibn Ishaq’s traditions.

' Sulayman 1bn Dawid transmits his traditions with the sndd al-Zuhri -> ‘Abd al-Rahman 1bn Ka‘b -> ‘Abd
Allih 1bn Ka‘'b -> Ka‘b ibn Malik, while the sndd al-Zuhri -> ‘Abd al-Rahmin i1bn ‘Abd Allah ibn Ka'b ->

‘Abd Allah 1bn Ka‘b -> Ka‘'b 1bn Malik 1s mentioned 1n short traditions dealing with element 21.
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Muslim’s detailed tradition s very similar (but not identical) to al-Tabart’s version, except
for the beginning of the story. Both traditions start with an introduction from al-Zuhri.
Muslim’s verston only mentions that Muhammad went on an expedition to Tabik to
conquer the Byzantines and Arab Christians, while the tradition from al-Tabari adds what
happened 1n Tabak and gives a summary of what the three who stayed behind did and how
Muhammad decided on their matter. Since both versions have the first sentence of al-
Zuhrt's introduction 1n common, ‘Abd Allah 1bn Wahb (the common link of the traditions)
or perhaps even Yiunus 1bn Yazid probably used to tell the tradition of Ka‘b preceded by this
introduction. We do not know if the original introduction consisted of only one sentence
or more, or if ‘Abd Allah 1bn Wahb related both introductions perhaps during different
teaching sessions, for example on tafs:r (with the long introduction) and sira (with the short
introduction).

The matn analysis of the detailed traditions confirms the information from the
asand. The similarity of the two texts shows that they derive from a common source, ‘Abd
Allah 1bn Wahb, while the differences indicate that two different persons, Abu Salith Ahmad
1bn ‘Amr and Yanus ibn ‘Abd al-A‘l3, transmitted the tradition from Ibn Wahb

Four traditions relate several elements of the detailed traditions. They are from Abu
Dawud (M1 and M2), al-Nasa’t (M3) and al-Tabar1 (My).'" Tradition M1 (on elements 34, 45,
s1 (partly), 57, 64, 66 and 67 (partly)) and Mz (on elements 45 and 51 (partly)) are very similar
to the corresponding part 1n the detailed traditions, but the differences are too small to
confirm the information from the asanid that Aba Salih Ahmad 1bn ‘Amr transmitted the
tradition Tradition M1 even contains two words that deviate from Ibn Wahb’s two versions.
Abu Dawud seems to be responsible for the differences, which were probably caused by
shortening the two texts to the topic of his own chapters.

Tradition M3 from al-Nasa'i follows the plot of the detailed traditions from element
34 until element 41. Overall, al-Nasa’t’s tradition 1s similar to the detailed versions and most
differences probably derive from transmission errors. However, there are some differences,
which are probably not transmission errors. The similarity in structure and formulation to
the detailed traditions indicates a written transmission from a common source, Ibn Wahb,
while the peculiarities indicate an independent transmission from the two detailed versions.
According to the usnad, tradition M3 1s indeed from another student of Ibn Wahb,

Sulayman 1bn Dawud.

' Abu Dawud, Sunan, 111, 88 89 (no 2773) and IV, 199 (no 4600) Al-Nasa'i, al Sunan al kubra, 1, 266 (no 810)
Al-Taban, Jam: al bayan, X1, 3
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The most important deviation in tradition M3 1s al-Zuhri’s informant, ‘Abd al-
Rahmin ibn Ka‘b ibn Milik instead of his nephew ‘Abd al-Rahman ibn ‘Abd Allah ibn
Ka‘b.”™® The lower part of the zsnad is identical to the detailed traditions. The same name
appears in all short traditions from Sulayman ibn Dawid, which indicates that 1t 1s a
peculiarity of Sulayman ibn Dawud’s transmission.

The last medium-length tradition M4 from al-Tabari starts with Muhammad’s return
from Tabik, but without mentioning of the performance of two rak'as (element 34). It
follows the plot of the detailed versions until element 37 and it ends with elements 77 and 79.
The formulation 1s similar to both detailed versions, although it corresponds slightly more
to the detailed version from Yinus ibn ‘Abd al-A‘l3, from whom according to the isnad
tradition M4 indeed derives."”’

The remaining short traditions deal with the elements 3-4-5, 9-11-12-13, 21, 34, 53, 57-58-
61, 70 and 71. Especially the traditions about elements 9 (different direction) and 21 (leaving
on Thursday) are interesting, because these are missing from the detailed version from Ibn
Wahb from Yianus ibn Yazid. Only one of Yanus ibn Yazid’s students transmits the
tradition about elements 9 to 13, ‘Abd Allah ibn al-Mubirak, but we have his tradition in the
version of three of his pupils.” Although element g itself is not present in the detailed
traditions, the formulation of the remaining elements is very similar to the detailed versions.
The lower part of the #snad before al-Zuhri deviates from the detailed versions; 1t 1s probably
al-Zuhri -> ‘Abd al-Rahman ibn ‘Abd Allah ibn Ka‘b -> Ka‘b ibn Mailik."*

Ten traditions from four different students of Yanus ibn Yazid transmit the
tradition about element 21 (to set out on a journey on Thursday) with distinctive

formulation between the versions of the four students, which indicates that Yanus ibn Yazid

' It 15 possible that the name ‘Abd al-Rahman 1bn Ka‘b 1s a shortened version of the name ‘Abd al-Rahmin
1bn ‘Abd Allah 1bn Ka‘b.

'*7 The detailed tradition from ‘Abd Allih ibn Wahb from Yanus 1bn Yazid looks very much like the detailed
versions from al-Zuhri's nephew and ‘Uqayl. Therefore, I will skip the Arabic text and the translation. The
detailed tradition consists of the following elements. o-5, 8, 11-20, 24-58, 61-77, 79-80.

'8 See the 1smdd bundle of the other students from Yianus 1bn Yazid 1n Appendix 7.

'* Four traditions (from two pupils of ‘Abd Allah ibn al-Mubarak) mention ‘Abd al-Rahman 1bn ‘Abd Allah
ibn Ka‘'b as informant of al-Zuhri and one (from the third pupil) ‘Abd al-Rahman 1bn Ka‘b. Only one
tradition mentions ‘Abd Allih 1bn Ka‘'b as intermediary between ‘Abd al-Rahmin 1bn ‘Abd Allih 1bn Ka‘b
and Ka‘b ibn Mailik, but the other tradition from the same pupil agrees with the traditions from the two other

pupils 1n not mentioning an intermediary.
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is the origin of the tradition. Yanus ibn Yazid transmitted the tradition with the snad al-
Zuhri > ‘Abd al-Rahmain ibn Ka‘b -> Ka‘b 1bn Malik.”°

The isnad-cum-matn analysis of the traditions attributed to Yinus ibn Yazid shows
that ‘Abd Allah 1bn Wahb is the only student of Yinus from whom we have a detailed
tradition. Aba Silih Ahmad ibn ‘Amr and Yinus ibn ‘Abd al-A‘la preserved the complete
detailed tradition from ‘Abd Allah ibn Wahb, but Sulayman ibn Dawiid probably also knew
a complete version, although we only have a shortened version of his tradition. ‘Abd Allah
ibn Wahb transmitted his text with the #5744 Yanus -> al-Zuhri -> ‘Abd al-Rahman ibn ‘Abd
Allah ibn Ka‘b -> ‘Abd Allah ibn Ka‘b -> Ka‘b ibn Mailik based on a written source. He
started Ka‘b’s story with an introduction, which he might have heard from Yinus. It is
impossible to determine whether the introduction really came from Yunus, because only the
detailed traditions mention it.

Yunus ibn Yazid transmitted several elements separately from the complete version
of Ka‘b’s story. Yanus did not always mention the same isndd (or the same isndd in the same
way) before al-Zuhri when he related a part of the detailed tradition. Several variants of the

lower part of his #sndd are connected with a certain topic, but this 1s not always the case.

Mubammad ibn Ishiq

There are only two detailed versions among the nine traditions attributed to Muhammad
ibn Ishag. According to the chains of transmissions, two different students transmitted the
story from Ibn Ishiq. The oldest collection that contains a detailed tradition is the Sira of
Ibn Hishiam; the other version 1s from al-Tabarani.” The isndd bundle of the traditions

from Muhammad ibn Ishaq s:

Y® One tradiion mentions ‘Abd Allih 1bn Ka'b -> Ka‘'b 1bn Malik. The matr of this radition deviates
considerably from the versions of the other three students of Yanus. ‘Amr 1bn al-Harnth, who transmits the
tradition from Yunus, 1s probably responsible for the deviations 1n the tsnad and the matn, although 1t 1s also
possible that one of the transmitters after him made the changes. See al-Tabarani, a/ Mu'yam al-awsat, 1X, 375
(no. 8807).

w

Ibn Hisham, Sira, 11, 907-913. Al-Tabarani, a-Mujam al kabir, 1XX, 46-52 (no 91)
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Figure 26: Isnad bundle of 1bn Ishiq on the three who stayed behind
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The mutan of the two detailed traditions are very similar in form and content, but quite a
number of words are different.”™ Ibn Ishig, the common link of the two traditions,

probably had a written version of the tradition, but he either sometimes used different

words or (one of) the two students (or one of the later transmitters) are responsible for the

Y* He is Aba Muhammad ‘Abd Allih 1bn Ahmad 1bn Musa 1-Ahwizi |-Jawaliqi. Dhahabi, Tadbkirat, 11, 688-689
(no. 55/709 10).

' The comparison of the versions of al-Zuhri’s nephew, Yunus, ‘Ugayl and Ibn Ishiq will show that their
versions are very similar. Therefore, I do not give the Arabic texts and the translations of Yanus’, ‘Uqayl’s and

Ibn Ishaq’s traditions.
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changes. The differences between the two traditions indicate that they are independent
genuine transmissions. The chains of transmission confirm this since two different students
of Ibn Ishaq, Ziyid al-Bakka’i and Muhammad ibn Salama handed the story down.

The short traditions deal with elements 1, 13 (partly), 3-4, 42 and 71. The traditions
from Salama ibn al-Fadl (on element 1), ‘Abd Allah ibn Idris (on element 71) and Wahb ibn
Jarir from his father (on element 13 and 3-4) each refer to a longer tradition, which means
that probably the traditionists in whose collections the tradition is present shortened the
texts.

The content of two traditions from ‘Abd Allah ibn Idris on element 71 (sadaga)
differs from the corresponding part in the detailed versions. After Ka‘'b has said to
Muhammad that he wants to give all his property as sadaga, Muhammad answers “no”. Ka‘b
offers half of his property, but Muhammad refuses that also. When Ka'b offers a third,
Muhammad accepts his offer and Ka‘b says that he will keep his share from Khaybar.™
According to the detailed versions when Ka‘b offers all his money to Muhammad, the latter
answers that it 1s better for Ka‘b to keep some of it. Ka'b then decides to keep his share of
the spoil of Khaybar.

There exists a similar tradition from al-Zuhri on Abia Lubaba'¥’, who offers all his
money as sadaga after he had committed a sin, upon which Muhammad tells him to keep a
third.%® Al-Zuhri seems to be responsible for the entanglement of the motif from Abu
Lubaba’s tradition in Ka‘b ibn Mailik’s tradition, since there are traditions from two other
students of al-Zuhri, Sufyan ibn ‘Uyayna and al-Awza‘i, who also mention the third-motf

in connection with Ka‘b ibn Malik.”’

" Aba Dawud, Sunan, 111, 241 (no. 3321). Ibn Hazm, al-Mukalla b: l-athar, V1, Beirut 1988, 257.

% He 1s Abd Lubaba 1bn ‘Abd al-Mundhir al-Ansiri from Medina, a Companion of the Prophet Muhammad.
Al-Mizzi, Tabdhib, V111, 412 (no. 8186).

4 1 did not analyse this tradition with the wsndd-cum matn analysis, but the tradiuons from Ma‘mar from al-
Zuhri seem to connect Aba Lubaba’s sin with the expedition to Tabuk, while al-Waqudi places the tradition 1n
his chapter on the Bani Qurayza See for example a Ma“mar-tradition 1n ‘Abd al-Razzaq, Musannaf, V, 406 (no.
9745) Al-Waqudy, Kutdb al-maghazi, 365 (Bab ghazwat Bani Qurayza).

7 The uncertainty about whether the person who should keep a third of his property 1s Aba Lubiba or Ka'b
tbn Mailik 1s explicitly mentioned 1n the tradition from Sufyan ibn ‘Uyayna: baddathana Sufyan 1bn ‘Uyayna
‘an al-Zubri ‘an 1bn Ka'b 1bn Malik ‘an abibi annabu qila li-l-nabi (s), aw Abi Lubiba aw man sha'a Allah inna
[.]. Aba Dawad, Sunan, 111, 240 (no 3319). Al-Awza‘T’s tradition 1s from al-Tabarani, a/ Mujam al-awsat, V111,
7-8 (no. 7005).
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The two traditions from Wahb ibn Jarir from his father both mention ‘Abd Allih
ibn Ka‘b as informant of al-Zuhri.”®® However, since the formulation of the mutir is similar
to the detailed traditions from Ibn Ishiq, Wahb 1bn Jarir or his father is responsible for the
deviating isnad; perhaps one of them forgot to mention the name ‘Abd al-Rahman ibn ‘Abd
Allah ibn Ka‘b in the isnad.

The conclusion of the matn analysis of the traditions ascribed to Muhammad 1bn
Ishaq 1s that Ibn Ishaq transmitted the detailed version of the story of Ka‘b to two students,
Ziyad al-Bakki'i and Muhammad ibn Salama. There is some evidence that he told the
complete story also to the father of Wahb 1bn Jarir and Salama ibn al-Fadl, but only the

beginning of their complete versions seem to have survived.

‘Abd al-Rabman ibn ‘Abd al-"Azig

The two detailed traditions ascribed to ‘Abd al-Rahmin ibn ‘Abd al-‘Aziz from al-Zuhri are
preserved 1n a rather late version from Ibn Abi Shayba. The oldest source that contains the
detailed tradition is Ibn Abi Shayba’s Musannaf; the other tradition is from al-Tabaran1."®
The #sndd of the two traditions 1s: (L21) Al-Tabarani (d. 360/971 Isfahan) -> ‘Ubayd 1bn
Ghannam (d. 297/909 Kifa) > (Lg) Ibn Abi Shayba (d. 235/849 Kifa) -> Khalid ibn
Makhlad (d. 213/828 Kifa) -> ‘Abd al-Rahman ibn ‘Abd al-‘Aziz (d. 162/779 Medina) -> Ibn
Shihib al-Zuhri -> ‘Abd al-Rahman ibn ‘Abd Allah ibn Ka‘b -> ‘Abd Allah ibn Ka‘b > Ka‘b
1bn Malik. There are not many differences between the two texts and most of them seem to
be copyist’s errors. The common link of the two traditions 1s Ibn Abi Shayba, who
transmitted Ka‘b’s story from a written version. A reconstruction of Ibn Abi Shayba’s
tradition from ‘Abd al-Rahman ibn ‘Abd al-‘Aziz is:
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“® Ibn Abi ‘Asim, al Abdd wa-I-mathani, 111, Riyadh 1991, 395 (no. 1820). Al-Tabarani, al Mujam al kabir, XIX, 52
(no. 92)

' Ibn Abi Shayba, al-Musannaf, V1, 423-424 (no. 37007). Al-Tabarani, al-Mu jam al-kabir, XIX, 53-56 (no. 9s).

'1° The words between brackets are from al-Tabarani’s tradition, while the words between brackets with an

asterisk are additions in the version from the Musannaf.
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Khilid ibn Makhlad told us, ‘Abd al-Rahmin ibn ‘Abd al-‘Aziz al-Ansari told us, he said,
Ibn Shihib told me, he said, ‘Abd al-Rahmin ibn ‘Abd Allih ibn Ka‘b ibn Malik told me,
he said, ‘Abd Allah 1bn Ka‘b ibn Milik told me on the authority of his father Ka‘b, he
said,

“When the messenger of God was worried that the Byzantines intended to send an
expedition to them (o), he made it clear to the people (12). Rarely did he send out an
expedition, without pretending another destination, until (that) expedition (9) with the
prospect of extreme heat, a (long) travel and new enemuies (11). Therefore, he revealed to
the people the direction in which he would go with them, (13) so they could prepare the
equipment against their enemy (12). The messenger of God made his preparations for [the
expedition], as did the people with him, while I began to go out early 1n the morning to
prepare myself, but I returned having accomplished nothing (18). [The situation remained
like this] until the people finished and (19) it was said that the messenger of God left early
in the morning and went to his destination (20). I said, ‘I will finish my preparations in
one or two days after him. Then I will catch up with them.’ (22)

I had [at that time} two riding camels. | had never before owned two riding-camels and
[ was personally powerful [and] strong with my equipment (8). I kept leaving early 1n the

morning after that, but I returned having accomplished nothing until the party went far

" The text of Ibn Abi Shayba 1s sabdba instead of sabahyya as in al-Tabarani’s tradition It 1s probably a
printing mistake in Ibn Abi Shayba’s edition A new edition of Ibn Abi Shayba’s book confirms this. See Ibn
Abi Shayba, al-Musannaf, XX, ed. Muhammad ‘Awwima, idda 14272006, 548.
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and accelerated (23). I began to go out early in the morning again and the saddles (the
men) kept me busy. I decided to stay until the party outdistanced me (25). | began to go
out carly in the morning and I saw only men whom God had excused or men accused of
hypocrisy. That made me sad (27). I began to prepare an excuse for the messenger of God
when he would come back, and to prepare the speech (31).

The messenger of God was not able to think of me until he stopped at Tabuk. He asked,
while he was sitting among the people in Tabiik, “‘What happed to Ka‘b ibn Mialik? (28)
A man from my tribe went to him and said, ‘His two cloaks and looking at his two sides
kept him busy.” He said, “Another man spoke and said, ‘By God, messenger of God, we
only know good things of him.” The messenger of God remained silent (29).

When 1t was said that the messenger of God was nearby, falsehood and what I had
thought up regarding lies and excuses left me and I knew that I could only get away from
him with the truth, so I decided to tell him the truth (32).

The messenger of God arrived at Medina in the morning (33). He [the Prophet] arrived
|at the place of worship?] and I went to him early in the morning. There he was sitting in
the place of worship surrounded by people (66). Whenever he came back from a journey,
he would enter the place of worship, where he would perform a prayer of two rzk‘dt and
then he would go to his family (34). [ found him sitting 1n the place of worship. When he
looked at me, he called me and said smiling angrily, ‘Come on Ka‘b, what kept you back
from me?” (38+39) He said, “I said, ‘Messenger of God, I have no excuse. I have never
been stronger and wealthier than when I stayed behind from you.’ (40) The persons who
had stayed behind began to swear oaths (35) and he |the Prophet began to] accept them,
forgive them and entrust their secrets concerning this to God, to Whom belong might
and majesty(37). When I came out openly to him [with the truth] he said, ‘Verily, this
man has told the truth. Get up until God decides about you what he decides.” (41)

I got up and men from the Banii Salima came to me and said, ‘By God, what have you
done? By God, the forgiveness of the messenger of God would have been enough for the
sin you have committed, as he did for the others! He accepted their excuse and asked God
for their forgiveness.” (42) They did not stop scolding me until I was about to return and
deny what [ had previously said. Then I asked them, ‘Has anybody said the same or
excused himself like me? (43) They said, ‘Yes I asked, “Who? They said, ‘Hilal 1bn
Umayya [-Wagqifi and Murara tbn Rabi‘a I-‘Amiri.” They mentioned to me two righteous
men who had participated at Badr, [saying] ‘They excused themselves like you did and the
same things were said to them as to you.” (44)

He said, “The messenger of God forbade talking to us (45). We began to go among the

people early in the morning, but nobody spoke (a word) to us, greeted us or returned our



greetings (46). When forty nights had passed, (the messenger of) the messenger of God
came to us [saying] ‘Separate from your wives.’ (53)

The wife of Hilil ibn Umayya went to the messenger of God and said (to him), ‘He 1s
an old man with deteriorated eyesight. Do you disapprove of me preparing meals for
him?’ He answered, ‘No, but he should not sleep with you! She said, ‘By God, he has no
desire for anything. By God, he has not stopped crying since this began to this very day.””
(55) He said, “(Some of) My family said to me, ‘Why do you not ask the messenger of
God permission for your wife, just as the wife of Hilal ibn Umayya has asked? He has
allowed her to serve him.” He said, “I said, ‘By God, I will not ask him permission for
her. I do not know what the messenger of God would say if I asked him permission,
while he [Hilal] is an old and I am a young man.’ (56) I said to my wife, ‘Go to your
family, until God decides, what he decides.’ (54)

We began to walk among the people, while nobody spoke to us or returned our
greetings (49). [ approached and climbed over a wallof the walled poperty of a nephew of
me. I greeted him, but he did not move his lips to return my greeting. I said, ‘I beg you by
God! Do you not know that I love God and His messenger?” He did not speak. [ repeated
it, but he did not speak to me until 1t was the third or fourth time, when he said, ‘God
and His messenger know best.’ I left (returned) (51).

I was walking 1n the market, when the people pointed to me with their hands. There was
a Nabataean from Syria asking for me. The people began to point him towards me, until
he came to me. He gave me a letter from one of my people [i.e. Arabs] in Syria. <I have
heard, what your master has done to you and his unkind treatment of you. Come to us.
God should not put you in a state of abandonment and shame. We will support you with
our properties.>” He said, “I said, ‘We belong to God and we will return to Him; the
unbelievers covet me.’ | heated a fire for it and burned 1t in 1t (52).

I was in that state of which God had said <<the earth for all its spaciousness, closed in
around us an our souls closed 1n around us>>'*, on the morning after fifty nights since
|[the messenger of God forbade [the people] to talk to us, when [our] forgiveness was
revealed to the messenger of God (57). The messenger of God announced God’s
forgiveness of us, when he performed the Morning Prayer (61). The people went to tell us
the good news (62). A man hurried towards me on a horse, while a herald from Aslam
shouted and chmbed the mountain. The voice was quicker than the horse. He yelled,
‘Ka‘b 1bn Mailik, rejoice!’ (63) I fell down prostrating, realizing that relieve had come (58).

When the man whose voice I had heard, came to me, I gave him two garments as a gift for

142

Strat al-tawba 9:118.
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bringing good news By God, I did not own two other clothes at that time, so I borrowed
two garments (64)

[ went outside towards the messenger of God The people swarmed around me,
congratulating me on God’s forgiveness of me saying, until [ entered the place of worship
(65) Talha ibn ‘Ubayd Allah hurried towards me, until he shook hands with me and
congratulated me No other Emigrant did so.” Ka‘b never forgot (knew that) Talha’s
action (67)

“Then I came closer until I stopped before the messenger of God (66) His face shone
like a piece of moon (68). When he was pleased, his face shone like that He called to me,
‘Now then' Rejoice with the best day since your mother gave birth to you ’” (70) He said,
“I said, ‘Did 1t come from God or from you” He said, ‘No, certainly from God' You
trusted God and He trusted you " (69)

He said, “I said, ‘As my penance today, I will take away all my property as sadaqa to
God and to His messenger * The messenger of God said, ‘Keep some of your property’ I
said, ‘I will keep my share from Khaybar *” (71) Ka‘b said, “By God, God has tested no

man for telling the truth than he has tested me ” (73)

Ishaq 1bn Rashid

The only medium-length tradition attributed to Ishaq ibn Rashid 1s from al-Bukhar.'"? The
other traditions are short dealing with one or two elements. The ss#ad bundle of the

traditions ascribed to Ishaq tbn Rishid 1s as follows.

'Y Al-Bukhari, Sabib, 111, 255 256 (65 Kttab tafsir al Qur'an — 9 Surat Bara a — 18 Bab qawlubs ta ala wa ala |
thalatha alladbina kbullifu [ | huwa | lawwab al rabim)
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Figure 27: Isnad bundle of Ishaq ibn Rashid on the three who stayed behind

IBN ‘ASAKIR
d. 571/1175 Damascus
|

v AL-TABARANI
Aba Hamid d. 360/971 Isfahan
b. al-Sharqi I ..
AL-NASA'T d. 325/937 4
d. 303/915 Egypt Naysabar Khalaf b. S3
¥ir— v o ‘Amr Hashim b.
Muhammad Muhammad AL-BUKHARI d. 296/908-9 Marthad Hafs b. ‘Umar
b Jabala b. Yahya d. 256/870 Bukhara ‘Ukbar d. 278/892 b. al-Sabbah
d. 265/878-9 d. 267/880 M Tabariyya n.d. Raqqa
Khurasan Harran Muhammad | . l
S1-2 S1-2_--... V' T . l
A Ahmad b. Abi 4" al-Mu'afi b.
Muhammad Shu‘ayb Sulaymin ‘Abd Allih b.
b. Masa d. 233/847-8 d 234/8489 Ja‘far
d. 223/838 Harran Ra’s al-‘Ayn d.220/835 Raqqa
Harran * / v
TTT————, Mausab. A'yan ‘Ubayd Allah b. ‘Amr
d. 177/793 Harran d. 180/796 Raqqa

\ Ishig b Rashid /

n.d.§arrén
al-Zuhri

d 124/742 Medina a.o.

Ih
‘Abd al-Rahman bY ‘Abd Allih b Ka‘b
d. 105-25/724-43 Medina

‘Abd al-Rahman b. Ka‘b ‘Abd Allal¥b. Ka'b Ibn Ka'b b. Maiik
d. 96-9/715-7 Medina d. 97/715-6 or 98/716 7 Medina
R » = snad only /
——— =short tradmon\; Ka'b b Malik
== = medium-length tradtion d 50/670 Medina
— =P - transmitted not mentioned

Al-Bukhiri’s medium-length tradition does not describe Ka‘b’s complete story but only
several elements (1, 32 partly, 34, 45, 502, 512, 59-61, 68, 80? 79 + citation s#ra 9:94).""* The
topics of the four short traditions from al-Nasi'i and al-Tabarani are different: St element 53
(separation from wife), S2 element 9 (different destination), S3 element 34 (two rak'dt) and
S4 elements 71+72 (telling the truth and money as sadaqa).'”’ The mutin of traditions Si, S2
and S4 do not have a corresponding part in the medium-length tradition. The matn of
tradition S3 differs from al-Bukhari’s version although some words are similar. This 1s the

only comparison that could be made between the traditions ascribed to Ishiaq ibn Rashid.

'44 See the complete text on page 271
" Al-Nasa'i, al/ Sunan al-kubra, 111, 357 (no. 5616/2) and V, 239 (no. 8779/2). Al-Tabarini, al-Mu'jam al-awsat, X,
138-139 (no. 9294) and al-Mujam al-kabir, XIX, 58 (no. 101).
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Perhaps comparison with traditions from other students of al-Zuhri helps to determine 1f

these traditions are indeed from Ishiaq ibn Rashid

Ibrabim tbn Isma ‘il

To my knowledge Ibn ‘Asakir 1s the only person who has a medium-length tradition from
Ibrihim 1bn Isma‘il tbn Mujammi‘."*® There 1s no overlap between the two other short
traditions attributed to Ibrahim ibn Isma‘il and the medium-length tradition, so 1t 1s not
possible to compare the mutun. Ibn ‘Asakir’s tradition relates elements 9, 11 partly, 16 partly,
12, 18-20, 27 and 31, while the two short traditions from Ibn al-Athir and al-Tabarani relate
elements 30 (Abu Khaythama) and 70 (shining face) respectively.'” The 1snad bundle of the

traditions ascribed to Ibrahim 1bn Ismi‘il 1s as follows.

Figure 28: Isnad bundle of Ibrahim 1bn Isma‘il on the three who stayed behind

IBN AL-ATHIR
IBN ‘ASAKIR d 630/1233 Jazira

d s71/1175 Damascus P
% ‘//

Aba [-Husayn b al-Naqur
d 470/1078 Baghdad

Abu Tahir [Muhammad b *\bd al-Rahman] al-Mukhallis
d 393/1003 Baghdad
AL-TABARANI
Ridwin b Ahmad d 360/971 Isfahan
d 324/936 Iraq
i Muhammad b ‘Abd Allih
Ahmad b "Abd al-Jabbar d 297/909 Kifa
d 272/886 Kufa ¥
‘Ugba b Mukram
d 234/849 Kufa

Yunus [b Bukayr| —

d 199/814 5 Basra

Ibrahim b Isma‘ll b Mujamm'
nd Medina

al-Zuhn
d 124/742 Medinaao

“Ka‘'bb bzllk's guide”
== _ medium-length tradition
—— =short tradition Ka‘b b Malik
— — =% - transmitters not mentioned d so/670 Medina

* Ibn ‘Asakir, Tankh, 11, 30 See the complete text on page 275

"7 1bn al Athur, Usd al ghaba, V1, 93 (5852 Abu Khaythama | Ansari) Al Tabarani, al Mu jam al kabir, XIX, 69 (no
133)
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Remaining students

There is one more medium-length tradition, which is from Salih ibn Abi I-Akhdar. However,
since I could not find another tradition from him, his tradition will be compared with
versions from other students of al-Zuhri to determine if Silih ibn Abi I-Akhdar is indeed the
origin of the tradition.'®*

The remaining students have only short traditions dealing with one or two related

elements of Ka‘b’s story.

IV. MATN ANALYSIS BETWEEN STUDENTS OF AL-ZUHR1

The focus of this chapter is the comparison of the detailed and medium-length versions
from the different students of al-Zuhri. I will only discuss short traditions when they
contain new information not present in the detailed or medium-length traditions. The isnad
bundle of the detailed and medium-length traditions from al-Zuhri’s students based on the
results of the previous chapter is presented in Appendix 8.

I will first compare the traditions from al-Zuhri’s nephew Muhammad ibn ‘Abd
Allah, ‘Uqayl ibn Khilid and Yanus ibn Yazid, and then the traditions from Muhammad
ibn Ishig, Ma‘mar ibn Rashid, ‘Abd al-Rahmain ibn ‘Abd al-‘Aziz, Ishiq ibn Rashid,
Ibrahim ibn Isma‘il and Silih ibn Abi I-Akhdar, one after the other.

Comparison of the versions of al-Zuhri'’s nephew, ‘Ugay! and Yinus

At first glance, the traditions from al-Zuhri’s nephew, ‘Uqayl and Yanus look very much
alike. A detailed analysis of the mutan of these three transmitters shows that their versions
are indeed very similar; they are almost identical in structure and formulation.® The
similarity of the mutan indicates that they derive from a common source, according to the
asanid, Ibn Shihab al-Zuhri, and a written version of Ka‘b’s story must be the basis of the

transmission from al-Zuhri to these three students.

"® See pages 278-280.

" Mushim's observation that the version of al-ZuhrT’s nephew lacks the reference to Abi Khaythama, that 1s
part of Yanus’ verston, 1s indeed correct. He says, wa-lam yadhkur fi hadith 1bn Akbi - Zubri Aba Khaythama wa
lubiagabu bt nabi (s). See page 237.
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The degree of similarity might support the idea that these traditions are not
transmitted independently, i.e. that one person copied the tradition from another student of
al-Zuhri, but omitted that students name in his own transmission of the story. However,
even within texts that are so much alike, there are still some formulations and even sentences,
which are specific for each student of al-Zuhri.

Peculiarities of the version from al-Zuhri’s nephew are the addition of wa-ashharu
(18)°, al-zill (l14) instead of alzilal, the word al-mu’'mindna (l15), the word order of babasahu
yda rasal Allah (s) burdibu (123)"", the omission of gadiman (127), the words istamarra (131), bi-
stdq (134), afragh wa-ld aysar (135) and badartu (136), the omission of akbruju (l45), the word
order of [wa-huwa] ft majlisihi ba‘da l-salah fa-usallimu [ ‘alayhi] (145-46), the words hajr (147),
a'ummu (170), min al-sidq fi Lhadith (179) and the word order wa-laysa takhlifubu iyyana wa-
irjd'ubu amrand alladbhi dhakara mimma kbullifna bi-takhallufind ‘an alghazw wa-innama
huwa (192).

Al-Layth ibn Sa‘d’s version from ‘Uqayl’s contains the following peculiarities, wa-
lam yakun instead of wa-kina (110), the omission of element 17 (l14),”” shiadda instead of
shammara (116), fa-kuntu instead of fa-tafiqtu (120), hammi instead of baththi (125), akbruju
instead of anjz (127), the addition of fibi kadhib (127),” wa-la ansaba li-Talha (Ka‘b speaks)
instead of gala fa-kana Ka'b ld yansiha l+-Talpa (al-Zuhri or ‘Abd Allah ibn Ka‘b speaks) (172)
and the word order mudh/mundbu dbakartu dhalika li-rasal Allah (3) ila yawmi hadhd kidbban
instead of kidhba(n) mudb/mundbu qultu dbalika li-rasal Allah ila yawmi hadha (180-81).

“® The line numbers in this paragraph refer to the tradition from al-Zuhri’s nephew on pages 228-231.

Furthermore, the total list of differences between the versions of al-Zuhri’s nephew, ‘Uqayl and Yanus is much
larger, but the peculiarities mentioned 1n the text above are specific for al-Zuhri’s student 1n question, 1.e they
do not appear 1n any other detailed or medium-length tradition from any of al-Zuhri’s students.

" Ma‘mar has the similar word order, but he mentions the word khallafabu instead of habasabu. See page 217
l17.

? Al-Tabarani’s tradition from Muhammad 1bn Salama from Muhammad ibn Ishiq does not mention this
sentence either, but Ibn Hishim’s tradition from Ibn Ishaq does. Furthermore, the version from Ibrihim ibn
Ismi‘il does not mention 1t, but 1t will turn out that their traditions deviate considerably from the traditions
from al-Zuhri’s nephew, ‘Uqayl, Yinus and Ibn Ishaq.

") The line number refers 1n this case to the place in the version of al-Zuhri’s nephew where the words would be

in ‘Uqayl’s version.
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Finally, peculiarities of Ibn Wahb’s version from Yanus are the introduction,” the
addition of wa-l-muslimina yuridina (16), the omission of element 9, istamarra instead of
shammara (116), the omission of elements 22-23 (l17), the addition of /i uswatar (122), the
addition of element 30 on Aba Khaythama (124),% the omission of ma '@ Lmuslimina (l45),

the addition of fa-gara tubu (l53), the omission of layla (I55) and the addition of wa-istalbatha
Lwahy (Iss).

-~

Comparison of the tradition of Mubammad ibn Ishaq with the previous versions

The version of Ibn Ishiq is also very similar to the versions of al-Zuhri’s nephew, ‘Uqayl and
Yinus, although the differences are more significant between Ibn Ishiq and the other three
than between the versions from al-Zuhri’s nephew, ‘Uqayl and Yanus.

Peculiarities of the tradition from Ibn Ishiq are the addition of abdhu before the
name ‘Abd Allah ibn Ka‘b (12),"” wa-kana qa’id abibi hina usiba basarubu instead of (wa)-
kana qa'id Ka't min banibi hina ‘amiya (13), the addition of wa-padith sabibayhi (14) and
Allabh wala rasilubu (I5), wa-dbhalika anna rasul Allébh (s) innama kbaraja 1nstead of innama
kharaja rasal Allah (5) (15), the addition of li-dhalika (112), man tabi'a instead of ma'a (112),
ya‘ni bi-dbalika instead of yuridu (113), the addition of yaqulu la yayma'ubum diwan maktib
(113), wa-ubibbat/wa-rahat (114) and wa-tajahbaza (115), hdjatan 1nstead of shay'an (116), the
verb ja'ala instead of tafiga (120+25+28+52)"", the addition of wa-aymanabum (129)", the
omission of gad shahidi Badran (141) and yabkiyani (144), the addition of thumma ghadawtu
ila Isaq (l50), the addition of gad balagha bi ma (qad) waqa'tu fihi an tami'a fiyya rajul min
ahl al-shirk (154) and fa-agamna ‘ala dbalika (154), the omission of af'alu (156), the addition of
kabir (158), la kbadim labu instead of laysa labu kbadim (158), tlayya instead of ila shay’ (l59),
the addition of wa-laqad takhawwafiu ‘ald basaribi (160) and fi dhalika (162), the omission of
fa-bayn(am)a ana jalis (164), the addition of wa-gad kuntu ibtanaytu khayma fi zahr Sal’ fa-

%4 The tradition from ‘Abd al-Rahmian ibn ‘Abd al-‘Aziz has also an introduction, but 1t differs from the
introduction Yanus gives.

1t 1s interesting, though, that there are traditions about this element separately. See the matn analysis of
traditions from Yinus on page 247.

% Ma‘mar’s version mentions the same element with a different formulation.

7 The line numbers 1n this paragraph refer to the tradition from al-Zuhrt’s nephew on pages 228-231
* Ma‘mar’s tradition has ja'altx at the same places, but the remaining part of Ma‘mar’s sentences 1s different,
while the version of Ibn Ishaq 1s almost 1dentical to the versions of al-Zuhri's nephew, ‘Uqayl and Yinus.

159 «

Ugqayl and Yanus mention wa baya ‘ahum.
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kuntu akanu fiha 1dh (165), nabwa instead of qibala (167), the omission of fawyan fawjan (170),
Ja-hayyani instead of yuharwdu hatta safabani (172), wa-wajhubu yabruqu/mushriq 1nstead of
wa-huwa yabruqu wajhabu (173), istabshara instead of istandra wajhubu (175), the addition of
ila Allab (178), al-nas \nstead of al-muslimina (179) and ha 'ula’ instead of ula tka (190).

The conclusion drawn from the comparison of the version of al-Zuhri’s nephew,
‘Ugayl, Yanus and Ibn Ishaq 1s that they must derive from a common source. According to
the information from the ssn4d, the common link of the four versions 1s al-Zuhri. The many
similarities between the version of Ibn Ishaq and the other three students indicate that Ibn
Ishagq also received al-Zuhri’s text by means of written transmission.

A lot of the additional information 1n the Ibn Ishiaq version 15 explanatory, like the
words ababu, abibr and abr 1n the isnad, and yaqilu ld yayma ‘ubum diwan maktub 1n the matn
These additions can be ascribed to Ibn Ishiq because only the texts that have the common
link Ibn Ishaq include them. He seems to have edited al-Zuhri’s tradition shghtly.

Ibn Ishiq’s version has certain additional information or uses specific words that the
other texts do not have In addition, the Ibn Ishiq version lacks certain information (for
example the information that the other two person that stayed behind took part in Badr),
which the other versions do have. Therefore, the conclusion 1s that the tradition from Ibn

Ishaq has a character of its own and has been part of a real transmission process

Comparison of the tradition of Ma'‘'mar with the previous versions

The first difference one notices when comparing the version from Ma‘mar with the versions
from al-Zuhri’s nephew, ‘Uqayl, Yunus and Ibn Ishaq 1s the deviating information 1n the
tsmad. According to Ma‘mar, al-Zuhrt’s informant 1s ‘Abd al-Rahman 1bn Ka‘b from Ka‘b,
while the other four students mention ‘Abd al-Rahman ibn ‘Abd Allah ibn Ka‘b from his
father ‘Abd Allah 1bn Ka‘b from Ka‘b. Furthermore, Ma‘mar does not mention the
additional information that Ka‘b yupaddithu hadithabu hina takballafa ‘an rasul Allab (5) fi
ghazwat Tabik (told his story about the time he stayed behind from the messenger of God
during the expedition of Tabuk).

Although the content of Ma‘mar’s version 1s 1n general similar to the four versions
discussed above, the structure and formulation deviate considerably. It contains some
elements that the other four do not have and i1t lacks certain elements. The additional

elements are 6 (not stayed behind before), 7 (Tabuk was the last expedition of Muhammad),
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10 (war 1s a mode of deceiving), 21 (leaving on Thursday), 59 (ime of receiving the

160

revelation), 60 (Umm Salama)"™ and 78 (end of story).

Ma‘mar’s tradition lacks elements 11 (long journey), 18 (everybody starts
preparations), 19 (the people became eager), 26 (intention to leave), 47 (50 mights), 54 (stay
with your family), 56 (ask same permission as Hilil’s wife), 61 (announcement during the
Morning Prayer), 62 (people went to Ka‘b and his companions), 65 (people congratulated
Ka'b), 67 (Talha 1bn ‘Ubayd Allah), 79 (God said termble things about liers) and 8o
(explanation of the word kbullifi).

Ma‘mar’s version corresponds to Yunus’ version by not mentioning the time span of
one or two days that Ka'b gives himself to prepare and catch up with Muhammad (part of
element 22). Ma‘mar does mention, however, that Ka‘b wants to catch up with the others,
while this part lacks in Yunus’ text. This might be due to a copyist’s error 1n the text from
Yunus, because the sentence ends with similar words as the one before Yunus or his student
Ibn Wahb 1s probably responsible for this mistake, since the sentence 1s lacking 1n both
versions of Ibn Wahb’s two students. Furthermore, Ma‘mar relates the arrival of Abu
Khaythama at Tabuk (element 30), which only Yunus mentions in his tradition from al-
Zuhn

The structure and formulation of Ma‘mar’s tradition differ from the versions of the
other four students The most remarkable changes in the structure of Ma‘mar’s text are the
position of elements 14+15 (diwan+think that staying back would rematn unnoticed), 36 (the
number of men who stayed behind), 51 (Abu Qatada) and 75+76 (citation Qur’anic verses
9:117-119). Ma“‘mar relates elements 15, 14 and 36 (1n this order) after Muhammad’s departure,
when Ka‘b wanders around the streets of Medina and sees only men who were accused of
hypocrisy (element 27). The other four students relate elements 14 and 15 at the beginning of
the story after the information that Muhammad told the Muslims the direction of this
expedition (element 13). They tell how many men stayed behind (element 36) after the part
when the persons who stayed behind proffered excuses to Muhammad 1n the place of
worship after his return to Medina.

Ma‘mar relates the part of Ka‘b visiting his cousin Abu Qatada (element 51) after the
receipt of a letter from the king of Ghassan (element 51) and Muhammad’s order to Ka‘b,
Hilal and Murara to separate from their wives (element 52). In the traditions of the other

four students, the visit to Abu Qatada happens before these two events

*® Ishaq tbn Rashid mentions this element also

263



Ma‘mar cites verses 117-119 of s#rat al-tawba (elements 75+76) immediately after Ka‘b’s
question if the remission came from God or Muhammad (element 69) and before Ka‘b tells
what he wants to do as penance (elements 71+72), while the other four students cite these
verses after Ka‘b states that he never told a lie intentionally anymore (element 74).

Beside the above-mentioned major differences in the order of the elements, there are
some smaller changes in Ma‘mar’s tradition like the reverse order of the two parts of Ka‘b’s
penance, 1.e. first element 72 (tell the truth) and then element 71 (money as sadaga). When we
number the elements according to the versions of al-Zuhri’s nephew, ‘Uqayl, Yinus and Ibn
Ishaq and list them in the order of Ma‘mar’s text, the following sequence appears:'®' 1-2-5-4-
3-6-7-13-16-9-10-12-8-17-20-21-22-23-24-25-27-15-14-36-28-29-30-31-32-33-34-35-37-38-39-40-41-4 2-43-
44-45-46-49-50-48-52-53-55-51-57-58-63-64-59-60-66-70-68-69-75-76-72-71-77-73-74°78.

Beside the above-mentioned additions, omissions and the different order of certain
elements, the remaining parts are the same. Ma‘mar’s version contains even a number of
expressions and sentences that are identical to the versions of the other four students, like:
lam atakhallaf ‘an al-nabi/rasil AUGH"™ (5) fi ghagwa ghacaha (11)', wa-lam yu'atib al-nabi (s)
abadan takhallafa ‘an Badr innama kharaja yuridu Lir (12), yata'abbabi ubbat ghagwihim'?
(16), kina qalla ma arida ghagwa 1lla warra (br-)ghayriba (17), yubzinuni annanifan la ara (113),
illa rajulan maghmus(an) ‘alayh: [i Inifaq (l14), kathiran ld yajma'ubum diwin (l1s), bid'a wa-
thamanina rajulan (l15), wa-lam yadhkurni I-nabi (5) hattd balagha Tabikan (116), ma fa'ala
Ka'b (ibn Malik) (116), burdabu/burdayhi wa-l-nazr fi ‘itfayhi (117), fa-qala Mu'adbh 1bn Jabal: bi’s
ma qulta wa-llahi ya nabi Allah ma na'lamu illa kbayran (l17), zdba ‘anni Lbatil (121), fa-
yablifina lahu wa-ya'tadhirina tayb: (123), wayakily sard’irabum/asrarabum ia Allah (123),
tabassama tabassum al-mughdab (124), qum patta yaqdiya Allah fika (129), wa-llihi ma
na'lamuka adbnabta (129), fa-lam yazali yu'annibianani hatta [bammamtu] an ami'a fa-
ukbaddiba nafst (131), fa-dhakari rajulayn silibayn qad shahida Badran i fihima uswa (133),
nahd Inabi (5) [al-nas] ‘an kalimina ayyuhd l-thalitha (134), ma hiya bi-lard allati na‘rifu (136),
man yadullu(ni) ‘ald Ka'b 1bn Malik? (140), fa-idha fiha amma ba'du [...] balaghani anna
sabibaka qad jafika (141), bi-dar madya'a wa-li hawdn (142), fa-qultu hadha aydan min al bald’

" The additional elements of Ma‘mar’s text (and any addition from other students) are chronologically
inserted 1n the main structure based on the versions of al-Zuhri's nephew, ‘Uqayl, Yinus and Ibn Ishag.

“* The “synonym” rasal Allab 1s mostly used 1n the other texts I did not distinguish between them 1n this list.
"> The line numbers refer (o ‘Abd al-Razziq’s tradition from Ma‘mar on pages 218-220.

"4 The vanant ‘zduww:him (or the word ghaziwihim) 1s a copyist’s error, because the words look very much alike
in handwniting.
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(142), i‘tagal imra'ataka (144), quitu utalliquba? (144), la taqrab(anna)bi (144), ma bihi (min)
baraka lishay’ (146) wa-buwa ibn ‘ammi fasallamiu ‘alayhi falam yarudda ‘alayya (147),
anshuduka Allah (147), ta'lamu annani ubibbu Allah wa-rasilabu (148), Allah wa-rasilubu a'lam
(149), kbarrartu sayidan wa-'arafiu anna (152), kana lsawt asra’ min farasib (153), bi-kbayr yawm
ati/marra ‘alayka mundhu waladatha ummuka (157), inna min tawbati [...] alla ubadditha illa
stdqan (160), wa-an ankhali'a min mali kullib: sadaqa 1a Allah wa-ild rasilibi (161), amsik
(‘alayka) ba'da malika fa-huwa kbayr laka (161), inni umsiku sabhmi alladhi bi-Khaybar (162), an
la nakdna kadbdbabnabu fa-halakni ka-ma halaki (163) or wa-inni la-aryi an yahfagani Allah fi-
ma baqiya (164).

Ma“mar’s text also contains a number of sentences that have a different formulation
but a similar meaning, like:
inna ashraf mashahid rasal Allah (5) fi I-nds la-Badr (14) instead of wa-inna kanat Badr adkbar fi
Inas minkd (17)', wa-ana aqdar shay’ fi nafsi ‘ald ljibid wa-khyfat al-hadh (18) instead of
annani lam akun qattu aqwa wa-la aysar (18), qala rajul min gawmi (116) instead of gdla rajul
min Bani Salima (122), wa-kana idha ja'a min safar fa'ala dhilika dakbala I-masjid fa-salla fihi
rak‘atayn (122) instead of wa-kana idba qadama min safar bada’a brlmasjid fa-raka‘a fib:
rak'‘atayn (127), fa-thdra ‘ald athart (w)nds min qawmi yu'annibini (129) instead of wa-thira
rijal min Bani Salima fa-atba'‘ani (136), idhd rajul nasrani ji'a bi-ta‘am labu yabi'ubu (140)
instead of idha Nabati min Anbat abl al-Sham mimman qadima bi-ta'am yabi‘ubu bi--Madina
(I51), bisabifa (141) instead of kitaban (I52), iqtabamiu ‘ald Abi Qatida ha’stabu (147) instead of
tasawwartuy ha’it Abi Qatada (148), fa-lam amlik nafsi an bakaytu (149) 1nstead of fafidat
‘aynaya (I50) or wa-huwa yastaniru ka-istindrat al-qamar (156) instead of wa-kana rasil Allah (5)
idha surra istandra wajhubu ka 'annabu qit'at gamar (175).

Furthermore, the part about Aba Khaythama 1s very similar to, but not 1dentical
with Yinus’ version. They have the following formulations in common, fa-bayna(ma), rajul
[...] yazalu bihi lsarib fa-qila [..] kun Aba Kbhaythama! fa-idba huwa Abi Kbaythama,
although Ma‘mar has bum ka-dhalika instead of buwa ‘ald dbalika, 1dba bhum bi-rajul 1nstead
of ra’a rajulan mubayyidan, al-nabi (5) instead of rasal Allah (5) and he does not mention the
nisba al-Ansari and the explanation wa-huwa alladhi 1asaddaqa br-sa' al-tamr hina lamagabu |-
mundfigina.

The comparison of Ma‘mar’s tradition with the versions of al-Zuhri’s nephew,

‘Uqayl, Yanus and Ibn Ishaq shows that Ma‘mar’s tradition resembles the versions of the

"I The first sentence i1s from Ma‘mar’s text on page 218 ff and the second from al-Zuhri’s nephew on page 228

ff.
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other students in content. Ma‘mar uses a large number of formulations that are 1dentical to
the other students or have a similar meaning. This means that Ma‘mar’s version derives
from the same source as the traditions from the other students, which is confirmed by the
isndd, they all have the informant al-Zuhri in common.

While the previous comparisons showed that the versions of Ibn Akhi I-Zuhri, Yunus,
‘Uqayl and Ibn Ishaq are very similar, the version of Ma‘mar deviates considerably in
structure, formulation and to some extent even in content. Is Ma‘mar responsible for the
deviation or maybe al-Zuhri himself? Ma‘mar could have received the same version of the
story of Ka‘b from al-Zuhri and changed or edited the text. This does not seem very likely.
However, why would he for example alter the name of the informant of al-Zuhri and omit
that ‘Abd al-Rahman received it from his father from his grandfather? It is more plausible
that al-Zuhri first used the abridged form of the name ‘Abd al-Rahman 1bn ‘Abd Allah ibn
Ka‘b and called him ‘Abd al-Rahman ibn Ka‘b, and later on specified that the ‘Abd al-
Rahmain in question was the son of ‘Abd Allah.

The deviations 1n Ma‘mar’s text might be explained by two changes in the way al-
Zuhri transmitted the story of Ka‘b. Firstly, a transition from oral to written transmission.
The high degree of similarity between the versions from al-Zuhri’s nephew, ‘Uqayl, Yinus
and Ibn Ishiq indicate that al-Zuhri probably had a written tradition, which he dictated, or
allowed some students to copy. If al-Zuhri told Ma‘mar the story from memory based on
written notes, this would explain many peculiarities in the text of Ma‘mar. Oral
transmission 1s characterised by a different structure of the plot and different formulations
with similar meaning. Both features are present in the version of Ma‘mar. The parts or
formulations that are identical probably derive from al-Zuhri’s notes.

Another explanation could be that Ma‘mar made notes during the lesson of al-Zuhri
and worked them out later. If we assume that al-Zuhri told the story similar to the versions
of the other four students, such a text would most probably contain 1dentical formulations
and sentences with different wording and a similar meaning, as are present in Ma‘mar’s text.
However, Ma‘mar’s tradition would in that case also resemble the structure and the content
of the story of the other four students much more than it actually does. It is possible that
Ma“mar overlooked or forgot to take notes of some parts, but not to the extent we find 1n
his version of the story about Ka‘b. That would require a large textual interference on the
part of Ma‘mar. Therefore, 1t seems more plausible to explain the differences by a change 1n

al-Zuhri’s method of teaching, rather than by how Ma‘mar studied.
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However, the transition from oral (based on notes) to written transmission does not
explain all peculiarities in the tradition of Ma‘mar. Al-Zuhri did not only write the
tradition down at a certain point in his life, but he also edited the text. Indications for the
editing are the specification of the name of his informant and the insertion and omission of
some elements. For example, the information that Ka‘b did not stay back from Muhammad
after Badr until Tabuk, appears twice in the story of Ma‘mar. The second sentence (element
6) is not present in the traditions of the other four students. Did al-Zuhri remove the
repetitive sentence on purpose?

Furthermore, the last element of the versions from al-Zuhri’s nephew and his fellow
students that is also present in Ma‘mar’s tradition is element 77 (God did not bestow a
greater favour). The traditions of the four students mention two more elements, 79 (God
said to the persons who lied more terrible things + citation of verse 9: 95-96) and 8o
(explanation of the word kbullifii). Maybe the story of Ka‘b let to a discussion on verses 9:95-
96 and the meaning of the word kbullifi. It is possible that al-Zuhri included elements 79
and 8o in the story to clarify uncertainties in his previous version. Even though al-Zuhri
included the additional elements maybe later on, it does not exclude that he originally had
received the additional information from his informant ‘Abd al-Rahmain.

The following elements, which the version of Ma‘mar does not mention, could be
considered as embellishments of the story. Element 11 describes the harsh circumstances of
the expedition: Muhammad made the expedition at a time of extreme heat with the prospect
of a long travel through the desert and many enemies. Element 26 relates that Ka‘b did not
let Muhammad down on purpose: Ka‘b intended to leave — he wished he had done it, but he
did not. Element 56 describes Ka‘b’s perseverance to submit himself to Muhammad’s
judgment. He refuses to ask Muhammad if his wife could serve him. Element 63 evokes an
image of general happiness: when Ka‘b went to Muhammad, people swarmed around him
and congratulated him with God’s forgiveness. According to element 68, Ka‘b was so glad
that he gave the person who brought him the news his only two garments and he had to
borrow others. Ma‘mar’s version is less dramatic, because 1t lacks the information that these
were the only clothes he owned.

Finally, even though Ka‘b and his two companions decide to put their faith into
Muhammad and Allah and tell the truth, the fact remains that they let Muhammad down
for no reason. Probably, not everyone in Medina would be able to feel happiness for Ka‘b

and his companions, although they would forgive them because God did. Element 67
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describes the mixed feelings Talha 1bn ‘Ubayd Allah congratulates Ka‘b, but no other

muhbajir does the same Ka‘b never forgot that Talha congratulated him

Comparison of the tradition of ‘Abd al Rabman 1bn ‘Abd al-‘Azi¢ with the previous versions

According to Ibn Abi Shayba’s tradition from ‘Abd al-Rahmain ibn ‘Abd al-‘Aziz, al-Zuhn
recerved the tradition from ‘Abd al-Rahman 1bn ‘Abd Allah 1bn Ka‘b 1bn Milik -> ‘Abd
Allah 1bn Ka‘b 1bn Malik -> his father Ka‘b This s the same #s7ad as 1n the versions of al-
Zuhr’s nephew and his fellow students The matn 1s largely stmilar 1n content and
formulation to the versions of the other students of al-Zuhri that we have discussed above,
although 1t corresponds much more to the versions from al-Zuhri’s nephew and his fellow
students than to Ma‘mar’s version ‘Abd al-Rahman’s tradition does not mention the
additional elements from Ma‘mar’s version (6, 7, 10, 21, 59, 60 and 78) and it includes
elements 11, 18, 19, 54, 56, 61, 62, 65 and 67, which Ma‘mar’s tradition lacks

Although the content of ‘Abd al-Rahman’s tradition corresponds to the versions of
al-Zuhrr’s nephew and his fellow students, the order of the elements differs at some places
and several elements are missing The order of the elements 1n ‘Abd al-Rahman’s tradition 1s
1-13-9-11-13-12-18 19-20-22-8-23-25-27-31-28-29-32-33 66-34-38-39-40-35-37-41-42-43-44-45-46-53-55-
56-54-49-51-52-57-61-62-63-58-64-65-67-66-68-70-69-71-73

Especially at the beginning and the end of the tradition, many elements are missing
The version of ‘Abd al-Rahman does not refer to Badr or al-‘Agaba (elements 1-5) It does
not say that the men who stayed behind thought that 1t would remain unnoticed, because
there were so many participants that a diwan could not contain them (elements 14-15) We
are not informed how many men stayed behind (element 36) The text lacks the Qur’an
verses (elements 75-76-79) and Ka‘b’s second repentance of speaking the truth from that
moment on (elements 72-74-77) At the end of the tradition, Ka‘b does not explain the
meaning of the word khullifu (element 80)

‘Abd al-Rahman begins his tradition with the additional information that
Muhammad 1ntends to prepare a expedition against the Byzantines, because he was afraid
that they intented to send an expedition to them (12 3 izna rasul Allab (s) lamma bamma b:
Bani | Asfar an yaghzubum) He adds 1n his story that not only falsehood left Ka‘b when he
heard that Muhammad had returned, but also what he had thought up regarding lies and

excuses (l14-15 wa mad kuntu ayma'u min al-kadhib wa |l ‘udhr) Furthermore, when Muhammad
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said that the remission came from God, he added that they trusted God, so God trusted
them (5o innakum saddaqtum Allah fa-saddagakum).

Apart from the additional and omitted elements, the content of ‘Abd a-Rahman’s
story differs sometimes and at several places, he uses different formulations. The name of

8 rajul dkbar).

Mu‘idh ibn Jabal is not mentioned, but he 1s referred to as “another man” (l13
After Muhammad’s injunction not to talk to the three persons who stayed behind, all three
of them wandered around, while nobody talked to them or greeted them (126). In the
versions of the other students, only Ka‘b continued to go out, while his two companions
remained in their houses weeping. The phrase “he did not move his lips to return my
greetng” (md barraka shafatayhi yaruddu ‘alayya lsalim) 1s used in connection with Aba
Qatiada (I34), while the other students use a similar phrase (ha! parraka shafatayhi bi-radd al-
salam am la) in connection with Muhammad.

Finally, examples of different formulations in ‘Abd al-Rahmain’s tradition are
‘aduwwan jadidan instead of ‘aduwwan kathiran'’’ (14), fa-kashafa instead of fa-akhbarahum
(1), yakhruju bibim instead of alladhi yuridu (l5), hatta farigha -nds wa-qila inna rasil Allab (s5)
ghadin wa-kbdryj 1ld wajhibi instead of hpattd shamara/ishtadda bi-l-nas aljidd fa-asbaba rasal
Allab (5) ghadiyan wa-l-muslimina ma'abu (16), fa-tafiqtu a‘uddu |- ‘udbr li-rasal Allah (5) 1dha
ja'a wa-ubayyi’u l-kalam instead of fa-tafiqtu atadbakkaru lkadhib wa-aqialu bi-madha akbruju
min sakbatibi ghadan wa-asta‘inu ‘ald dhalika kull dbi ra’y min ahli (110), fa-samata instead of
fasakata (113), thumma dakbala ‘ala ablibi instead of thumma jalasa li-l-nds (116), wa-llabt ma
sana'ta shay an instead of wa-llaht ma ‘alimnika kunta adbnabta dbanban qabla hadha (121),
yalaminani instead of yu'annibanani (122), hal qala hadhihi Imaqala abad aw i'tadbara bi-
muthl ma i‘tadbartu bibi¢ instead of hal laqiya hadha ma 't apad? (123), innabu shaykh qad da'ufa
basarubu instead of inna Hilal shaykh da’i* (128), an asna‘a labu ta‘dmabu instead of an
akbdumabu (128), fa-ma kallamani kalima instead of fasakata (135), ba'd qawmi br-l-Sham
instead of malik Ghassan (137), balaghani ma sana'a bika sibibuka wajafwatabu instead of
balaghani anna sahibaka qad jafaka (138) or an akbhruja min mali instead of an ankhali'a min

mali (150).

" The line numbers 1n this paragraph refer to Ibn Abi Shayba’s tradition from ‘Abd al-Rahman ibn ‘Abd al-
‘Aziz on pages 251-253.

71 compared ‘Abd al-Rahman’s tradition specifically to the versions of al-Zuhri’s nephew and his fellow
students, because 1t 1s very similar to their versions. The variant formulations are from their traditions; not
Ma‘mar’s.
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A number of deviating formulations are also present 1n the version of Ibn Ishig,
abibt before Ka‘b’s name in the isnad (12), li-lnds instead of li-lmuslimina (14) and the
addition of mad huwa qad (120+133), kabir (132), yas'alu ‘anni (137) and tami‘a fiyya rajul min
abl al-kufr (Ibn Ishaq abl al-shirk) (139).

The similarities 1n content and formulation indicate that the tradition of ‘Abd al-
Rahmin ibn ‘Abd al-‘Aziz derives from the same source as the versions of the other five
students, i.e. al-Zuhri. The text of ‘Abd al-Rahmian resembles the versions of al-Zuhri’s
nephew, ‘Uqayl, Yanus and Ibn Ishag more than the version of Ma‘mar, and it contains the
peculiarities of al-Zuhri’s (presumably) edited version.

Still, the tradition contains many deviations in content as well as formulation. The
differences indicate that the tradition of ‘Abd al-Rahmain ibn ‘Abd al-‘Aziz is the result of
an independent transmission. However, how 1s 1t possible that transmission from a written
text results in such a deviating text?

Either ‘Abd al-Rahmain ibn ‘Abd al-‘Aziz, Khalid ibn Makhlad or Ibn Abi Shayba,
who transmitted ‘Abd al-Rahmin's tradition, is responsible for the deviations in the
tradition. Probably at some point in the transmission from al-Zuhri to Ibn Abi Shayba, the
tradition was not copied down. If all of them had copied the text from a written version, the
text would resemble the versions of al-Zuhri’s nephew, ‘Uqayl, Yunus and Ibn Ishiq much
more. Since this 1s not the case, an explanation might be that one of the transmitters heard
the text, took extensive notes (because of the many identical sentences) and later on
transmitted the text based on these notes or prepared a written version based on the notes.

Another possible explanation 1s found in the biographical information on ‘Abd al-
Rahman ibn ‘Abd al-‘Aziz. Although some persons consider him a trustworthy transmitter
(thiga), Aba Hatim says that he 1s maudtarib al-hadith (the weaker of two variants of the same
badith)®. Ibn Hibban mentions that ‘Abd al-Rahman ibn ‘Abd al-‘Aziz lost his eyesight
(wa-kana qad dhababa basarubu).® The loss (or diminishing) of his eyesight might be an
explanation for the state of his tradition about Ka‘b. Maybe ‘Abd al-Rahman received the
tradition from al-Zuhri just like the other four students with the same version did, but he
transmitted 1t when he could not read his notes very well anymore and had to rely partly on

his memory.

% The explanation comes from Luce;s, S.C, Constructrve critics, hadith luterature, and the articulation of sunni Islam,
Leiden 2004, 31, footnote 33.
" Al-Muzzi, Tahdhbib, IV, 435 (no 3874).
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Comparison of the tradition of Ishaq ibn Rashid with the previous versions

The text of Ishaq ibn Rashid medium-length tradition is as follows:"”°
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Muhammad told me, he said, Ahmad 1bn Abi Shu‘ayb told us, he said, Misa 1bn A‘yan
told us, he said, Ishig ibn Rashid told us that al-Zuhri told him, he said, ‘Abd al-
Rahmin ibn ‘Abd Allih ibn Ka‘b ibn Mailik informed me on the authority of his father,
he said, I heard my father Ka'b ibn Mailik, one of the three who were forgiven, [say| that
he only stayed behind from the messenger of God during two expeditions, the
expedition of al-‘usra'” and the expedition to Badr (1). He said, “I decided to tell the
messenger of God the truth after sunrise (32). Whenever he came back from a journey,
which he only did after sunrise, he would first go to the place of worship and perform a
prayer of two rak‘at (34). The Prophet forbade [the people] to talk to me and to my two
companions, but he did not forbid [them] to talk to the other persons who had stayed

behind (45). The people avoided talking to us (46). I remained like that until the

'7° Al-Bukhari, Sahip, 111, 255-256 (65 Kuab tafsir al Qur'an — 9 Surat bard'a — 18 Bab qawhh: ta'ali wa ‘ald |
thalatha alladbina kbulltfi (...} inna Allah huwa | tawwab al-rabim)

""" Al-‘usra refters to Tabuk. The army of Tabuk 1s also called the army of difficulty (yaysh al ‘usra), because they
had to go to Tabuk during the intense heat of the summer and in the season of the ripening of the fruit, so
that 1t was hard on them. Also, because the Prophet had never before commanded an army of so many men.

Lane, Lextcon, 11, 2043 and al-Bakhit, “Tabuk”, so.
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situation became too much for me and the thing that worried me most was that [ would
die, (51) while the Prophet would not pray for me, or that the messenger of God would
die (50) and that I was among the people in that house, but nobody from them talked
to me or prayed for me (51). God, exalted 1s He, revealed our remission to his Prophet
when only a third of the night remained (59). The messenger of God was at that time [in
the house of] Umm Salama, who was beneficial to my case [and]| concerned about my
affair. The messenger of God said, ‘Umm Salama, Ka‘b has been forgiven!” She asked,
‘Why do you not send [a messenger] to him and bring him the good news? He
{Muhammad] said, ‘Then, the people will crowd round you and will prevent you from
sleeping the remainder of the night.’ (6o) When the messenger of God performed the
Morning Prayer, he announced God’s remission of us (61). When he [Muhammad] was
delighted, his face shone like a piece of the moon (70). The “three of us who were kept
back”, were kept back from the revelation that was given about those who found an
excuse, when God revealed the remission to us Those of the persons who had stayed
behind, who lied to the messenger of God Muhammad and made an excuse with les,
were mentioned more terrible things than anyone else (80). God revealed the verse
<<They will excuse themselves to you, when you return to them. Say: ‘Do not excuse
yourselves; we will not believe you. God has given us some information about you. God

and His messenger will see what you did.">>""7* (81)

Ishiq 1bn Rashid’s medium-length traditton contains a2 number of elements and
formulations that are only present in the version of al-Zuhri’s nephew and his fellow
students, such as elements 61 (announcement during Morning Prayer), 8o (explanation word
kbullsfi) and the words fa-ayma ‘tu sidq (14), wa-kdna (qalla ma) yaqgdumu min safar (14-5) and
wa-kdna 1dha (istabshara) istandra wayhubu batta ka'annabu qit'a min al-qamar (l11-12). The
similarities between Ishiq ibn Rashid’s tradition and the version from al-Zuhri’s nephew
and others indicate that Ishaq received Ka‘b’s story after al-Zuhri edited the text. This would
place Ishaq in the same period as al-Zuhri’s nephew, Yinus, ‘Uqayl, Ibn Ishaq and ‘Abd al-
Rahman 1bn ‘Abd al-‘Aziz.

However, Ishiq’s tradition also contains “old” elements and formulations that are
only present in Ma‘mar’s version. The most striking example 1s the information that
Muhammad received the revelation during the night when he stayed at the house of Umm

Salama (elements 60+61). Similar formulations are duhan (I5), fa-anzala (..) tawbatani ‘ala

172

Sura g 94
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nabibi (5) (...) al-thulth (...) al-layl (18-9), wa-kinat Umm Salama mupsina fi sha’ni (19) and idhan
yabtimukum al-nds fa-yamna ‘inakam al-nawm sa’ir allayla (lho-11).

Al-Bukhiry’s tradition from Ishiq ibn Rashid mentions, however, several words and
sentences, which none of al-Zuhri’s students used. Among these are, the addition of wa-buwa
abad al-thalatha alladhina tiba ‘alayhim (13) and ghayr ghagwatayn ghazwat al-‘usra (13), ‘an
kalami wa-kalim sibibayya (ls) instead of ‘an kalimina ayyuha lthalitha (=Ma‘mar (M)+al-
Zuhri’s nephew and others (1)), fa-labithtu kadhilika batta tala ‘alayya lamr wa-ma min shay’
abamma ilayya min an amiita (16-7) instead of wa-taghayyari land batti tanakkarat Ii min nafsi
Lard fa-ma hiya bi-lard allati kuntu a‘rifu (=1, M is similar), the addition of fa-akinu min al-
nds bi-tilka l-mangila fa-ld yukallimuni abad minbum (17-8)," bina baqiya lthulth al-dkhir min
al-layl (18-9) instead of thulth allayl (=M), istabshara (112) instead of surra (=1+M) and the
addition of sura 9:94 (l14-15).

Therefore, although the tradition from Ishaq ibn Rashid looks like the versions from
Ma‘mar and al-Zuhri’s nephew and others, 1t 1s not identical to either one of them. Did
Ishaq somehow receive two versions from al-Zuhri and did he combine the two versions?

Although we do not have a detailed version, the remaining traditions that are
preserved from Ishiq ibn Rishid indicate that he probably knew a detailed version. It is
certain that Ishaq’s version was longer than al-Bukhari’s tradition, because we possess parts
of Ka‘'b’s story from Ishiq in short traditions that are not part of al-Bukhari’s medium-
length tradition (S1, S2 and S4)”*. Tradition S1 from al-Nasa’i on elements 53 and 54 is very
similar to the corresponding part in the version from al-Zuhri's nephew and his fellow
students. '’ Tradition Sz from al-Nasi’i also contains formulations that are specific for
Ma‘mar’s version as well as for the version of al-Zuhri’s nephew and others, while S4 from
al-Tabarini is very similar to the corresponding part in Ma‘mar’s tradition. Each tradition
contains formulations that no other student used.

Furthermore, there is a tradition from Ibn ‘Asdkir that he received Ishiq ibn
Rashid’s tradition twice. Ibn ‘Asakir does not mention the matn of these two traditions, but
at the end of the only detailed tradition that he mentions completely (Ma‘mar’s tradition),
he remarks that al-Bukhari related some of it from Muhammad ibn Yahyi on the authority

of Ibn Abi Shu‘ayb with the same meaning, but with different words. According to him, al-

"1 take this sentence as a summary of element 51 on Aba Qatida
'71 See pages 256-258 on the matn analysis of traditions ascribed to Ishaq 1bn Rashid.

‘7 Element 54 does not appear in Ma‘mar’s version.
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Bukhari did not cite 1t completely (rawdhu -Bukbiri ‘an Mubammad ibn Yahyi ‘an Ibn Abi
Shu'ayb ba'dahu bi-ma ‘nahu bi-lafy akhar wa-lam yasuqhu bi-tamamihi).*

Ibn ‘Asikir’s description fits the results of the analysis. Since we do not have Ibn
‘Asakir’s tradition from Ishaq ibn Rashid, we cannot state that there once existed a complete
detailed tradition from Ishaq ibn Rashid that was either more similar to Ma‘mar’s version
or to the version from al-Zuhri’s nephew et al. However, based on the remark of Ibn ‘Asakir
and the fact that Ishiq related other elements of the detailed tradition that the medium-
length tradition does not contain, we can say that Ishiq ibn Rashid knew at least a larger
version of Ka‘b’s story than al-Bukhari’s medium-length tradition.

This still leaves the issue of the combination of “old” (=from Ma“‘mar’s version) and
“new” (from the version of al-Zuhri’s nephew et al) elements in the traditions from Ishaq
ibn Rashid. Did Ishaq somehow receive two versions from al-Zuhri and did he combine
those two versions?

It is said that Ishaq ibn Rashid did not meet al-Zuhri personally, but that he found a
“book” from al-Zuhri 1n Jerusalem."”” This book is probably the manuscript of a student
from al-Zuhri. If Ishiq 1bn Rishid did not meet al-Zuhri in person, 1t seems more plausible
that the book from al-Zuhri contained the edited version.

There is even a possibility that Ishaq and Ma‘mar met. Al-Mizzi mentions Ma‘mar 1n
the list of persons who transmitted from Ishiq ibn Rashid. He also mentions several
traditions about a discussion on whether Ma‘mar ibn Rashid and Ishaq ibn Rashid were
brothers or not'”*. This perhaps indicates that they could have met, because they were at the
same time in the same area. Why would you have a discussion on the relationship between
two persons, when they lived in two distant countries? Just because they have the same nasab?

The above-mentioned arguments do not constitute solid evidence that Ishiq ibn
Rashid knew two versions of al-Zuhri’s tradition and combined them. The formulations
that are only present 1n the tradition of Ishiq might even derive from one of the
transmitters after him. Furthermore, it is not even certain 1f the “old” elements are from a
tradition from Ma‘mar. It is also possible that Ishiaq ibn Rashid received these elements
from another early student of al-Zuhri, whom we do not know. Anyhow, since the short and

medium-length traditions from Ishiq ibn Rashid appear in specific chapters related to the

‘7 Ibn ‘Asakr, Tarikh, L, 205.
"7 Al-Mizzi, Tahdbib 1, 186 (no. 344)
78 Al-Mizzi, Tabdbib 1, 185486 (no. 344)
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topics in the tradition, 1t seems very likely that the compilers of the collections are

responsible for the short(ened) versions of the text.

Comparison of the tradition of Ibrahim 1bn Isma il with the previous versions

The text of Ibn ‘Asakir’s medium-length tradition from Ibrihim ibn Isma‘il 1s as follows:”?
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Abi 1-Qisim ibn al-Samarqandi informed us, Abii I-Husayn ibn al-Naqqir informed us,
Abi Tahir al-Mukhallis informed us, Ridwan ibn Ahmad informed us with permission,
Ahmad ibn ‘Abd al-Jabbar told us, Yunus told us on the authority of Ibrihim 1bn
Ismi‘il ibn al-Mujammi‘ al-Ansari on the authority of al-Zuhri that Ka‘b 1ibn Malik’s
guide, who guided him when he [Ka‘b] became blind, told him, he said, “Ka‘b ibn
Milik told me about'® the messenger of God,

that when he [the Prophet] wanted to go on an expedition, he had ordered the
Muslims to prepare themselves and had kept secret where they would fight as a decert
for the enemy (9). Each time the messenger of God ordered to prepare, I possessed only
one camel and [ was strong enough to go with him, until the expedition to Tabiik (+).
[The expedition] would take place at a ume of extreme heat, (16) when the fruits were
maturing (11). The messenger of God ordered to prepare for [the journey to] Tabuk (12)
and announced [the direction] to the Muslims (13). I had two camels at that time and I

knew that I was strong enough to go (8). The messenger of God and the Muslims

' Ibn *Asakir, Tarikh, 11, 30.
"> The word ‘an means “on the authority of” when used 1n an sn4d, but | think that “about” 1s meant at this

place.



prepared themselves, while I went early in the morning to prepare myself, but, by God,
1t seemed as tf | was bound' I returned without having cut [even] one hair, (18) while [
owned two camels and while I knew that [ was strong enough to go (8) 1f I wanted to (19)

The messenger of God and the Mushims left (20) Afterwards, [ went outside to try [to
prepare myself] an then I saw only men staying behind, who were despised regarding
their belief (27) However, I [also] saw two righteous men from the Ansar, Hilal tbn
Umayya |-Wifiq1 and Murira |-‘Amri, by whom [ was almost reassured, (+)until I said,
when [ despaired going out, ‘T will excuse myself to the messenger of God when he

returns ”” (31)

The tradition from Ibrahim 1bn I[sma‘il corresponds more to the versions from al-Zuhri’s
nephew and fellows than to Ma‘mar’s tradition For example, the additional information 1n
the snad “Ka‘b’s guide, who guided him when he became blind” (13) as well as the words
barr shadid (15-6) and tdha aradtu (18) are present in the later version of Ka‘b’s story, but not
1n Ma‘mar’s text Ibrahim ibn Isma‘il’s tradition contains a couple of other formulations
from the versions of al-Zuhri’s other students, but the degree of similarity 1s all in all meagre
The most distinguishing similanity s rajulan maghmusan ‘alayh: fi (lg), although 1t ends with
dinthr 1nstead of al-nifaq

The content of Ibrahim 1bn Isma‘1l’s tradition deviates in some places He gives the
information that Ka‘b owned one camel before the expedition to Tabuk and that he was
strong enough to go to other expeditions with Muhammad Al-Zuhrt’s other students do
not mention this explicitly No other student beside Ibrahim says that when Ka‘b went out
to prepare his equipment 1t seemed as if he was bound It looks as if it was not entirely
Ka‘'b’s fault that he did not go to Tabik, “something” withheld him from his duty
Furthermore, 1n the versions of al-Zuhrt’s other students, some people of Ka‘b’s tribe
mention Hilal and Murara to him after Ka‘b had apologized to Muhammad 1n the place of
worship According to Ibrahim, Ka‘b saw these two persons when he walked 1n the streets
before Muhammad’s return to Medina

Many words 1n the tradition from Ibrahim i1bn Isma‘il differ from the formulation
in the versions of al-Zuhrt’s other students, such as qa1d Ka'b 1bn Maltk alladh: kana yaqudu
bibt (13) 1nstead of wa-kina qa’id Ka'b min banih, :dba arada Fmasir fi ghazah (14) instead of
qallama yuridu/arada ghagah yaghzuha, wa katamabum ayna yuwjihiduna makida li | ‘aduww (14)

181

instead of vla warrd bighayriba,”™ aqbalat (16) instead of tabat, ba'ir(ayn) (17 and 8) instead of

"™ Or instead of Ma‘mar’s sentence a/ barb khud a
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rabila(tayn), thumma dhababtu atabarri (19) instead of :dba kharajtu fi I-nas™ and idba ayistu
min al-kburij qultu a‘tadbiru ila rasal Allab (5) idba raja‘a (111) instead of fa-lamma balaghani
anna rasil Allab (s) qad tawajjaha qifilan min Tabik badarani baththi fa-tafiqiu atadbakkarn I-
kadhib [...] fa-ajma 'tu sidgahu™
Two other short traditions from Ibrahim ibn Isma‘il relate elements of Ka‘b’s story
that are not present in the medium-length tradition. Their texts are:
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Abi Ja‘far ibn al-Samin informed us with his s7dd from Yinus on the authority of
Ibrihim ibn Ismi‘il al-Ansari on the authority of al-Zuhri, that Ka‘b ibn Mahk’s guide,
who guided him when he [Ka‘b] became blind, told him, he said, Ka'b told me — and he
mentioned the tradition of him holding back from the messenger of God during the
expedition to Tabik -, he said,

“While the messenger of God was at Tabiik one day at noon, he suddenly looked at a
horseman shimmering in a mirage. The messenger of God said to one of the Angir from
the Bana ‘Awf ‘Let it be Abia Khaythama’, until someone said, ‘By God, 1t 1s Aba
Khaythama!” He came and sat next to the messenger of God, who asked him about

Medina.” (30)
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Muhammad 1bn ‘Abd Allih al-Hadrami told us, ‘Ugba ibn Mukram told us, Yanus 1bn
Bukayr told us, [Ibrahim ibn] Isma‘il told us on the authority of al-Zuhri on the

authority of Ka‘b 1ibn Mihk’s guide on the authority of Ka‘b ibn Malik, who said,

" Version Ma‘mar: fa ja'‘altu amshi fi Laswiq wa atifu b ] Madina.

'™ Ma‘mar’s version looks very much like the version from al-Zuhri’s nephew and his fellows.
"™ Ibn al-Athir, Usd al ghaba, V1, 93.

% Al-Tabarani, a-Mu jam al-kabir, XIX, 69 (no. 133).



“When the messenger of God was pleased, I saw that his face was like a piece of the

moon.” (70)

Al-Zuhrt’s informant 1s Ka‘b’s guide in both short traditions, which is identical to the
medium-length tradition. Both mutin contain formulations that are similar to the versions
of al-Zuhri’s other students,” but also deviating formulations like f7 sd‘at hajira (13), 1db
nagara la rakib yatishu (13-4), li-rajul min al-Ansar min Bani ‘Awf (14) and fa-ja'a fayalasa ila
rasil Allab (5) fa-ja'ala yas'alubu ‘an al-Madina (15) in the first short tradition and ra’aytx (12)

%7 in the second.

instead of istandra and shigqa (13) instead of git'a

Comparison of the traditions attributed to Ibrahim 1bn Isma‘il shows that especially
the medium-length and the first short tradition differ considerably from the versions of the
other students of al-Zuhri. Some formulations or single words are similar, but the majority
is different. These differences together with the difference in content raise the question
whether the tradition of Ibrahim indeed derives from al-Zuhri. Comparison of the
traditions from Ibrahim ibn Isma‘il with other traditions about Tabiuk that other
transmitters beside al-Zuhri handed down might help to solve or confirm the doubts on the
origin of Ibrahim’s traditions.

Biographical sources mention a possible solution for the deviations 1n the traditions
from Ibrahim 1bn Isma‘il. He seems to have been hearing impaired to such an extent that he
used to sit close to al-Zuhri and was only able to hear with great difficulty (kana shadid al-
samam wa-kina yajlisu 1ld janb al-Zubri fa-li yakadu yasma ‘u illd ba'da kadd). 1t is said that he
is of weak authority, that his padith 1s worthless (da‘if laysa br-shay’) and that he made many

mustakes (kathir al-wahm)."™

Comparison of the tradition of Salib 1bn Abi LAkhdar with the previous versions
The medium-length tradition attributed to $ilih 1bn Abi l-Akhdar is as follows:™
U g S i [ape] we g Jliall e WS Bal gr dana W o ilt ad gl 0 s (4 2ema Wi ]

% So far, only Ma‘mar and Yanus mention the part on Abi Khaythama

"7 The word shigqa 1s used 1n one other tradition, which 1s from ‘Abd Allah 1bn Mubarak 1n a combined
transmussion from Ma‘mar and Yunus.

8 Al-Mizzi, Tahdbib, |, 100101 (no. 144) and 101 footnote 1.

" Al-Tabarani, al-Mu jam al kabir, XIX, 57 (no. 98).
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Muhammad ibn S$ialih ibn al-Walid al-Narsi" told us, Muhammad ibn al-Muthanni**
told us, ‘Abd al-Ghaffir ibn ‘Abd [‘Ubayd] Allah al-Kurayzi*’told us, Silih ibn Abi I-
Akhdar told us on the authority of al-Zuhri, that he heard ‘Abd al-Rahmin ibn ‘Abd
Allah ibn Ka‘b 1bn Malik tell on the authority of his uncle ‘Ubayd Allah ibn Ka‘b, who
was Ka‘b’s guide, when he [Ka‘b] became blind, he said, Ka‘b said,

“I pledged allegiance to the messenger of God on the night of al-‘Agaba, when we
pledged allegiance to him with regard to the Islam. I was not present at Badr, (3) but I
would not trade [my presence at al-‘Agaba] for Badr, (4) even though the people
consider [Badr] to be more than |al-‘Aqaba] (5). [Badr] was an expedition, which God
did not blame anyone who had stayed behind from it, because the messenger of God set
out for the caravan, when God brought him and his enemy suddenly together (2).

Whenever the messenger of God wanted to send out an expedition to a certain
direction, we changed it, until the expedition to Tabuk (9). The messenger of God made
that expedition in the tradition of Zayd [probably: at a time of extreme heat]” (11) and

he mentioned the story.

The tradition from Salih ibn Abi -Akhdar looks very much like the version of al-Zuhri
nephew and his fellows, 1.e. it i1s from al-Zuhri’s edited tradition, although several words are
different. Al-Zuhri’s informant is Ka‘b ibn Malik’s grandson ‘Abd al-Rahmain, although he
received Ka‘b’s story from ‘Ubayd Allih instead of ‘Abd Allah ibn Ka‘b. The information
that this intermediary led Ka‘b when he was blind is the same as in the edited version. The

majority of the formulations used in the matn are identical with al-Zuhri’s edited version.

'% This might be a copyst’s error for ft parr shadid
T did not find any information on the year in which he died or which town he 1s from However, he 1s
related to al-‘Abbas 1bn al-Walid al-Narsi and ‘Abd al-A‘la 1bn Hammad al-Narsi who are both from Basra, so
1t 1s possible that he also lived 1n that town See al-Mizzi, Tahdbib, 1, 34 (no. 17) and Ibn Mikila, al-lkmal, 1V,
Cairond., 163.

%2 He 1s from Basra and died 1n 252/866. Al-Mizzi, Tabdhib, V1, 493 (no 6170)

" His name 1s ‘Abd al-Ghaffar ibn ‘Ubayd Allah al-Kurayzi. He 1s from Basra and died 21x/825-835 Al-

Dhahabi, Swyar, X, 437 (no. 138).

279



Salik’s tradition differs from the versions of al-Zuhri’s nephew and his fellow
students 1n the order of elements 2 and 3 (first 3 then 2) and in the following formulations:
baya 'tu (13) instead of shabadtu ma'a, baya‘nabu (l4) instead of tawdthagna ot tawifaqnd, wa-
lam ashbhad Badran (l14) instead of ghayr annani kuntu takballaftu fi ghazwat Badr, the
omission of the word mashhad (13), la-hiya akthar (14) instead of Badr adbkar, al-ir (15)
instead of ‘7r Quraysh, baynahu (5) and ‘aduwwibi (16) instead of baynabum and ‘aduwwibim,
maw'id (16) instead of mi'ad and wajhan kunna nughayyirubu (16) instead of 'la warra bi-
ghayriba.®* Salih ibn Abi I-Akhdar or one of the transmitters after him 1s most probably
responsible for the deviations in the formulation.

The similarities with the traditions of al-Zuhri’s other students show that Salih’s
tradition derived from al-Zuhri, while the deviations from the other traditions indicate an

independent transmission.

Conclusion

Comparison of the mutin of al-Zuhri’s detailed and medium-length traditions about Ka‘b’s
story shows that al-Zuhri is indeed the source of the traditions discussed above. He is the
first transmitter all versions have in common. The transmission must have taken place
before 124/742 when al-Zuhri died. Hence, Ka‘b’s story as told by al-Zuhri can be dated to
the first quarter of the second Islamic century.

The matn analysis also confirmed that al-Zuhri told the detailed version to at least six
students (his nephew Muhammad ibn ‘Abd Allah, ‘Uqayl ibn Khalid, Yanus ibn Yazid,
Muhammd ibn Ishig, Ma‘mar ibn Rashid and ‘Abd al-Rahman ibn ‘Abd al-‘Aziz) and
possibly also to Ishaq ibn Rashid, Ibrahim ibn Isma‘il and Salih ibn Abi l-Akhdar, although
only abridged versions from them survive in the sources.

Two versions of al-Zuhri’s detailed tradition are preserved: one by Ma‘mar, which he
probably received through oral transmission based on written notes, and one edited version
by the other students, which al-Zuhri transmitted from a written text. In the group of the
edited versions, the traditions from al-Zuhri's nephew, ‘Uqayl, Yanus and Ibn Ishiq look
very much alike. The traditions of the other four students seem to be weaker versions,
because they deviate in structure and formulation from the versions of al-Zuhri’s nephew
and others. The sources available to us nowadays contain certainly more versions of al-

Zuhrr’s nephew, ‘Uqayl, Yunus and Ibn Ishiq than of the second group.

%4 Al-Tabarani 1s probably responsible for the last part of the traditions fi hadith Zayd fa-dhakara | hadith
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The question 1s, of course, who 1s responsible for the deviations 1n the versions from
Ishaq 1bn Rishid, Ibrahim 1bn Isma‘il, Silih ibn Ab:i I-Akhdar and ‘Abd al-Rahman ibn
‘Abd al-‘Aziz Did they cause the deviations or one or more transmitters after them? Is 1t
perhaps a combination® The biographical sources give a possible explanation for the
deviations 1n the traditions of ‘Abd al-Rahman 1bn ‘Abd al-‘Aziz and Ibrihim 1bn Isma‘il
Both had a handicap that may have influenced their transmisston However, 1n the case of
Ibrihim 1bn Isma‘il his handicap does not account for all deviations

Furthermore, the versions from Yunus 1ibn Yazid and Ishaq ibn Rashid contain
elements of al-Zuhrt’s old version as preserved by Ma‘mar Did they receive that informatton
from al-Zuhn or from Ma‘mar*?”

Of course, we cannot exclude the possibility that al-Zuhri sometimes changed a word
or gave additional information even when dictating the edited version The name ‘Ubayd
Allah 1bn Ka‘b appears 1n the traditions of two students of al-Zuhri (his nephew and Salih
ibn Abi -Akhdar) as intermediary between Ka‘b i1bn Malik and his grandson ‘Abd al-
Rahmin, as well as 1n the short traditions from Ma‘qil 1bn ‘Ubayd Allah and Ibn Juray; ** It
1s possible that al-Zuhri mentioned ‘Abd Allah 1bn Ka‘b most of the time, but sometimes
said ‘Ubayd Allah

The confusion over the name of al-Zuhri’s informant 1s another example of
adaptations of al-Zuhri’s transmisston The majority of al-Zuhri’s students mention ‘Abd al-
Rahmin 1bn ‘Abd Allih 1bn Ka‘b 1ibn Malik especially in the detailed versions al-Zuhrt’s
nephew, ‘Uqayl (according to the information 1n the majority of his traditions), Yunus (all
detailed versions, though many vanants appear 1n his short traditions), Ibn Ishaq, ‘Abd al-
Rahman ibn ‘Abd al-‘Aziz and Ishaq ibn Rashid (according to the majority of his
traditions) Therefore, al-Zuhrt probably taught his detailed, edited version with the name of
Ka‘b’s grandson as his informant Ibrahim ibn Isma‘il’s reference to Ka‘b’s guide (= ‘Abd
Allah 1bn Ka‘b) might be an error, because his traditions contain peculiarities of al-Zuhri’s
edited version Furthermore, 1t 1s possible that the name ‘Abd al-Rahmin tbn Ka‘b 1s an
abridgement of the name ‘Abd al-Rahman ibn ‘Abd Allah ibn Ka‘b, since 1t 1s more
plausible that he first used the abridged form and later on specified that the ‘Abd al-

Rahman 1n question was the son of ‘Abd Allah The general occurrence of variants 1n the

' See the continuation of this discussion on Yunus’ transmission from al Zuhrt 1n chapter 5, page 330
"% See the paragraph on the remaining students on pagess 214 215
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name of al-Zuhri’s informant especially in shorter traditions among different students seems

to 1indicate that al-Zuhri did not always mention the same names.'”’

V. COMPARISON OF THE ZUHRi-TRADITIONS WITH OTHER VERSIONS

In the following part, I will compare al-Zuhri’s traditions with variant traditions from other
transmitters to determine if al-Zuhri received his information from the person he mentions
in the zsnad as his informant. [ found traditions from ‘Abd Allih ibn ‘Isa (d. 130/748),
‘Umar ibn Kathir ibn Aflah (n.d.),”" Ishiq ibn ‘Abd Allah ibn Abi Farwa (d. 144/761),"
Sulayman ibn ‘Abd al-Rahmaian ibn ‘Abd Allah ibn Hanzala lghasil (n.d. Medina)**° and
Ayyb ibn al-Nu‘min (n.d. Kafa),” who relate (parts of) Ka‘b’s story how he stayed behind

from the Prophet Muhammad during the expedition to Tabuk.

Comparison with traditions of ‘Abd Alldh ibn ‘Isa

There are two traditions about Ka‘b’s story, which, according to the s#ad, ‘Abd Allah ibn
‘Isa transmitted instead of al-Zuhri: one detailed version from al-Tabarini and one short

2

tradition from Ibn Abi |-Dunya.™

The text of the tradition from al-Tabarani is:
A W20 g Shiall dane (s g pae WS Ul (1 e (Bl e W e pemall ) 2o daaa e g
(pales) il Jms s o3 B 4l G il 0y S (3 as M 2o G ae (9 20 Qe Jlinall 5
bl g Jlall (M (5535 ganti ) s Sy 3 iy o0 Yia gy Uy 5 W 55l el y 1k a3
iy (palea) ) ey Y NS Ciges — Ol gy sy — (S5 il (558 DL deyy ULy 4
3l Baull i )35 Wile (palea) uill ool y ABS Ul ((palia) il ey oo Calas I Ji 5
oAV Gy i 508 Al e OIS 13 i (pabia) il sy s cthuadd Wil Geail o 6

97 See also Motzki, “ The murder”, 179 who points out the presence of this confusion 1n general 1n al-Zuhr?’s
transmission from the Ka‘b famuly. See also pages 36-377 of chapter 1.

‘%" He 15 a comtemporary of al-Zuhri and hived 1n Medina. Al-Mizzi, Tabdbib, V, 382 (no. 4887) and Ibn Hayar,
Taqrib al tabdhib, Beirut 1996, 354 (no. 4960).

** Al-Bukhari mentions the year 136/753-754. He 1s from Medina. Al-Mizz1, Tabdhib, 1, 192-193 (no. 361).

“° See the paragraph on the remaining texts on page 294 ff

***Ibn Abi Hatim, Kudb al jarh wa l-ta'dil, 11, Hyderabad 1952, 260 (no. 932).

°* Al-Tabarani, al-Mujam al kabir, XIX, 85-87. Ibn Abi |-Dunya, Krtab al shukr, Cairo 1930-1931, 27.

> The nisba 1n al-Tabarani’s text 1s al-*Anqari instead of al-‘Anqazi, which 1s probably a printing mistake.
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Muhammad ibn ‘Abd Alldh al-Hadrami told us, ‘Abd Allah 1bn ‘Umar 1bn Aban told
us, ‘Amr ibn Muhammad al-'Anqazi told us, Khallad al-Saffar told us on the authornty
of ‘Abd Allih ibn ‘Isa on the authonty of ‘Abd al-Rahman ibn Ka‘b tbn Mailik on the
authority of his father, he said,

“The messenger of God went in a time of extreme heat and he ordered the expedition to
Tabuk, while I believed in God and His messenger at that time, but my soul longed for
the shadow and fresh dates. At that time, I was a strong young man. My soul said to me,

while I possessed two camels, “Will you excuse yourself to the messenger of God? My

**4 The word 1n al-Tabarani's text is snnabum, which is probably a mistake. Therefore, I changed 1t to irnabu.
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soul also said to me, ‘Stay behind from the messenger of God.” While I was [still] in this
state, the Prophet left early in the morning. I went to the market wanting to prepare
| myself] and it was as 1f something held my hand.

The Prophet travelled until he stopped at a distance of two fardstkh*” from Medina.
There was a horseman, who [tried] to catch up with him. The messenger of God said,
‘Let him be Abi Khaythama.’ It was indeed Abit Khaythama.” He said, “There were 87
hypocrites, Hilal ibn Umayya, Murara and me [left] in Medina. The messenger of God
asked Aba Khaythama, ‘What happened to Ka‘b ibn Malik?” He answered, ‘I left him
walking in the narrow streets of Medina.” Mu‘adh said, ‘By God, I only know him
loving God and His messenger.””

He said, “A number of companions of the messenger of God stopped nearby us. One
of them said, ‘By God, he [Prophet Muhammad?] made us more voracious, he
frightened us when we met him, and he weakened our hearts.” The messenger of God
called for ‘Ammar 1bn Yasir™ and said, ‘Go to that group and ask them “What did you
talk about (raqasha)?” If you will ask them [that], they will certainly say “We were just
chatting and joking.”*” Say to them ‘You will burn and God will destroy you by fire.”
[Sarat al-tawba: 65] was revealed <<If you question them, they certainly say ‘We were just
chatting and joking.’ Say ‘Were you mocking God, His signs and His messenger?'>>.”

He said, “A man - who was not one of them, but who had heard [the words] - came to
the Prophet and clung to his leg. He said, ‘Messenger of God. By God, I do not belong
to them, but I heard their conversation.” The Prophet continued his travel, while the
man kept clinging to the leg, pleading to him and travelling with him, until blood
flowed from his two heels.

The Prophet returned from his expedition. Hilal ibn Umayya and Murira ibn Rabi‘a
came to him and he made us sit down in an outer area. Someone said to Ka‘b ibn Malik,
‘He did not approve of your two companions. Consider how you will excuse yourself.’ [
said, ‘I ask for help for what I did with falsehood and I do not find anything better than
the truth. I approached him and said, ‘Peace is with you, Prophet, and mercy and
blessings from God.” He said, ‘The same to you. What kept you back, Ka‘b?’ I said, ‘By
God, I did not stay behind out of weakness or poverty, but because of a trial.” He said,
‘S1it down with your two companions.” Then he said to his companions, ‘Do not keep

this group company or speak with them or conclude a bargain with them.’

*5 A farsakh 1s a parasang or league, which 1s a distance of three miles Lane, Lexicon 11, 2369.

*** He 1s ‘Ammar ibn Yasir al-‘Ansi, Abd 1-Yaqzin, mawld of the Bana Makhzam. He 1s a companion of
Muhammad. He and his parents converted early to Islam 1n Mecca. He partuicipated in all events with
Muhammad. Al-Mizz\, Tahdhib, V, 319322 (no. 4763)

*7 Translated following Leemhuis, De koran, 135, 9 sérat al-tawha. 65.
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He [the Prophet] sent to their wives, ‘They [their husbands] should not sleep with
you ' The wife of Hilal ibn Umayya’s wife sent [a message] to the Prophet, that Hilal 1s
an old man She asked permission to give him things without speaking to him He
allowed 1t to her Ka‘b’s wife sent [to him] that the wife of Hilil ibn Umayya asked
permission to serve him things and that ‘(you) |Ka‘b] should ask him permission
[too] *” [He said,] “I said, ‘By no means will you make an excuse saying that I am an old
man, while by God I am young' Would you say that I am 1ill, while I am by God
healthy"” He sent to her, ‘Don’t do 1t”’

Umm Salama was a wonderful intercessor, when 1t was her night She said, ‘Messenger
of God, speak with Hilal itbn Umayya 1n our [house]* When 1t was that night, he said, ‘I
notify that God has forgiven the three’ She said, ‘Should I not send [a messenger| to
their families and bring them the good news? He said, ‘Then, the people will not let us
sleep this night But get up early 1n the morning’

The Prophet woke up early 1n the morning and performed the Morning Prayer After
that, he turned to his companions and said, ‘I inform you that God has forgiven the
three’ Two men tried to beat one another to [inform| Ka‘b tbn Malik One man rode a
horse and took the [road through] the inside of the valley, while one man walked on his
two legs When he climbed the mountain, he said, ‘Ka‘b 1bn Mailik, I inform you that
God has forgiven you ’ I prostrated When he came close to me, I threw my rida (= loose
outer garment) to him After that, I went to the Prophet and asked, ‘Is this from you or

from God? He said, ‘From God to Whom belong might and majesty ™

The text of the short tradition from Ibn Ab1 -Dunyi 1s

un)l\.\acunuu;nwﬂl\mw)M|J)‘ALGUJ‘LE¢&)J|WUJ_,)¢UJMH£A;1
n)ﬁu‘;.\l\u.“ub)uﬂ“,.\aut_ﬂcﬂ|u\5u Jlid._u‘wémnw;uswz

Al-Husayn 1bn ‘Amr 1tbn Muhammad al-Qurashi told us, my father told us, Khallid al
Saffir told us on the authority of ‘Abd Allih 1bn ‘Isi on the authority of ‘Abd al-
Rahmain 1bn Ka‘b 1ibn Malik on the authonty of his father, he said,

“When God forgave him [Ka‘b 1bn Mailik], he prostrated and gave his ndi to the

person who brought him the good news ”
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The asanid are:

Figure 29: Isnad bundle of ‘Abd Allah 1bn ‘Isi on the three who stayed behind

AL-TABARANI
d 360/971 Isfahin

\4
Muhammad b ‘Abd Allah

al Hadrami IBN ABI L-DUNYA
d 297/909 Kifa d 281/894 Baghdad
\ \
‘Abd Allah b ‘Umar al Husayn b ‘Amr
[b Muhammad] b Abin b Muhammad al Qurash:
d 239/853 Kifa nd Kufa

® ‘Amrb Muhammad al ‘Anqazi
d 199/814-5 Kufa

v
Khallad [b ‘Isd] al Saffar
nd Kufa

‘Abd Allah b ‘Isa
d 130/748 Kufa

\ 4
‘Abd al-Rahman b Ka‘bb Malik
d 96-9/715-7 Medina

¥
his father
d so/670 Medina

The main outline and even some details of the story of ‘Abd Allih 1bn ‘Isi are similar to al-
Zuhrt’s version. The expedition of Muhammad takes place during extreme heat. Ka‘b prefers
the shadow and fresh dates. He 1s at that time a strong, young man and possesses two camels
Muhammad leaves early 1n the morning. Ka‘b goes to the market, but does eventually not
prepare himself Abu Khaythama catches up with Muhammad. Muhammad hopes that it 1s
Abu Khaythama when he sees the rider’s approach The number of persons who stay behind
1s more than eighty. Muhammad asks what Ka‘b 1s doing. Mu‘adh speaks in favour of Ka‘b
when he hears the negative words about him. After the return of Muhammad to Medina,
Ka‘b goes to him. Somebody advises Ka‘b to think about an excuse, but Kab refuses to lie
to Muhammad. Muhammad asks Ka‘b why he stayed behind and Ka‘b tells him the reason.
Muhammad forbids his companions to speak to Ka‘b, Murara and Hilal. He also forbids
them to sleep with their wives. Hilal's wife asks Muhammad permission to serve him,
because he 1s an old man, which he allows. Somebody tells Ka‘b to ask Muhammad for the
same, but he refuses. When God reveals the forgiveness of the three to Muhammad during
the night, Umm Salama asks Muhammad to inform them immediately. However,
Muhammad wants to do that in the morning Muhammad announces the remission during

the Morning Prayer. One man on a horse and one walking man go to Ka‘b to tell him the
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news. The running man shouts the news up the mountain [and therefore brings the news
sooner to Ka‘b than the man on the horse]. Ka‘b prostrates and gives the man who came
walking his garment. After that, he goes to Muhammad and asks him whether the remission
came from God or Muhammad. Muhammad replies that 1t came from God.

Some words and sentences are very similar and sometimes even 1dentical to the
versions of al-Zuhri’s students: fi parr shadid (13) (= edited version), al-z:ll (13) (Z: al-zilal), wa-
asbaba Inabi (5) ghidiyan (l5) (= edited version), fa-qala rasal Allah (5} kun Aba Khaythama (17)
(= Ma‘mar, Yanus, Ibrahim ibn Isma‘il), fa-idha buwa (b1-)Abi Khaythama (17) (= Ma‘mar,
Yanus), ma fa‘ala Ka'b ibn Malik? (189) (= edited version, Ma‘mar), yamshi fi aziqqat al-
Madina (l9) (Ma‘mar: faja'altu amsh: fi laswiq wa-atifu bi-l-Madina), ma kballafaka (118) (=
edited version, Ma‘mar), ld yaqrabanakum (120) (edited version, Ma‘mar: fa-ld
tagrub(anna)bd), inna Hilal shaykbh kabir (121) (= Ma‘mar, Ibn Ishaq), fa-kbarartu sajidan (129)
(= edited version, Ma‘mar) and minka aw min Allab? (130) (edited version = a-min ‘indaka ya
rasial Allah am min ‘inda Allih?, Ma‘mar = amr min ‘inda Alldh am min ‘indaka).

However, the detailed tradition from ‘Abd Allah ibn ‘Isa lacks a number of elements
compared with the version of al-Zuhri’s students, such as the reference to Badr and al-
‘Aqaba, the letter from the king of the Ghassin, and Ka‘b’s visit to Aba Qatada. Beside the
omissions in ‘Abd Allah’s text (or additions in al-Zuhri’s traditions), there are some
substantial differences 1n the content they have 1n common.

One of the most remarkable differences in content is that “something inside Ka‘b”
(his nafsi) longs for the shadow and fruits and wants him to excuse himself from the
expedition. When Ka‘b went to the market for preparations, it was as if his hand was held. It
looks as if Ka‘b was not completely responsible for his holding back, but an outside or
inside presence.

Furthermore, according to ‘Abd Allah, Abu Khaythama reaches Muhammad at a
distance of two farasikh from Medina instead of in Tabuk. Muhammad asks Aba
Khaythama what Ka‘b 1s doing and he replies that he left Ka‘b walking in the narrow streets
of Medina. According to al-Zuhri, Muhammad asks this in Tabuk and a man from the Bani
Salima responds. ‘Abd Allah mentions the number of 87 persons who stayed behind, while
al-Zuhri says eighty something (bid'a wa-thamanina rajulan). Al-Zuhrt’s detailed version does
not contain the part on the revelation of sarat al-tawba, verse 65. In the story of ‘Abd Allah
only Hilal, Murara and Ka‘b go to Muhammad, while according to al-Zuhri everybody who
had stayed behind made an excuse to Muhammad. ‘Abd Allah tells that somebody warns
Ka‘b about his excuse to Muhammad even before Ka‘b spoke to him, while this 1s said to
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Ka‘b after his conversation with Muhammad 1n al-Zuhri’s version. Ka‘b’s wife wants to use
the same excuse to Muhammad as Hilal’s wife, so she could serve him. Al-Zuhri says that 1t
was somebody from Ka‘b’s famuly (ba'd ahbli). ‘Abd Allah describes how Muhammad
informs his companions on the remission of the three, while al-Zuhri only says that
Muhammad informed them during the Morning Prayer. Al-Zuhri just mentions that a man
on horse went to Ka‘b, while “Abd Allah adds that this person took the road through the
valley.

Finally, the tradition from ‘Abd Allah ibn ‘Isi contains many formulations that
deviate from al-Zuhrt’s traditions, such as nafsi tatiqu 1ld l-zill wa-l-rutab (13) 1instead of hina
tabat al-thamar wa-l-¢ilal, wa-‘1ndi ba'iran (l4) instead of ma jama'tu qablaha rabiatayn, fa-
tdhad huwa br-rakib yalhaqu bib: (16-7) instead of :dba hum bi-rajul yagilu bih: Isarab (Ma‘mar)
or ra’d rajulan mubayyrdan yagilu bibt lsarab (Yunus) or :dh nagara 1la rakib yatishu fi Isarab,
ma ‘alimiubu yubibbu Allibh wa-rasalabu (19) instead of ma ‘alimnd/na’lamu ‘alaybr il
kbayran,®® ma takballafin min da'f wa-li hija wa-lakinna lbali’ (l1g) instead of ma kana I
‘udbr wa-lliht ma kuntu qattu aqwa wa-la aysar minni bina takhallaftu ‘anka (edited version)
or ma kuntu qattu aysar wa-la akbaff hadhan minni hina takballaftu ‘anka (Ma‘mar), qala yls
ma'd sabibayka (119) instead of gdla ama hidha fa-qad sadaqa(kum al-badith) fa-qum hatta
yaqdwya Allab fika, fa-ta’dbanu laba an tu'tyyabu lshay’ min ghayr an tukallimahu (121-22)
instead of fa-hal takrabu an akbdumahu (edited version) or fa-hal ta’dhanu li an akbdumahu
(Ma‘mar), wa-kanat Umm Salama ni‘ma I- shafi* idha kanat laylataba (124) instead of wa-kanat
Umm Salama mubsina fi sha’ni yahzunu bi/ma‘niya fi amri (Ma‘mar, Ishaq ibn Rashid) and
ramaytu tlaybt bi-rida’i (129 detailed tradition) or wa-alqd rnda’ahu ila alladhi bashsharabu (12
short tradition) instead of fa-naza'tu lahu thawbayya (edited version) or fa-a'laytuhu
thawbayya bishara (Ma“mar).

The similarities between the detailed tradition from ‘Abd Allah ibn ‘Isa and the
detailed versions al-Zuhri 1n the account of several students indicate that they must derive
from a common source. According to the wsnad, ‘Abd Allih 1bn ‘Isi’s informant 1s ‘Abd al-
Rahmin 1bn Ka‘b ibn Mailik. We established 1n the companson of the various traditions
from al-Zuhri’s students, that the name of al-Zuhri’s informant 15 probably ‘Abd al-Rahman
1ibn ‘Abd Allah 1bn Ka‘b 1bn Malik, although he 1s also called ‘Abd al-Rahman 1bn Ka‘b.

Before we reach a conclusion on the origin of the traditions, we first have to establish

if the tradition from ‘Abd Allih i1bn ‘Isa does not derive from al-Zuhri. It 1s of course

" However, later on 1n al-Zuhri’s tradition, Ka‘b asks Abu Qatada, when the latter does not speak with him
bal ta'lamu annani ubtbbu Allah wa rasilabu?
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possible that ‘Abd Allah 1bn ‘Isi actually heard the tradition from al-Zuhri and omutted or
forgot to mention his name 1n the isn7ad. When we look at the differences in content and
formulation, we find that the traditions differ considerably. Particular words, like rap:/ for
camel and thawb for outer garment, that are present in all detailed and medium length
traditions from al-Zuhrt’s students, do not appear 1n the tradition from “Abd Allah ibn ‘Isa.
There 1s one exception among al-Zuhri’s students, r.e the tradition from Ibrahim 1bn
Isma‘il. We will return to his version later on. The absence of the words or sentences that are
specific for the transmission from al-Zuhri shows that the tradition from ‘Abd Allih 1bn
‘Isa derives from a separate transmission.

The informant of al-Zuhri and ‘Abd Allah 1bn ‘Isa 1s probably the same person,
given the number of simtlarities 1n content. Al-Mizzi lists ‘Abd al-Rahman 1bn ‘Abd Allah
ibn Ka‘b 1bn Malik among the informants of ‘Abd Allah ibn ‘Isa.** It 1s therefore possible
that ‘Abd al-Rahman 1bn Ka‘b 1s the shortened version of the name ‘Abd al-Rahman ibn
‘Abd Alldh 1bn Ka‘b 1bn Malik. We saw this phenomenon also 1n the asanid of al-Zuhri.

Consequently, the origin of the tradition of Ka‘b ibn Malik lies one generation
before al-Zuhri (d. 124/742) and ‘Abd Allih 1bn ‘Isa (d 130/748). The tradition derives
therefore not from the first quarter of the second Islamic century, but probably from the
end of the first Islamic century.

It 1s difficult to reconstruct the original content and formulation of ‘Abd al-
Rahmin’s tradition. The different versions of Ka‘b’s story from al-Zuhsi’s students have
already shown that al-Zuhri told at least two different versions of the tradition This 1s
probably also the case with ‘Abd al-Rahman’s tradition. The number of differences 1n the
elements of the stories from al-Zuhri and ‘Abd Allah and the difference in formulation
point to an oral transmission from ‘Abd al-Rahman Especially 1n oral transmission, 1t 1s
very difficult to reconstruct one version of a tradition. The story of ‘Abd al-Rahmin
probably contained the elements and the expressions that the traditions of al-Zuhri and
‘Abd Allah have 1n common.

Furthermore, the comparison of the traditions from al-Zuhri and ‘Abd Allih ibn
‘Isa shows that the part on Abu Khaythama and Umm Salama were indeed part of al-Zuhri’s
onginal, early tradition. The part on Abt Khaythama now only survives in the detailed
versions from Ma‘mar and Yunus and 1n a separate short tradition from Ibrihim ibn

Isma‘il, while the part on Umm Salama 1s still present in the traditions from Ma‘mar and

% Al Mizzi, Tabdhib, IV, 235 (no 3460)
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Ishaq 1bn Rashid. Since almost all traditions from students who studied with al-Zuhri later
than Ma‘mar, do not contain these two parts, 1s seems likely that al-Zuhri 1s responsible for
the omission 1n the edited version.

We have already mentioned that there 1s one exception among the students of al-
Zuhri, Ibrahim 1bn Ismi‘il. The companson with ‘Abd Allih 1bn ‘Isa’s tradition shows that
Ibrahim’s medium-length tradition and his short tradition about Abii Khaythama, which he,
according to the sndd, received from al-Zuhri, contain some elements and words that are
spectfic for the transmission of ‘Abd Allah ibn ‘Isi. In the medium-length tradition,
Ibrahim uses the word ba ‘t7ran and mentions that 1t looked to Ka‘b as if he was tied (fz-wa-
llabt la-ka’annama urbatux) In the short tradition he mentions the word rdkzb and says that
Muhammad asked Abu Khaythama about Medina (faya ‘ala yas'alubu ‘an al-Madina) (1n the
tradition of ‘Abd Allah 1bn ‘Isa Muhammad asks Abu Khaythama about Ka‘b). Yet, we also
established that Ibrahim’s traditions contain elements and formulations that are peculiar for
al-Zuhri’s transmission In Ibrahim’s short tradition for example, Muhammad 1s already 1n
Tabuk when he sees Abu Khaythama (= al-Zuhri’s version), while according to ‘Abd Allah
1bn ‘Isa this happened when Muhammad was at a distance of two fardstkh from Medina

A solution for the mixture might be that Ibrahim 1bn Isma‘il knew both versions of
al-Zuhri and of ‘Abd Allah ibn ‘Isa and decided only to mention the source with the -
perhaps 1n his view - most authority. It 1s certain, however, that the tradition from Ibrahim
1bn Isma‘il contains elements and words that do not derive from al-Zuhri. Considering the
similarity with the tradition from ‘Abd Allah 1bn ‘Isi, 1t seems likely that Ibrahim recerved
the tradition from him.

‘Abd Allah 1bn ‘Isa 1s generally considered a trustworthy transmutter, although Yahya
b. Ma‘in remarks that he became a Shute.”® This might be the reason that so little of his

tradition 1s preserved in contrast with the widespread versions of al-Zuhrt

Comparison with traditions of ‘Umar ibn Kathir 1bn Aflah

According to the wsndd, there are three traditions transmitted by ‘Umar ibn Kathir 1bn Aflah

instead of al-Zuhr1 They are from Ibn Hanbal, al-Tabari and al-Tabarini ** The content of

“° Al-Mizz1, Tabdhib, 1V, 236 (no 3460)
*Ibn Hanbal, Musnad, 111, 554 555 (no 15777) Al-Tabari, Jam: al bayan, X1, 85 Al-Tabarani, al Muyam al kabir,
XIX, 101-102
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the three traditions are identical except for some transmission errors. They relate the

following story=**
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Ismi‘il 1bn “Ulayya told us, Ibn ‘Awn informed us on the authority of ‘Umar 1bn
Kathir ibn Aflah, he said, Ka‘b ibn Mailik said,

“I had never had lesser expenses to maintain a household than during that expedition.
When the messenger of God left, I said, ‘I will prepare myself tomorrow and then catch
up with him.” I began to prepare myself, but I returned in the evening without finishing.
I said, ‘I will begin my preparation tomorrow, while the people are still nearby and then
I will catch up with them.” I returned in the evening without finishing. I started my
preparation on the third day, but I returned in the evening without finishing. I said,
‘How far will the people have traveled in three [days]!” He stayed [1n Medina). When the
messenger of God arrived, the people started to proffer an excuse to him. I came and sat
before him. I said, ‘I had never had lesser expenses to maintain a household than during
this expedition.” The messenger of God turned away from me and ordered the people
not to talk to us. He ordered our wives to shift away from us.” He said, “I climbed a wall
[of a property] one day and there I was with Jabir ibn ‘Abd Allah. I said, ‘Jabur, I beg you
by God. Have you ever known me acting dishonestly towards God or His messenger?””
He said, “He remained silent towards me and did not talk to me.” He said, “I suddenly
heard a man saying on the mountain road one day, ‘Ka'b, Ka‘b!” When he was near me,

3

he said, ‘Bring Ka‘b good news.”

*? The text 1s reconstructed from the three versions. I used the words most traditions agree on.

™ All three traditions have the word ay. It 1s perhaps short for 4ya or a reversion of the word ya
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The asanid are:

Figure 30: Isnad bundle of ‘Umar 1bn Kathir 1ibn Aflah on the three who stayed behind
AL-TABARANI
d 360/971 Isfahan

AL-TABARI
d 310/922 Baghdad al ‘Abbas’b Hamdin al-Hanafi
d 294/907 Isfahan
—
IBN HANBAL Ya‘qub b Ibrahim
d 241/855 Baghdad d 252/866 Dawraq
v

Isma‘ilb ‘Ulayya
d 193/809 Basra

‘Abd Allah b ‘Awn
d 151/768 Basra

v
‘Umar b Kathirb Aflah
nd Medina

Ka‘b b Mahk
d so/670 Medina

The content of the tradition from ‘Umar ibn Kathir resembles al-Zuhrt’s story. Ka‘b’s
circumstances were never better than during that expedition. He went to the market three
times, but did not prepare for the expedition He thought that he could catch up with
Muhammad, until they went too far away. Upon Muhammad’s return, people came to him
to make an excuse. Ka‘b told the truth about his circumstances to Muhammad Muhammad
ordered the people not to talk to them and they were not allowed to sleep with their wives.
Ka‘b climbed the wall of a person’s house and asked him if he had ever known him acting
dishonestly towards God or His messenger. That person remained silent. A man came to
Ka‘b on a mountain and told him that there was good news for him.

Some formulations are similar to al-Zuhrt’s versions: atajabhagi ghadan thumma
albaqubu (12-3) (edited version: atajabhacu ba'dahu biyawm aw yawmayn thumma albaqubu),
Ja‘ala I'nds ya'tadbiriina tlayb: (I5) (edited version: fa-tafiqi ya‘tadhirina ilayhi) or (Ma‘mar: fa-
Ja'ala [..] wa-ya‘tadhirina laybt), fa-i'tu hatta qumtu bayna yadayh: (l5) (edited version: fayi'tu
amshi balld jalastu bayna yadayhr) or (Ma‘mar: fay:'tu fayalastu bayna yadayhi), fa-tasawwartu
ba’ttan (17) (edited version: hattd tasawwartu ha'tt), nashadtuka br-Allah hal ‘alimiani
(ghashashtu) Allab wa-rasilahu (18) (edited version+Ma‘mar: anshadaka Allah hal ta‘lamu
annani ubtbbu Allab wa-rasilabu) and bashshiri Ka‘ban (lg) (edited version: yubashshiruni) or
(Ma‘mar: abshir ya Ka'b 1bn Mal:k).

The tradition of ‘Umar 1bn Kathir lacks many elements from al-Zuhri’s story (and

the one from ‘Abd Allih ibn ‘Isi). There are some differences 1n content 1n the
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corresponding parts, but the majority of the differences concern terminology. A remarkable
difference in content is the information that Ka‘b went to Jabir ibn ‘Abd Allih instead of
his cousin Abi Qatida. Jabir did not speak to Ka‘b, while Abia Qatada said “God and His
messenger know best” after Ka‘b asked his question three times. Furthermore, the ‘Umar’s
version does not mention how long it took before Ka‘b’s remission was revealed, he just says
“a day” (dbhat yawm). According to al-Zuhri, Muhammad ordered the separation from their
wives after forty days and announced their remission after fifty days.

The differences in terminology are aysar li-lzahr wa-l-nafaga minni (12) instead of lam
akun qaliu aqwa wa-la aysar minni (edited version) or wa-ana aysar ma kuntu (Ma‘mar), fa-
akbadhtu fi jibazi fa-amshaytu wa-lam afragh (13) instead of wa-tafiqtu aghdi likay atajabba¢a
Sfa-arji'a wa-lam aqdr shay'an (edited version) or fa-intalaqtu ila lsiq min al-ghad fa-‘asura
‘alayya ba'd sha’ni fa-raji‘tu (Ma‘mar), wa-amara i-nds an la yukallimuna (16-7) instead of wa-
naba rasil Allah (5) al-muslimina ‘an kalimina (edited version+Ma‘mar), wa-umirat nisa’uni
an yalabawwalna ‘annd (17) instead of inna rasal Allah ya'muruka an ta'tagila imra’'ataka
(edited version) or i‘tagtl imra’ataka (Ma‘mar), ghashashtu (18) instead of uhibbu (edited
version+Ma‘mar) and ‘@ld [lthaniyya (l9) instead of ‘ala jabal Sal’ (edited version) or min
dbirwat Sal’ (Ma‘mar).

The tradition from ‘Umar ibn Kathir seems to be incomplete. At the beginning of
the tradition he mentions “in this expedition” (fi tilka Lghazah), but he does not give the
name of the expedition. Furthermore, after the part when Ka‘b went to Muhammad and
told him the truth, Muhammad turns away from him and orders the people not to talk to
them (us) and ordered their (our) wives to shift away from them (us). We know from al-
Zuhri's detailed tradition that the “we” are Ka‘b, Hilal and Murira. However, ‘Umar’s
tradition does not mention anywhere that any other person was in a similar situation as
Ka‘b.

The similarities in content and some formulations indicate that the tradition from
‘Umar ibn Kathir derives from the same source as al-Zuhri’s tradition. According to the
isnad, ‘Umar’s informant is Ka‘b ibn Mialik. However, ‘Umar was a contemporary of al-
Zuhri and it seems therefore very unlikely that he transmitted directly from Ka‘b.*?
Furthermore, since the main outline of the tradition and even some formulations are similar
to al-Zuhri’s version, ‘Umar ibn Kathir either received the tradition from the same source or

from al-Zuhri.

* Ibn Hajar mentions that he 1s from the fourth generation of Medina and that he 1s listed among the

Successors, Taqrib al-tahdhib, 354 (no. 4960) and Tabdbib al-tahdbib, 111, 249, respectively.
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We can exclude the last possibility, because the differences in content and
terminology show that the tradition from ‘Umar ibn Kathir derived from a separate
transmission. This also applies to the version from ‘Abd Allih ibn ‘Isi, because ‘Umar’s
formulations are different from ‘Abd Allah’s. Another indication that Ka‘b ibn Malik is not
the direct informant of ‘Umar ibn Kathir 1s the formulation of the wsndd, ‘an ‘Umar ibn
Kathir tbn Aflab qila: qila Ka'b ibn Malik. One interpretation is that ‘Umar transmitted
from Ka‘b ibn Malik, but another one is that ‘Umar does not mention any informant, but
just starts with the original narrator of the story, Ka‘b ibn Malik.

Given the similarities with the version of al-Zuhri, ‘Umar ibn Kathir probably
received his story from the same informant as al-Zuhri, ‘Abd al-Rahmain ibn ‘Abd Allah ibn
Ka‘b 1bn Malik. Ka‘b’s grandson probably transmitted the story of his grandfather orally,
perhaps based on some notes.

Although only a relatively short account from ‘Umar ibn Kathir is preserved in the
collections, we cannot exclude that there once existed a more detailed version. ‘Umar’s
tradition has some remarkable details in common with al-Zuhri’s versions, for example the
visit to a person who does not speak to Ka‘b and the return to the market three times.
Indications in the matn are the formulation /i tilka lghazwa (in that expedition), while in
the tradition as preserved by Ibn Hanbal, al-Tabari and al-Tabarani the name Tabuk is not
mentioned. In addition, we suddenly get the information that not only Ka‘b acted as he did,
but also other persons, wa-amara l-nas an yukallimaNi wa-umirat nisi'una an yatabawwalna
‘annA. The text before this part only deals with Ka‘b.

We do not know to whom Ka‘b went, when he became very desperate. Did “‘Abd al-
Rahman mention the name Abu Qatada (according to al-Zuhri’s version) or was it Jabir ibn
‘Abd Allah (‘Umar ibn Kathir)? We only have these two accounts with different names. We
can only say that in the story from ‘Abd al-Rahmin ibn ‘Abd Allah Ka‘b climbed over the

walls of somebody’s property and that the person he met there did not speak to him.

Remarning texts

The remaining three transmitters, Ishiq ibn ‘Abd Allah 1bn Abi Farwa, Sulayman ibn ‘Abd
al-Rabman and Ayyuab ibn al-Nu‘man, are from the generation after al-Zuhri. Ishaq ibn
‘Abd Allih 1bn Abi Farwa died 1n 144/761. He also transmitted from al-Zuhri.*’ The

biographical sources do not mention Sulayman ibn ‘Abd al-Rahman.

™ Al-Mizzi, Tahdhib, 1, 192-193 (no 361)
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He is probably from the same generation as Ishaq ibn ‘Abd Allah, because his son ‘Abd al-
Rahmin died in 170/786-787™ and ‘Abd al-Malik ibn ‘Amr al-‘Aqadi, who - according to
the isndd - transmitted the tradition about Ka‘b from Sulaymain, died in 204/819-820.*"7
Ayyab ibn al-Nu‘man 1s a great-grandchild of Ka‘b ibn Malik. Ibn Sa‘d lists him among the
sixth generation.” ‘Abd al-‘Aziz ibn ‘Imrin, who transmits the tradition about Ka‘b from
Ayyib, died in 197/813.*"

Al-Tabarani, al-Mugri’, al-Sam‘dni and Ibn ‘Asakir all preserve a tradition from
Ishaq ibn ‘Abd Allih ibn Abi Farwa.”*® The text of ‘Abd al-Salam ibn Harb’s tradition from
Ishaq ibn ‘Abd Allah 1bn Abi Farwa is:**
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‘Abd al-Salim ibn Harb told us on the authority of ‘Abd Allih ibn Abi Farwa on the
authority of ‘Abd al-Rahmain ibn Ka‘b 1ibn Milik on the authonty of his father, he said,

“When my remission was revealed, I came to the Prophet and kissed his hand.”

26 Al-Mizzi, Tahdhib, IV, 412-412 (no. 3828).

"7 Al-Mizzi, Tahdhib, IV, 565-566 (no. 4133).

™8 Ibn Sa‘d, al-Tabagqit al-kubrd, V, Berrut 1997, 422 (Al-Tabaqa lsadssa).

™ He 1s from Medina and belongs to the Zuhra<lan. Al-Mizzi, Tahdbib, IV, 525-526 (no. 4053).

% Ibn ‘Asakir, Tdrikh, L, 206. Al-Muqrr’, al Rukbsa fi taghil alyad, Riyadh 1408 AH., 56 (Bab al-rukhsa fi taqbil
alyad). Al-Sam‘ani, Kuab adab al imla’ wa-listimla’, Leiden 1952, 139. Al-Tabarani, al Mu'jam al-kabir, X1X, 95
(no. 186).

*™ The text 1s reconstructed from the traditions from Ibn ‘Asikir, al-Mugqri’, al-Sam‘ani and al-Tabarani.

“? Al-Tabarani's text 1s annabu lamma nazala ‘udbrubu ata | nabi (s) fa akbadba biyadib: fa qabbalaba. Both

traditions from al-Muqri” add wa-rukbatah: (and his knees) at the end
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The asanid are as follows:

Figure 31: Isnad bundle of Ishaq ibn ‘Abd Allih on the three who stayed behind

IBN ‘ASAKIR AL-SAM‘ANI
d 571/1175-6 Damascus d 562/1167 Marw
|
. | '
AL-TABARANI | AL-MUQRYT
d 360/971 Isfahin v d. 381/991 Isfahin
‘Abd Allah b. Muhammad v
v b. ‘Abd al-‘Aziz ‘Abdan b. Ahmad
Abu Hasin al-gadi d. 317/929|Baghdad a.o d. 306/919 ‘Askar Mukram
d. 296/909 Kufa f
Muhammad b al-Faray Masrﬁ*b. al-Marzuban
Yahya [-Himmani d. 236/850-1 Baghdad d 240/854-5 Kafa

d. 228/843 Kiifa \ /

‘Abd al-Salam b. Harb
d. 186/802 or 187/803 Kufa

Ishag b. ‘Abd Allah b. Abi Farwa
d. 144/731 Medina

‘Abd al-Rahmin b. Ka*b b. Malik
d. 96-9/715-7 Medina

— —» = lransmitters not mentioned

According to the isndd, Ishaq received this tradition from ‘Abd al-Rahmin ibn Ka‘b ibn
Mailik from his father. The traditions from al-Zuhri, ‘Abd Allah ibn ‘Isi and ‘Umar ibn
Kathir do not mention that Ka‘b kissed Muhammad’s hand. The text of the tradition is too

short to decide whether this is an independent transmission, especially since Ishaq is from a

his father
d. 50/670 Medina

later generation.

Ibn Sa‘d relates the tradition from Sulayman ibn ‘Abd al-Rahmain ibn ‘Abd Allah.

The text of the tradition 1s: *?
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Abt ‘Amir ‘Abd al-Malik 1bn ‘Amr al-‘Aqadi*** informed us, Sulaymin ibn ‘Abd al-
Rahmin ibn ‘Abd Allah 1bn Hanzala l-ghasil informed us, “a son of ‘Abd al-Rahmin

3 Ibn Sa‘d, al Tabaqat al kubra 11, 167.
4 He 1s from Basra and died 1n 204/819-820. Al-Mizzi, Tahdhib, IV, 565-566 (no. 4133).
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ibn ‘Abd Allih or a son of ‘Abd Allih ibn ‘Abd al-Rahmin ibn Ka‘b ibn Malik told me
on the authority of his father on the authority of his grandfather,
that the Prophet went to the expedition of Tabuk on Thursday. It was the last

expedition he made and he loved to leave on Thursday.”

The information and the formulations are similar to Ma‘mar’s tradition from al-Zuhri,
especially to some short traditions. A short tradition from ‘Abd al-Razziq from Ma‘mar 1s
anna l-nabi kana yastabibbu an yakbruja yawm al-khamis (idba arada an yusafira).” A short
tradition from Hisham ibn Yasuf from Ma‘mar is anna l-nabi (5) kbaraja yawm al-khamis fi
ghagwat Tabik wa-kina yahibbu an yakbruja yawm al-kbamis.* The tradition from Ibn Jurayj
from Ma‘mar is identical to the Hisham’s version except of the part fi ghagwat Tabik yawm
al-khamis instead of yawm al-khamis fi ghagwat Tabik.” There are several short traditions
from Yunus from al-Zuhri on the same topic with a different formulation. Yanus’ version is
la-qallama kana rasil Alahl (s) yakhruju idba kharaja fi safar lld yawm al-khamis.”™

According to the information in the isndd, Sulayman received the tradition not from
al-Zuhri, but from a son of (bn /i) ‘Abd al-Rahman ibn ‘Abd Alldh or a son of ‘Abd Allah
ibn ‘Abd al-Rahmin ibn Ka‘b ibn Malik from his father from his grandfather. We would
expect the matn to be different from the version of al-Zuhri to the same extent as the
versions of the two other contemporaries of al-Zuhri, ‘Abd Allah 1bn ‘Isa and ‘Umar 1bn
Kathir. However, the matn is similar to Ma“‘mar’s version from al-Zuhri. This means that the
tradition of Sulaymian ibn ‘Abd al-Rahman probably derives from al-Zuhri and perhaps
even from Ma‘mar.

It is also remarkable that at the place in the 1s7dd where the name of al-Zuhri would
appear, there 1s confusion about the name of Sulayman’s informant. Either Ibn Sa‘d, ‘Abd
al-Malik ibn ‘Amr, or Sulaymin was uncertain (on purpose?) about the correct person.

The tradition of the last transmitter mentioned at the beginning of this paragraph,

Ayyib ibn al-Nu‘man, is from Abd Nu‘aym.** It 1s possible that Ayyub transmitted directly

3 ¢ Abd al-Razzaq, al-Musannaf, V, 169 (no. 9270).

" Al-Bukhari, Sapib, 11, 236 (56 Kitab alyihad 103 Bab man arida ghagwa fa-warré brghayrihi wa man ababba |
kburiy yawm al khamis)

*7 Al-Nasa't', al Sunan al-kubra, V, 242-243 (no. 8785/1).

*® For example, al-Bukhari, Sabib, 11, 236 (56 Ketab althid 103 Bib man ardda ghazwa fa-warrd bi ghayribi wa-
man ahabba l-khuriy yawm al khamis).

9 Aba Nu‘aym, Geschechie Isbabans, 11, 163-164.
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from ‘Abd Allah ibn Ka‘b, because the latter was his grandfather.”®* The text of the tradition
is:
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Muhammad ibn ‘Abd al-Rahmin ibn Sahl™ told us, al-Qasim ibn ‘Abd Allih ibn
Muhammad ibn Ibrahim®” told us, Muhammad ibn Abin™ told us, Muhammad ibn
‘Abida™ told us, Ya‘qab™ told us on the authority of ‘Abd al-‘Aziz 1bn ‘Imrin on the
authority of Ayyib ibn al-Nu‘min on the authority of ‘Abd Allih ibn Ka‘b ibn Malik
on the authonty of his father, he said,

“When the messenger of God ordered our separation and forbade the people to talk to

us, [ built a tent of palm-branches on the top of Sal® and lived there.”

The similanties with al-Zuhri’s versions are the injunction from Muhammad and Ka‘b’s
restdence on the mountain Sal‘. The differences are that according to Ayyab 1bn al-Nu‘man
Muhammad ordered Ka‘b and his companions to separate themselves (bajr) [from the
community?], while in al-Zuhri’s version Muhammad ordered them to separate from their
wives (¢ tazala). Furthermore, al-Zuhri says that Ka‘b stayed 1n one of their houses (bayt lana),
while Ayyub tells that Ka‘b built an accommodation of palm-leaves.

The similarities indicate a common source, which, according to the isndd, could
perhaps even be ‘Abd Allih ibn Ka‘b. The differences in content and formulation fit in with
the information from the asdnid;, al-Zuhri received his tradition from ‘Abd Allah’s son ‘Abd

al-Rahmain, while Ayyab could have heard 1t directly from ‘Abd Allah, his grandfather or

*° His name 1s Ayyib 1bn al-Nu‘min 1bn Ka‘b 1bn Mailik of the Bana Salima. Ibn Sa‘d, a/-Tabagat al-kubra, V,
Beirut 1997, 422 (Al-Tabaqa Isidisa).

" He 1s from Isfahan and died 1n 369/980. Al-Dhahabi, Tadbkirat al huffiz, 111, 115 (no. 57/905 12).

7 Abi Nu‘aym mentions at the beginning of the tradition that he 1s al-Qiasim 1bn 'Abd Allah 1bn
Muhammad 1bn Ibrahim al-Warriaq from Medina. He 1s known as al-Ashqar. Aba Nu‘aym, Geschechte Isbahans,
11, 163.

3 Al-Mizzi lists him among the persons who transmit from Muhammad 1bn ‘Abada with the nsba al-Isbahani.
Al-Miczi, Tahdhib, V1, 363.

4 He 1s from Wasit, but his year of death 1s not mentioned. Al-Mizzi, Tabdhib, V1, 363 (no. 5916).

*¥ He 1s Ya'qdb tbn Muhammad 1bn ‘Isi |-Zuhri I-Qurashi from Medina. He died 1n 213/828. Al-Mizzi,
Tahdhib, V111, 179-180 (no. 7700).
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through his father al-Nu‘man. This would mean that the parts that the version from al-
Zuhri and Ayyiab have in common (Muhammad’s injunction and Ka'b’s stay at the
mountain Sal‘) lie in the last quarter of the first Islamic century or perhaps even earlier since
‘Abd Allah ibn Ka‘b died during the reign of Sulaymin ibn ‘Abd al-Malik in the year 97 or
98/716.%. If this 15 true, we cannot exclude that other parts of Ka‘b’s story are much older
than we have assumed so far.

The following isnid bundle is based on the results of the isnad-cum-matn analysis:

Figure 32: Isnad bundle of the traditions about the three who stayed behind based on the

results of the isndd-cum-matn analysis

|
| \\ | // Ayyab b al-Nu‘man
‘Abd Allah b. ‘Isa ‘Umar b. Kathir al-Zuhri nd Kifa
d 130/748 Kifa n.d. Medina d. 124/742 Medina a.o.

~~

v -«
Abd al-Rahman b. ‘Abd Allih b. Ka'b b. Mahk
d. 105-25/724-43 Medina

‘Abd Allah b. Ka‘b
d. 97/915-6 or 98/716-7 Medina

v
Ka‘b b. Malik
d. so/670 Medina

VI. CONCLUSION

The comparison of traditions that, according to the asin:d, are transmitted by others than
al-Zuhri with the versions of al-Zuhri’s students shows that the story of Ka‘b ibn Mailik
existed before al-Zuhri distributed it, i.e. al-Zuhri did not invent the story. This does not
mean that al-Zuhri transmitted the tradition in the same way as he heard it from ‘Abd al-
Rahmain ibn ‘Abd Allah ibn Ka‘b. We have already established that al-Zuhr edited his own
text on Tabuk before his nephew, Yinus, ‘Uqayl and others studied with him. This also
probably happened between the time al-Zuhri heard the story and started to transmit it to
other persons.

The analysis of the traditions from ‘Abd Allah 1bn ‘Isa and ‘Umar ibn Kathir shows
that they must derive from the same source as the traditions from al-Zuhri. Although
according to their asanid, the three transmitters seem to have had different informants, the

common source 1s most probably ‘Abd al-Rahmin ibn ‘Abd Allih ibn Ka‘b. ‘Abd al-

58 Al-Mizzi, Tahdhib, IV, 249 (no. 3489).
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Rahman died during the reign of Hishim ibn ‘Abd al-Malik (105-125/724-743) * We can
therefore probably date the story about Ka‘b’s staying behind to somewhere around the turn
of the century or 1n the last quarter of the first Islamic century.

The comparison with the tradition of Ayyab 1bn al-Nu‘min appears to bring us even
further back 1n time Although Ayyub’s tradition 1s short, 1t contains remarkable similarities
and differences 1n content and formulation compared with the versions of al-Zuhri, ‘Abd
Allah 1bn ‘Isa and ‘Umar 1bn Kathir. Ayyub’s informant ‘Abd Allah 1bn Ka‘b died during
the reign of Sulayman 1bn ‘Abd al-Malik 1n the year 97/715-716 or 98/716-717.%" The results
from the snad-cum-matn analysis indicate that ‘Abd Allah 1bn Ka‘b might possibly be the
actual source of the corresponding parts 1n the traditions about Ka‘b we came upon 1n the
data collection. If these parts are actually as old as the ssnad-cum-matn-analysis indicates, then
perhaps more parts of the story or the general outline are much older than we thought so far.

If ‘Abd Allah did not 1nvent the story about Ka‘b 1bn Malik, 1t 1s very reasonable to
assume that he heard the story directly from Ka‘b, his father Ka‘b died 1n so/670 and
Tabuk took place in the year 9/630, so Ka‘b would have told his story somewhere during
that period.

D1d the events in the story really happen? What speaks 1n favour of the historicity of
(part of) the story 1s the fact that the cause of the event 1s that Ka‘b let Muhammad down
and did not follow him to Tabuk although he was physically capable of participation and
wealthy enough The story 1s not 1n favour of Ka‘b, although some parts try to improve his
image. For example, the information that Ka‘b really intended to go and kept returning to
the market to buy provisions Another example 1s Ka‘b’s firmness to stick to the truth,
despite other persons who try to convince him to tell a lie to Muhammad Ka‘b rejects the
offer of the king of the Ghassan to live with them. Ka‘b does not want his wife to ask
Muhammad for the same favour as the wife of Hilal, because he 1s young and Huilal old.

Another unfavourable element 1s the part on Abu Khaythama Aba Khaythama did
not leave with Muhammad to Tabuk, but unlike Ka‘b decided to follow him some time later

Verse 118 of Surat al-tawba 1n the Qur’in mentions that three persons stayed behind
They entrusted themselves to God, who showed mercy on them Although the verse does not
mention Tabuk or the names of the three persons, the information in the Qur’an

corresponds to the information 1n Ka‘b’s story

7 Al Mizzi, Tahdhtb, 1V, 431 432 (no 3864)
B AL-M1zzi, Tahdhib, IV, 249 (no 3489)

300



Why would the Ka‘b 1bn Malik family preserve such an unfavourable story? Perhaps
because of the honour God provided them with by sending a revelation about the three of
them specifically. Or, maybe because Ka‘b did not want his family to make the same mistake
Or perhaps because the family wanted to show that despite Ka‘b’s mistake towards
Muhammad, his belief in Islam and its Prophet made him tell the truth to Muhammad and
surrender to the mercy of God. Or Ka‘b or his family tried to prevent the distribution of
negative stories about Ka‘b’s mistake or to counteract such versions.

The reason why the story was distributed widely after al-Zuhri 1s most probably that
1t contains the information and explanation why certain Qur’anic verses were revealed
Furthermore, 1t contarns the s#nna of Muhammad; 1t describes certain habits of Muhammad
(leaving on Thursday for an expedition, mentioning a different direction to fool the enemy)
and examples of how to behave in certain situations (Muhammad told Ka‘b to keep some of
his money 1nstead of accepting all as sadaga, Muhammad forbade the people to talk to them
until God would decide).
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Appendix 5: The is#dd bundle of traditions from Ma‘mar 1bn Rashid about Tabuk

IBN QUDAMA AL-QURTUBI IBN AL-ATHIR
d. 620/1223 IBN ‘ASAKIR d. 671/1272 630/1233 IBN "ASAKIR
Damascus d. s71/1175 al-Andalus Jazira d. s71/1175
‘ Lig4 Damascus M3 IBN HAZM AL-BAYHAQI Damascus
M1 L6 d. 456/1064 d 458/1066 S12
ALTA- =N\ al-Andalus  Khurasan : AL-TABARANI
BARANI IBN HIBBAN AL-SAMIRI | d. 360/971 Isfahan
d 360/971 d. 354/965 d. 327/939 ) . } | AL-NASA' |
Isfahin Syistin Samarra AL-HARBI AL-NASA’l AL-TABARI | d303/915 l
l Lig Lo¥ ) d. 285/898 d 303/915 d 310/922 |  Egypt ‘
Muh b. IBN MAJAH | Baghdad Egypt Baghdad |
Ishaq b. al-Hasan d 275/887 AL-TIRMIDHIf ABU DAWUD | \ Yasufb.
Ibrahim d. 310/922 Qazwin Ahmad b.|d. 279/892 d.275/888 Basra | Sa‘id
al-Dabari ‘Asqalin ¥  Mansar M2 Khurisin AL-BUKHARI AL-DARIMI v Ibrahim  d 271/884
d. 285/898 v Muh. b. d. 265/878 AL-BUKHARI l d. 256/870 d. 255/869 b. al-Hasan al-Massisa
San‘a’ IBN ‘ Yahyi  Baghdad / ‘Abd b d. 256/870 Bukhira Muh.b. Bukhari  Samarkand IBN n.d.
HANBAL Muh.b  d. 258/872 Humayd v Mub b. ‘A.al-A‘la v v HANBAL al-Massisa
d 241/8s5 Abi[-Sari Naysibir /' Khilid b. d. 249/863 ‘Abd Allah ‘Ubayd  d. 245/859 Muh.b  Muh. IBN ABI d. 241/855
Baghdad d 238/853 Khadash Damascus b Muh d. 238/853 Basra Mugatil  b. Yazid SHAYBA Baghdad \
L8'% 4 / d 223/838 d 229/844 Basra d. 226/841 n.d. d. 235/849 Si164~a ‘Ali
‘ABD AL-RAZZAQ ¥ Basra / Bukhara Baghdad Kaufa Baghdad Yahyab b Ishiq Hapa) b
d. 211/826 San‘a’

Adam d. 213/828  Muh
Hxhim Muhammad b. Thawr T~ ‘A;% AII£ b d. 206/821

L1 d. 203/818 Marw

b Yasuf d 190/806 San‘a’ al-Mubarak Kafa Baghdad
d 197/813 d. 181/797 Marw
San‘a’ N l l
Ma‘mar b. Rishid ‘m b Yazid Ibn Juray)
d 153/770 Basra/San‘a’ d 150/767
7 Mecca
al-Zuhri
P d. 124/742 Medina a.o. _
‘Abd Allah b. ‘Abd al-Rahman " ‘Abd al-Rahman b. ‘Abd Allah
b. Ka‘b b. Milik ‘Abd al-Rahmin I[bn Ka‘b b. Malik ‘Abd Allah b. Ka‘b b. Malik
Y b. Ka‘b b_Malik / b. Ka‘b b Milik d. 105-25/724-43 Medina

Ka‘b b. Milik «—
detailed version among traditions d. 50/670 Mecc
v

medium-length version among traditions
short tradition Prophet Muhammad
= transmitters not mentioned 1n overview d. 11/632 Medina

—
=
e
—_——b



Appendix 6: An overview of all elements that are present in the detailed traditions from al-

Zuhrt's students

(o) Introduction to Ka‘b’s story. (+Y, +A)'

(1) Ka‘b only stayed behind from the Prophet at Badr before Tabuk. (-"A)

(2) The Prophet did not blame anyone for missing Badr, because he met the Quraysh by
accident. (-*A)

(3) Ka'b was present at the night of al-‘Aqaba, when they entered an agreement on Islam. (-"A)
(4) Ka‘b would not trade his presence at al-‘Aqaba for Badr. (-*A)

(5) The people preferred Badr to al-‘Aqaba as a place of martyrdom. (-'A)

(6) Ka‘b did not stay behind from the Prophet after Badr until Tabik. (+M)

(7) Tabiik was the Prophet’s last expedition. (+M)

(8) Ka‘b had never been stronger and wealthier and he had never before owned two camels.
(9) The Prophet rarely send out an expedition, without pretending another destination. (-Y)
{10) The Prophet used to say that war is a mode of deceiving. (+M)

(11) The expedition took place at a time of extreme heat with the prospect of a long travel
through the desert and many enemies. (-M)

(12) The Prophet wanted the people to prepare specifically for the expedition to Tabuk.

(13) The Prophet notified the Muslims of the direction of the raid.

(14) There were so many participants that a diwdr could not contain them. (-*A)

(15) Everybody who had stayed behind thought that it would be hidden from the Prophet.
(-A)

(16) The Prophet carried out the expedition at a time when the fruits were abundant and the
shadow pleasant. (-*A)

(17) Ka‘b and other people preferred the shadow and fruit. (-'U, -°A)

(18) The Prophet and the Muslims made their preparations, while Ka‘b began to go out early
in the morning, but he returned having accomplished nothing. (-M)

(19) Ka‘b said to himself that he can do it when he wants to, but he continued doing the

same until the people were making serious efforts. (-M)

' The abbreviations between brackets indicate 1f the element 1s present (+) 1n only a few versions or 1f it 1s not
present (-) in certain versions ‘A = ‘Abd al-Rahmin b. ‘Abd al-‘Aziz, IR = Ishiq b. Rashid, M = Ma‘mar, ‘U =
‘Uqayl, Y = Yanus b. Yazid)
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(20) The Prophet and the Muslims left early in the morning, while Ka‘b still had prepared
nothing,.

(21) The Prophet left on Thursday. He loved to leave on Thursday (+M)

(22) Ka‘b said to himself that he would prepare 1n a day or two and catch up with them. (-Y)

(23) Ka‘b left early in the morningafter their departure, but he returned having
accomplished nothing. (-Y)

(24) Ka‘b left early 1n the morning, but he returned having accomplished nothing. (-*A)

(25) He continued to do so until the expedition got out of sight.

(26) Ka‘b intended to leave and catch up with them — he wished that he had done 1t, but
then 1t was not predestined for him anymore. (-M, -‘A)

(27) Ka‘b saw only men accused of hypocrisy or those excused by God.

(28) The Prophet remembered Ka‘b 1n Tabuk and asked what had happened to him

(29) A man of the Banu Salima spoke disparagingly about Ka‘b, whereupon Mu‘adh b. Jabal
rebuked him

(30) Abu Khaythama arrived 1n Tabuk appearing from the mirage. (+Y, +M)

(31) When the Prophet was on his way back to Medina, Ka‘b began to think about a lie and
sought the help of his family.

(32) When Ka‘b heard that the Prophet was nearby, falschood left hem and he decided to tell
him the truth.

(33) The Prophet arrived 1n the morning.

(34) Whenever he returned from a journey, he first entered the place of worship, performed
two rak‘Gt. Then he sat down

(35) The people who had stayed behind came to the Prophet and started to proffer an excuse.

(36) Eighty-something men stayed behind from the Prophet (-‘A)

(37) The Prophetf orgave them and entrusted their secrets to God.

(38) When Ka‘b entered, the Prophet smiled angrily at him.

(39) The Prophet told Ka‘b to sit down before him and asked him what kept him back.

(40) Ka‘b told the Prophet that he did not have any excuse for staying behind and that he
did not want to tell The Prophet a lie, because God would reveal that to Muhammad.

(41) The Prophet told him to get up until God would decide about him.

(42) People from the Bani Salima tried to convince Ka‘b to proffer an excuse to the Prophet.
(43) He almost decided to return, when he asked them if anyone else received the same

response from the Prophet
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{(44) When Ka‘b heard the names of Hilal and Murira, he decided not to return to the
Prophet.

(45) The Prophet forbade the Muslims to talk to these three persons.

(46) Nobody spoke to them, until 1t was no longer the earth they once knew.

(47) They remained like this for fifty mghts. (-M, -°A)

(48) Ka‘b’s two companions stayed 1n their houses crying. (-A)

(49) Ka‘b kept going to the market and the place of worship, because he was younger, but
nobody spoke to him.

(50) The Prophet did not return Ka‘b’s greetings and turned away from him (-A)

(51) Ka‘b went to his nephew Aba Qatada, who did not return his greeting and said that
God and His messenger know best.

(52) A Nabatean gave Ka‘b a letter from the king of Ghassan, but he burnt 1t

(53) After forty nights, a messenger from the Prophet came to Ka‘b and his two companions
and told them to separate from their wives.

(54) Ka‘b told his wife to stay with her family. (-M)

(55) Hilal’s wife got permission to serve her husband.

(56) Some members of Ka‘b’s family told him to ask Muhammad for the same, but he
refused because he was young. (-M)

(57) Fifty nights after the Prophet’s injuntion, Ka‘b was performing the Morning Prayer on
the roof of a house, when he heard a man shouting from the mountain Sal‘.

(58) When Ka‘b heard that there was good news, he fell down prostrating, realizing that
relief had come.

(59) The remission of Ka‘b and his two companions had been revealed to the Prophet during
the first third of the night. (+M, +IR)

(60) Umm Salama asked the Prophet to tell them the news immediately, but he wanted to
wait until the morning. (+M, +IR)

(61) The Prophet announced God’s forgiveness of them after the Morning Prayer. (-M)

(62) People went to Ka‘b and his two companions to tell them the good news. (-M)

(63) A man on horse and a herald from Aslam came to Ka‘b The voice was quicker than the
horse.

(64) Ka‘b gave the man whose voice he had heard his two garments and put on two other
garments.

(65) Ka‘b went to the Prophet. People came to him and congratulated him with God’s
forgiveness.
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(66) Ka'b entered the place of worship, where the Prophet was, surrounded by people.

(67) The only Emigrant who congratulated Ka‘b was Talha b. ‘Ubayd Allah. Ka‘b never
forgot Talha’s action. (-M)

(68) The Prophet told Ka‘b with his face beaming with pleasure to rejoice with the best day
since his mother gave birth to him.

(69) Ka‘b asked whether the remission came from God or the Prophet. The Prophet
answered that it came from God.

(70) When the Prophet was happy with something, his face shone like the moon.

(71) Ka“b wanted to give all his property as sadagqa, but the Prophet told him to keep some.
Ka‘b kept his share from Khaybar.

(72) As penance, Ka‘b wanted to speak the truth for the rest of his life. (-'A)

(73) Ka'b knew no other Muslim who God tested better for telling the truth than God had
tested him.

(74) Ka‘b never told a lie intentionally anymore until the day he related his story and he
hoped that God would preserve him in the future. (-A)

(75+76) Citation Qur’in verse 9:117-119. (-'A)

(77) God has never bestowed upon Ka'‘b a greater favour, after his conversion to Islam than
letting him speak the truth to the Prophet and therefore not to suffer the same fate as the
liars. (-A)

(78) Al-Zuhri said that this is the end of the story of Ka‘b b. Malik. (+M)

(79) God said to the persons who lied to him more terrible things than He did to anyone
else. Citation Qur’an verse 9: 95-96. (-M, -‘A)

{80) Ka‘b explains that the meaning of the word kbullifi. (-M, -'A)
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Appendix 8: [snad bundle of the detailed and medium-length traditions of al-Zuhri about Tabik after the analysis
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CHAPTER 5

A BIOGRAPHY OF IBN SHIHAB AL-ZUHR1

I. INTRODUCTION

Was Ibn Shihab al-Zuhri a puppet of the Umayyad caliphs or an independent scholar? This
question refers to the ambivalent attitude of both al-Zuhti’s contemporaries and modern
Western scholars towards him. On the one hand, they regard him as an excellent scholar
with a great knowledge of Islamic jurisprudence, the biography of Muhammad and other
sciences, whose name appears in the asinid of many traditions that are accessible to us
nowadays. On the other hand, some contemporary and later scholars heavily criticize al-
Zuhri’s close connection with several Umayyad caliphs and his manner of transmission.

This chapter seeks among other things to give an answer to the above mentioned
question. It gives an overview of the most controversial issues in al-Zuhri’s life and describes
the discussion among al-Zuhri’s contemporaries and later Muslim scholars, and among
modern Western scholars.

The biography of al-Zuhri is based on information from biographical dictionaries
dating from the 3"1/9‘h to the 8'}'/14lh century.' The information in these works 1s handed
down via the same manner as the biographical material on Muhammad’s life and should
therefore be subjected to a critical approach. When possible, the results from the analysis of
al-Zuhrt’s traditions about the raid of the Hudhayl, Muhammad’s night journey, and the

three who remained behind from Tabuk will be used to verify biographical details.

II. FAMILY RELATIONS

Aba Bakr Muhammad ibn Muslim ibn “Ubayd Allih ibn ‘Abd Allah ibn Shihab 1bn ‘Abd
Allah ibn al-Harith 1bn Zuhra ibn Kilab ibn Murra ibn Ka‘b, mostly referred to as Ibn
Shihab or al-Zuhri, 1s the complete name of the central figure on whom this research 1s
based. Al-Zuhri belonged to the Zuhra clan of the Quraysh. The Zuhra clan was related to
Muhammad through his mother, Amina bint Wahb 1bn ‘Abd Manif 1bn Zuhra ibn Kilab.?

' The information 1n the articles and studies used 1n this chapter 1s also based on the same material.

? Ibn ‘Asakir, al-Zubri, Beirut 1982, 9 (introduction).
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Among the famous members of al-Zuhri’s family were his great-grandfather from his
father’s side, ‘Abd Allah ibn Shihab alAkbar? who participated in the battles at Badr and
Uhud against Muhammad. He was one of the three or four persons who succeeded in
wounding Muhammad at Uhud.* ‘Abd Allah converted to Islam shortly after Uhud and
died during the caliphate of ‘Uthman ibn ‘Affin (reigned 23-35/644-656). Al-Zuhri's great-
grandfather from his mother’s side, ‘Abd Allah al-Asghar, was one of the early converts. He
migrated to Abyssinia,’ but died later on in Mecca before the hijra.® Al-Zuhrt’s father,
Muslim 1bn ‘Ubayd Allah ibn ‘Abd Allah, supported ‘Abd Allah ibn al-Zubayr’s claim to
the caliphate against the Umayyad family.” Al-Zuhri had an older brother named Abu
Muhammad ‘Abd Allih ibn Muslim, who was also a transmitter of traditions, although he
did not become as famous as his younger brother.*

There exist two descriptions of al-Zuhri. Sufyan ibn ‘Uyayna (d. 198/814) describes al-
Zuhri when he met him in the year 123/741, thus shortly before his death. Sufyin was sixteen
years old at that time. According to the information in this tradition, al-Zuhrt had reddish

brown hair and a reddish brown beard with discolorations as 1f he had put katm® 1n it. He

’ His brother - also al-Zuhri's great-grandfather but from his mother's side - was named ‘Abd alJan, but
Muhammad changed his name into ‘Abd Allah after he converted to Islam. To distinguish between them the
newly named ‘Abd Allah was called al-Asghar (the younger) and his brother ‘Abd Allah a/ Akbar (the older). Ibn
Sa‘d, al Tabagat, IV, 125-126.

* Two traditions describe this event and mention ‘Abd Allah i1bn Shihab al-Zuhri as one of the persons
wounding Muhammad. According to Ibn Hishim -> Rubayh 1bn ‘Abd al-Rahmin 1bn Abi Sa‘id al-Khudri ->
his father -> Aba Sa'id al-Khudri, ‘Abd Allih wounded Muhammad’s forehead. Ibn Hisham, Sirg, 11, 571-572.
The other tradition from al-Wiqudi -> the son of Abi Sabra < Ishaq ibn ‘Abd Allih 1bn Abi Farwa -> Aba I-
Huwayrith -> Nafi* 1bn Jubayr -> an Emigrant states that ‘Abd Allah himself mentioned that he was one of
four who made a pact to kill Muhammad. Al-Wiqudi, Kuab al-maghazi, 192 (Ghagwat Ubud) and Ibn Kathir, o/
Bidaya, 1V, 30. Al-Zuhri relates the event 1n a tradition from ‘Urwa ibn al-Zubayr, but does not mention the
name of his great-grandfather ‘Abd al-Razzaq, a/Musannaf, V, 365 (no. 9735).

> When the Quraysh 1in Mecca persecuted Muhammad’s followers, Muhammad advised them to go to
Abyssinia, since the Negus - the king of Abyssinia - would provide them protection from the Quraysh. See
Guillaume, The life, 146.

¢ The hyra 1s the emigration of Muhammad from Mecca to Medina 1n September 622 C.E.

7 Ibn ‘Asakir, al-Zubn, M.

® The year of ‘Abd Allah's death 1s not mentioned. His son Muhammad ibn ‘Abd Allah said that although his
father was older than his brother the latter he died before him Al-Muizzi, Tabdbib, IV, 285-286 (no. 3554).

® Katm 15 a plant that 1s mixed with henna and is used to colour the hair. Ibn ‘Asikur, Tarikh, XL, 292, footnote
5. ALKhalil describes 1t as a plant that gives a black colour when mixed with another pigment, Kitdb al-‘ayn Ii-

Abi ‘Abd al-Rabman al-Kbalil 1bn Abmad al-Farahidi, V, Iran, 1409-1410 A.H., 343
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was a man with watery eyes and his hair extended beyond his ears at that time.” Ya“‘qab ibn
‘Abd al-Rahman (d. 181/797)" describes al-Zuhri as a short man with a small beard and long

hair. The beard of al-Zuhri was scanty on his cheeks."

III. AL-ZUHR?’S FIRST MEETING WITH THE CALIPH "ABD AL-MALIK

The year of birth of al-Zuhri is disputed. Several years are mentioned: 50/670, 51/671, 56/675-
676 and 58/677-678.% His year of birth plays an important role in the discussion on when al-
Zuhri first met the Umayyad caliph ‘Abd al-Malik (reigned 65-86/685-705) and what his role
was in the transmission of the so-called "Tradition of the Three Places of Worship". The
focus in this discussion is a controversial report by the Shiite historian al-Ya‘qabi (d.
284/897 or 292/905)" on ‘Abd al-Malik’s wish to provide an alternative for the pilgrimage to
Mecca. In this report, ‘Abd al-Malik refers to al-Zuhri as the source of a tradition in which
the pilgrimage to the place of worship in Jerusalem is said to be equal to the pilgrimage to
the Ka‘ba and the Prophet’s place of worship in Medina, after people complained to ‘Abd
al-Malik about his ban upon the pajj to Mecca.” Al-Ya‘qabi, who lived 200 years later than

‘Abd al-Malik, does not mention any informant.

*®(...) Qdla Sufyan. ra’'aytu | Zubri abmar al ra’s wa-lihya, wa fi bumratsht inkifa’, ka'annabu yaj‘alu fibr katman,
wa-kdna rajulan u'aymash, wa-ra’aytubu hina qadima ‘alaynd mujammaman [...). Ibn ‘Asakir, al Zubri, 48-49 (no.
3334).

" Ya“qab 1bn ‘Abd al-Rahmin was an ally of the Band Zuhra. Al-Mi.zi, Tabdhib, V111, 174175 (no. 7690).

**[...) Haddathani Ya'qib ibn ‘Abd al-Rabmdn qala: ra’aytu lbn Skhibab rajulan qasiran, qalil allihya, labu shu'ayrat
nwdl kbafif al-‘anidayn. Ibn ‘Asakir, al-Zubri, 49 (no. 35).

" See for example, Ibn ‘Asakur, al-Zubri, 36-37 (no. 1012), 41 (no. 22) and 48 (no. 32).

“His name 1s Ahmad 1bn Abi Ya‘qub 1bn Ja‘far ibn Wahb ibn Widih. He was a secretary of the Abbasid
caliphs and died in 284/897 or 292/905 Sheikh ‘Abbas al-Qummi, a/ Kunan wa-l-algab, 111, Teheran n.d., 296,
Naym al-Din al-‘Askari, Abi Talth hami | rasil wa nasirubu (s), al-Najaf al-Ashraf 1380/[1960-1961), 57.

¥ Wa-mana'a ‘Abd al Maltk abl al-Sham min al-hay, wa dhilika anna Ibn al-Zubayr kina ya'kbudhubum 1dha
bayi bil-bay'a, falamma ra'a ‘Abd al Maltk dbilika mana'abum min al kburiy 1li Makka, fa daya I-nas wa qali
tamna‘und min bhay bayt Allah al-haram, wa huwa fard min Allah ‘alaynd! fa-qala lahum. hadhid lbn Shibab al-
Zuhri yubaddithukum anna rasil Allah qala: ld tashidda -rihal illa 1la thaldtha masand: al-maspd al-baram wa

masjidi wa maspd bayt al-maqdis |...|
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The tradition would have been important to ‘Abd al-Malik during his struggle with
Ibn al-Zubayr (who was defeated and killed in 73/692-693) and the building of the Dome of
the Rock in Jerusalem, and most probably in 72-73/691-693 when the place of worship was
completed.” Could al-Zuhri have transmitted the tradition to ‘Abd al-Malik? At this time,
al-Zuhri was between 14-23 years old. If the later dates of his birth is correct, he would have
been too young (14 or 16) to appear before the caliph and to function as an padith authority.

Lecker, however, argues that al-Zuhri himself gave two autobiographical reports that
point to an early year of birth. The first one is a report in which al-Zuhri states that he took
part 1n a delegation to the caliph Marwin ibn al-Hakam (reigned 64-65/683-684) after having
reached the age of puberty (mubtalim).”® According to Hijazi custom and jurisprudence
puberty of boys happened at an age between 12 and 15.”” Consequently, al-Zuhri must have
been born in the year s0/670 at the latest.

Lecker says that the second report is more problematic because there are two variant
readings. Al-Zuhri mentions in one version that he arrived in Damascus during the revolt of
Ibn al-Ash‘ath (82/701). He mentions however in the other version that he arrived in
Damascus during the rebellion of Mus‘ab [ibn al-Zubayr] (72/691). The historian Aba Zur‘a
(d. 281/894) concludes that al-Zuhri came to Damascus before ‘Abd al-Malik marched

against Mus‘ab 1bn al-Zubayr.*® According to Lecker Mus‘ab is the correct reading and this

‘Abd al-Malik forbade the people of Shiam (Syria) the pilgrimage to Mecca, because Ibn al-Zubayr used
to take the oath of allegiance from them when they made the pilgrimage. When ‘Abd al-Malik saw this, he
prevented them from going to Mecca. The people shouted and said, “You prevent us from the pilgrimage to
the Sacred House of God while this 1s made obligatory for us by God!” He replied, “This Ibn Shihab al-Zuhri
transmits to you the Prophet’s saying: "May the saddles of the camels only be fastened for a journey to three
places of prayer, namely the holy place of worship [in Mecca], my own place of worship [in Medina] and the
place of worship of Jerusalem.”” Al-Ya‘qubi, Tz 'rikh al Ya'qabi, 11, Beirut 2002, 182.

“ Lecker, M., “Biographical notes on Ibn Shihab al-Zuhri”, in Journal of Semutic Studies, 43 (1996), 44 footnote
92.

‘7 Al-Dun, A.A., “Al-Zuhri: A study on the beginnings of history writing 1n Islam”, 1n Bulletin of the School of
Onental and African Studses, 19 (1957), 11; Elad, A., Medieval Jerusalem and Islamic worship: Holy places, ceremones,
pilgrimage, Leiden 1995, 153; Lecker, “Biographical notes”, 43 footnote 9o, Horovitz, J., “The earliest biographies
of the Prophet and therir authors”, in Islamic Culture, 1 (1928), 35, recently edited by L.I. Conrad 1n Horovitz, §.,
The earliest brographues of the Prophet and their authors, Princeton (NJ) 2002, 53.

*® Lecker, “Biographical notes”, 44.

¥ See Motzki, H., “Volwassen worden in de vroeg-Islamitische periode: Maatschappelyke en juridische
gevolgen”, in Sharquyyit, 6/1 (1994), 55-70.

*® Lecker, “Biographical notes”, 46.
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is again an indication for an early year of birth, since he would otherwise have been only 14
or 16 years old and thus too young to be received by the caliph.” Elad adds that the
prevailing opinion on al-Zuhri's age at death is 72. Since it is generally accepted that he died
1n 124/742,” this would mean that he was born between 49/669 and §52/672.

The Mus‘ab version and the references to an early year of birth indicate that al-Zuhri
could have been present in Damascus around 72-73/691-693 and that he was old enough to
have transmitted the tradition of the Three Places of Worship. The question remains,
however, whether the report of al-Ya“‘qiibi in which ‘Abd al-Malik refers to al-Zuhri as source
of the tradition of the Three Places of Worship is authentic.

Even if the early year of birth of 50/670 is accepted, al-Zuhri was still very young and
unknown, as Duri points out.” Horovitz 1s of the same opinion and wonders what specific
result ‘Abd al-Malik could have hoped for in mentioning al-Zuhri as source of the tradition
since he could hardly have had very much prestige as an expert in traditions at that age. This
tradition transmitted by al-Zuhri would only be of value to ‘Abd al-Malik in combination
with the sources of al-Zuhri, not by mentioning al-Zuhri alone. The six canonical padith
compilations contain variants of the tradition of the Three Places of Worship for which the
isnad often runs al-Zuhri -> Sa‘id 1bn al-Musayyab -> Aba Hurayra and sometimes even
without the name of al-Zuhri.”

According to Horovitz, the reason that al-Zuhri brought the tradition he heard from
Sa‘id ibn al-Musayyab to ‘Abd al-Malik in Damascus, was probably in the hope of a reward.
Horovitz does not doubt that — independently of the question whether the content of the
report of al-Ya‘qubi is true or falsified - al-Zuhri heard the tradition from Sa‘id and did not
invent it himself. It would have been very easy for the people of Damascus to check the
validity of al-Zuhri’s statement and no proof to the contrary 1s found in the sources.”

Lecker agrees with Horovitz, when the latter separates the temporary visit of al-Zuhri

to Damascus in 71/690-691 or 72/691-692 from his permanent settlement a decade or more

™ Lecker, “Biographical notes”, 46. Lecker says in footnote 106: “It 1s plausible that Mus‘ab was first corrupted
to Ash‘ath, and at a later stage the ‘Ibn’ was added in order to ‘adapt’ the name to historical fact.”

*" The years 123 and 125 A.H. are also mentioned 1n some traditions. See Ibn ‘Asakir, al Zuhn, 182-183 (no. 304-
310 -> 123 A.H.) and 189190 (no. 332335 -> 125 A.H.).

" Elad, Medreval Jerusalem, 154-155. Durni also used this argument for an early year of birth, “Al-Zuhri”, 1.

* Dun, “Al-Zuhri”, 11.

” Horovitz, “Earliest biographies”, 35.

* Horovitz, “Earliest biographies”, 35-37.
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later in the year 81/700 or 82/701.”7 Horovitz quotes in this connection the account that al-
Zuhrn went to Qabisa ibn Dhu’ayb, ‘Abd al-Malik’s Keeper of the Seal, in order to get an
introduction to the caliph. The occasion came when ‘Abd al-Malik asked for a legal decision
concerning the handmaiden who had borne children to her lord. The caliph paid al-Zuhri’s
debts as a reward. Horovitz argues that this account does not coincide with the report of al-
Ya‘qubi, since al-Zuhri would not have needed a special introduction to the caliph if ‘Abd
al-Malik had known him for a long time.”

Duri mentions the same account, although he adds that the caliph advised al-Zuhn
to continue his studies, whereupon al-Zuhrt returned to Medina. He rejects the authenticity
of al-Ya‘qubi’s account and accepts the statement of al-Zuhri that he came to Damascus
during the rising of Ibn al-Ash‘ath, that took place around 80-81/699-700. According to
Duri, al-Zuhri’s permanent settlement at the Umayyad court took place sometime during
the reign of Yazid Il or Hisham ibn ‘Abd al-Malik, i.e. after 101/105. He argues that before
this permanent settlement, al-Zuhri probably continued his studies in Medina with only
occasional visits to the court.”

Horovitz gives another account on al-Zuhri’s meeting with the caliph in which ‘Abd
al-Malik asked Hisham ibn Isma‘il, his governor in Medina, to inquire of Sa‘id ibn al-
Musayyab for the credentials of al-Zuhri. According to Horovitz, this story does not
indicate either that ‘Abd al-Malik had met al-Zuhri before.””

This story seems to date al-Zuhri’s meeting with ‘Abd al-Malik in 82/701 - hence
corroborating the Ibn al-Ash‘ath version - because Hisham ibn Isma‘il was governor of
Medina from 83/702 to 87/706.3 Lecker, however, points at two contradictory statements
within the report. At the beginning of the story, al-Zuhri mentions that he went to
Damascus because of "a general state of destitution in Medina, following the fitna of ‘Abd
al-Malik". This fitna and the description of the situation in Medina seem to refer to the
conflict with Ibn al-Zubayr and do not coincide with the date of the governorship of
Hisham 1bn Isma‘il. To Lecker this indicates that the report consists of two different

accounts.”

7 Lecker, “Biographical notes”, 45 See also footnote 96. Horovitz, “Earliest biographies”, 37.
* Horovitz, “Earliest biographies”, 37-38.

* Dun, “Al-Zuhri”, 11.

¥ Horovitz, “Carliest biographies”, 38

' Lecker, “Biographical notes”, 45.

) Lecker, “Brographical notes”, 45.
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Furthermore, the appearance of Hishim ibn Isma‘il 1in this report contradicts the
evidence in yet another report from al-Zuhri that he heard ‘Abd al-Malik speak in Jerusalem
before the outbreak of the plague that caused the caliph to leave for al-Muwaqqar.” Lecker
argues that this plague is the one from 79-80/698-699.>! Elad does not agree with him and
dates the plague in 69-70/689-690. He describes the occurrence of two different plagues. The
first one came in two waves: one wave continued from 64-69/684-689 while the second wave
started in Basra 1n 69/689 and reached Egypt in 70/690. The second plague was between
79/698 and 80/699. Elad bases his dating of the plague on the information that al-Zuhri
came to Damascus during the revolt of Mus‘ab and that ‘Abd al-Malik was present in
Jerusalem at the beginning of the building of the Dome i.e. between 66/685-686 and 68/688-
689. Elad concludes therefore that the plague mentioned by al-Zuhri was probably the
second wave of the first plague.”

The overall conclusion of Elad and Lecker is that there is enough evidence that al-
Zuhri was present in Damascus around 70/690 and that he could have transmitted the
tradition of the Three Places of Worship at that time to ‘Abd al-Malik. Their conclusion is
mainly built on the "Mus‘ab version" of the statement of al-Zuhri on when he first arrived
in Damascus that 1s found in the 7a 'rikh of Abi Zur‘a, and on reports on al-Zuhri’s puberty
and age at death. They do not give their opinion on whether the scene described by al-
Ya“qubi did really take place and what al-Zuhri’s role was 1n transmitting the tradition of the
Three Places of Worship. As Lecker mentions, “Suffice it to say that the badith was
transmitted in the Umayyad period and that its transmission was expedient to Umayyad
objectives.”

Therefore, we cannot exclude that this report is an anti-Umayyad invention, as Stern
remarks in his edition of Goldziher work.”” It is possible that al-Ya‘qibi or somebody else
connected the building of the Dome and ‘Abd al-Malik's call for the baj; to Jerusalem with
al-Zuhri's tradition about the Three Places of Worship, thus turning al-Zuhri's tradition 1nto
a convenient legitimization of ‘Abd al-Malik's policy. We cannot take the historicity of al-
Ya“qubi's report for granted. Al-Ya‘qubi was a manumitted slave of the ‘Abbisid famuly.

Although he criticized some political decisions of the ‘Abbisids, he was in general well-

B Al-Muwagqqar 1s a place near Damascus. Yaqit, Mx jam al-buldan, V, 226.
" Lecker, “Biographical notes”, 46 and 48-50.

Y Elad, Medseval Jerusalem, 155-156.

% Lecker, “Biographical notes”, 42.

7 Goldziher, 1., Muslim studies, 11, ed. S.M. Stern, 45 footnote 1.

315



disposed towards them. According to Zaman, al-Ya*qubi's book reflects his hostility towards
the Umayyad family.®®

If indeed al-Zuhri went to Damascus 1n 70-72/690-691 and transmitted the tradition
of the Three Places of Worship to ‘Abd al-Malik, this would have been a remarkable act
considering the loyalty of some other members of the Zuhra clan to Ibn al-Zubayr. Not only
did al-Zuhri’s father support Ibn al-Zubayr’s claim to the caliphate and belonged to the
army of Mus‘ab ibn al-Zubayr, also the last two governors of Ibn al-Zubayr in Medina were
of the Bani Zuhra. This indicates widespread support of Ibn al-Zubayr among the members
of the Zuhra clan in Medina.”

Furthermore, Kister shows that the tradition about the three places of worship was
part of a discussion about the prohibition or approval of visits to sacred places beside these
three locations. At the beginning of the second Islamic century, there seems to have been
consensus among Muslim scholars about the sanctity of the three places of worship and the
cities of Mecca, Medina and Jerusalem, although some were reluctant to assign the status of

Mecca and Medina to Jerusalem.*®

IV. AL-ZUHR1’S RELATIONSHIP WITH THE OTHER UMAYYAD CALIPHS

Following his arrival in Damascus and the introduction to ‘Abd al-Malik al-Zuhri
established a close relationship with the Umayyad caliphs through the years. Al-Zuhri stayed
in Egypt after ‘Abd al-Malik had sent him to his brother ‘Abd al-‘Aziz, the governor of
Egypt. Al-Zuhii’s stay 1in Egypt took place sometime between 70/689-690 and 86/705,*" after

® Zaman, M.Q., "Al-Ya'kubi", El2, XI, Lerden 2002, 257. | have compared several stories about the mutilation
of Muhammad's uncle Hamza during the battle at Uhud Al-Ya‘qubi's description of this event shows his
hostility towards the Umayyad family by his representation of the part Hind bint ‘Utba, the mother of
Mu‘awiya the founder of the Umayyad ruling family, played during and after the mutilation. See van der
Voort, "Hind", 4360 Contrary to this report, the traditions ascribed to al-Zuhri about the event show a
tendency of toning down Hind's participation 1n the mutilation.

% Lecker, “Biographical notes”, 47.

* Kister, M.J., “You shall only set out for three mosque’. A study of an early tradition”, 1n Le Muséon, 82 (1969),
174-175, 178 and 180.

“ Lecker, “Biographical notes”, 41. Marwan 1bn al-Hakam appointed ‘Abd al-‘Aziz as governor in Rajab 65/68s.
‘Abd al-*Aziz died on Monday, 12" of Jumada l-Akhira 86 A H (9th June 705) according (o a tradition from al-
Layth 1bn Sa‘d Al-Muiz.1, Tabdbib, IV, 530 (no. 4060). It 1s not likely that al-Zuhri was sent to Egypt between 65-
70/685-689 because of his age (15-20 years). If it had happened at all, 1t would probably have been at the end of
‘Abd al-Malik’s reign.
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which he probably returned to Medina to continue his studies.*” Lecker mentions three
caliphs under whom al-Zuhri worked as a ¢4ddi (judge): ‘Abd al-Malik, ‘Umar II (reigned 99-
101/717-720) and Yazid II (reigned 101-105/720-724)."

Yazid II made also use of al-Zuhri’s knowledge of poetry. Horovitz relates an
anecdote how one night, Yazid consulted al-Zuhri about the name of a certain poet. After al-
Zuhri told the Caliph the name of the poet from Medina and informed him that the man
was still in exile; Yazid ordered his return.*

Also in the period before 106/724 — although 1t is not documented under which
caliph — al-Zuhri was a tax collector. He was apparently responsible for unintentionally
shedding a man’s blood while carrying out his duty. Lecker adds a second account in which
it 1s mentioned that al-Zuhri flogged a man and the man died.” Horovitz, however, places
the latter event before al-Zuhri’s migration to Damascus. He adds that a grandson of ‘Alj,
‘Ali ibn al-Husayn, lifted from al-Zuhri’s conscience the weight of guilt for having killed
someone through negligence.* The third office al-Zuhri held during the Umayyad caliphate
as Lecker mentions was chief of the shurta.’

However, most information 1s available on al-Zuh1i’s work for the caliph Hishim
ibn ‘Abd al-Malik (reigned 105-125/724-743). Hisham entrusted al-Zuhri with the education
of his children and ordered him to hold Aadith-dictation sessions for his sons and some
official secretaries. After al-Zuhri had overcome his initial objections, he also arranged

sessions for persons outside the court.® A tradition reports that he stayed in al-Rusafa®

42 See pages 319-320.

# Lecker, “Biographical notes”, 37-38. Lecker gives the information that al-Zuhri already worked under ‘Abd al-
Malik as a gadi with the reservation that the passage in which this information is described 1s not garbled. The
editor of Ibn ‘Asikir's book on al-Zuhri remarks in a footnote to the same tradition that the name 1n the
manuscript is indeed ‘Abd al-Malik, but 1t should perhaps be Hisham 1bn ‘Abd al-Malik. Ibn ‘Asakar, al-Zubri,
190 (no. 335) and footnote 3. If the tradition indeed contains such a flaw, then the name could of course also be
Yazid ibn ‘Abd al-Malik (= Yazid II).

*“ Horovitz, “Earliest biographies”, 38-39.

* Lecker, “Biographical notes”, 38-39. Lecker explains on page 39 how he established the date 106/724.

“ Horovitz, “Earhiest biographies”, 34-35. See also Horovitz, “Al-Zuhri”, 1n First encyclopaedia of Islam, VIII,
Leiden 1987, 1240.

47 Lecker, “Biographical notes”, 39-40. Shurta = a troop of armed officers of the police.

4 Lecker, “Biographical notes”, 25-27; Horovitz, “Al-Zuhri”, 1240; Dun, “Al-Zuhri”, 1 This tradition will be

further discussed 1n paragraph VII on the writing down of traditions.
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throughout the caliphate of Hisham for nineteen years and eight months,’ although he
made frequent and long visits to his native town Medina after his move to the Umayyad
court.” Part of al-Zuhri’s role of tutor to Hisham’s sons was to accompany them on the
bay.” This continued until shortly before his death, when he made the pilgrimage with
Hisham’s son Yazid in 123/741.%

Al-Zuhri’s relation with the crown prince al-Walid ibn Yazid was not good. Lecker
mentioned that al-Walid once ordered to cut down the trees on al-Zuhri’s estate during
Hishiam’s caliphate. The reason for their discord may have been that a servant informed al-
Walid about a conversation between Hisham and al-Zuhri, in which the latter criticized the

crown prince™

- and maybe even tried to convince Hishim to dispose of him, as Lecker
writes.” When al-Zuhri learned that al-Walid was aware of the conversation, he decided to
flee the country on the latter’s accession. He died however in 124/742 on the 17" of
Ramadan before this occurred.®®

In exchange for his services, the Umayyad caliphs paid his debts and rewarded him
with a regular income, a court in Medina and a large estate in Shaghb wa-Bada.”” Al-Zuhri

asked in his will to be buried in the middle of the inland Egyptian pilgrim road that passed
through Shaghb wa-Bada, so that passers-by would pray for him.”® Ibn Sa‘d tells in a report

4? Al-Rusifa was situated at a distance of four parasang (= (welve miles) west of al-Raqqa in al-Shiam. The caliph
Hisham 1bn ‘Abd al-Malik either built or renewed 1t at the ume of the plague 1n al-Shim and stayed there
durning summers. See Yaqut, Mu'yam al-buldin, 111, 47. It took eight days to travel beiween al-Rusifa and
Damascus. Yaqut, M« jam al-buldin, 11, 510.

% Lecker, “Biographical notes”, 32-33.

" Horovitz, “Al-Zuhri”, 1240

52 [lay = the pilgrimage to Mecca.

¥ Lecker, “Biographical notes”, 33 footnote 47.

* Horowvitz, “Earliest biographies”, 42.

¥ Lecker, “Biographical notes”, 54.

* Horovitz, “Earliest biographies”, 42, Horovitz, “Al-Zuhri”, 1240. Al-Zuhr’s nephew describes 1n a tradition
that al-Zuhri and a son of Hisham tbn ‘Abd al-Malik had made arrangements to meet at a certain place when
Hisham would die. Al-Walid 1bn Yazid was eager to arrest al-Zuhn, but the latter died several months before
Hishim 1bn ‘Abd al-Malik. This tradition demonstrates that al-Zuhrn remained under Hishim’s protection
until the end of his life. The crown prince al-Walid had to wait unul his succession to deal with al-Zuhri,
which happened (fortunately for al-Zuhri) too late for al-Walid. Ibn ‘Asiakir, alZubri, 180181 (no. 301).

7 Lecker, “Biographical notes”, 50-53. Lecker deals extensively with the location of al-Zuhri's estate. It was
located 1n the Hiyjaz between the pilgrim roads of Synia and Egypt and belonged to the jurisdiction of Ayla

# Lecker, “Biographical notes”, 53-535.
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from al-Husayn ibn al-Mutawakkil (d. 240/854-855), that the latter saw the grave of al-Zuhri

near his estate. He describes it as a white-plastered, elevated grave.”

V. AL-ZUHR1 THROUGH THE EYES OF HIS CONTEMPORARIES

Al-Zuhri is nowadays known as “one of the founders of Islamic tradition in the widest sense
of the word”® and “one of the leading scholars in Medina during the first quarter of the 2™
century A.H./8" century C.E.”.* How did his fellow countrymen regard this wealthy scholar
who had linked his life with the Umayyad ruling family? Traditions available to us show an
ambivalent attitude towards him.

On the one hand, they admired his achievements. He had studied in Medina with
several renowned scholars, such as ‘Abd Allah 1bn Tha‘laba (d. 89/708) with whom al-Zuhri
studied the genealogy of his own clan, the Banu Zuhra. ‘Abd Allah ibn Tha‘laba referred
him to Sa‘id ibn al-Musayyab (d. 94/713) when he wanted to study figh.** Al-Zuhri stayed
with Sa“id for six to ten years® and called him together with ‘Urwa ibn al-Zubayr (d. 94/713),
‘Ubayd Allah ibn ‘Abd Allah ibn ‘Utba (d. 102/720) and Aba Salama ibn ‘Abd al-Rahmain
(d. 94/713) “the four seas of knowledge”.*

Al-Zuhri seems to have been very close to some of his teachers. When he studied with

Sa‘id, he sat very close to him. Al-Zuhri said, “My knee touched the knee of Sa‘id ibn al-

" Ibn ‘Asikir, 2l Zubri, 181 (no 3o02). Al-Husayn 1bn al-Mutawakkil died more than a century later than al-
Zuhri Abiu Diwiid considers him a weak (da ‘tf) transmitter and even al-Husayn’s brother, Muhammad 1bn Abi
I-Sarri, warns against transmitting from him, because he 1s har (kadhdhab). Another relative of al-Husayn, Abi
‘Araba 1-Harrani, calls him a liar as well. Although Ibn Hibban mentions al-Husayn 1n his Kitab al thiqat, he
adds the information that al-Husayn made mustakes and used extraordinary words (yukbtt'u wa yughribu). Al-
Mizzi, Tahdhib, 11, 200 (no. 1315).

¢ Lecker, M., “Al-Zuhri”, in: El2, XI, Leden, 2002, 565

“ Motzki, H., “The jurisprudence”, 1.

** Lecker, “Al-Zuhri”, 565. Figh = jurisprudence.

“ Three students of al-Zuhri mention each a different time span: Sa‘1d 1bn ‘Abd al-‘Aziz six years, Ma‘mar ibn
Rashid eight years and Malik 1bn Anas eight and ten years. They all trace their information back to al-Zuhri
Ibn ‘Asakir, @l Zubri, s2-54 (no. 42-43 -> Sa‘id, no. 45-46 -> Ma‘mar and no. 47-48 -> Malik).

% Horovitz, “Earliest biographies”, 43-44. Duri mentions Aban 1bn ‘Uthman instead of Abi Salama ibn ‘Abd
al-Rahman. Durn, “Al-Zuhri”, 1-2. This is probably a mistake since the tradition from ‘Abd al-Razzaq ->

Ma“mar -> al-Zuhri lists Aba Salama as Horovitz described. See Ibn Sa‘d, Tabaqat, 11, 382.

319



Musayyab”.” He followed Sa‘id on a journey of three days in search of traditions.®
Horovitz gives a tradition from al-Zuhri in which the latter mentions that he served ‘Ubayd
Allah ibn ‘Abd Allih 1bn ‘Utba during his study.®’

His search for knowledge is recorded several times. He said, “Whenever I frequented
the society of a learned man I made sure that I obtained what he possessed. I went to ‘Urwa
until I heard from him only what was familiar. It was different with ‘Ubayd Allah.
Whenever I came to him, I found some new learning.”68 A fellow student of al-Zuhri
describes how the latter came forward - pulling his cloak to his chest - to ask questions
during a session, while the youth of the others prevented them from doing the same.*

He did not only study with scholars, but also went to anybody who might have
information for him - young and old, men and women, high and low.” Al-Zuhri collected
traditions about the sunnma™ traced back to Muhammad as well as to the Prophet’s
Companions. One colleague of his, Salih ibn Kaysan (d. after 140/757-758),” regretted later
on that he did not follow the same practice; he only collected sunna traced back to
Muhammad. He remarked, “He succeeded and I failed”.” They both wrote down traditions

from the Prophet, but only al-Zuhri wrote them down from Companions as well.

% |...] akbbarana Ma'mar qala. sams‘tu L.Zubri yaqilu massat rukbati rukbat Sa'id thn al-Musayyab [. .] Ibn ‘Asikr,
al-Zubri, 53 (no. 45-46).

.. ‘an Maltk thn Anas aribu ‘an al Zuhsi gila: tabi'tu Sa'id 1bn al-Musayyab thalithat ayydm fi talab hadith.
Ibn Kathir, a/ B:daya, 1X, 345. See also Ibn ‘Asakir, al-Zukri, 51-52 (no. 41).

% Horowitz, “Earliest biographies”, 44; see also Ibn ‘Asakir, al-Zubri, 55 (no. 5o} [ ..] ‘an Maltk tbn Anas ‘an Ibn
Shibab qala: kuntu akbdumu 'Ubayd Allah 1bn ‘Abd Allibh 1bn ‘Utha tbn Mas'ad |...).

@ \wa] ‘an al-Zubr- qala: ma jalastu abadan min al-‘wlama’ i wa-ari anni qad atayts ‘ald ma ‘indabu wa qad
kuntu kbtalaftu ild 'Urwa hatta ma kuntu asma's minhu illa ma'adan ma khali ‘Ubayd Allah 1bn ‘Utha fa-innahu
lam atiht tld wajadiu ‘indabu ‘tman tarifan [in Horovitz’s text farigan]. Horovitz, “Earliest biographies”, 44;
see also Ibn Hajar Tabdhib al tahdhib, 111, 15 (‘Ubayd Allah tbn ‘Abd Allidh 1bn ‘Utba bn Mas‘id).

% [..] [haddathani Ya'qib tbn lbrbim (zada | Fadl thn Sa'd): qdla. qila (ya'ni. abibu) qala It abi [Sa'd thn
Ibrabim|. ma sabaqand lbn Shibab men al ‘tlm bishay’ ila annd kunna na'ti fa-yastantilu wa-yashuddu thawbahu
‘tnda sadriht wa yas'alu ‘amma yuridu wa-kunnd tumna'und l-haddtha. Ibn ‘Asikur, al Zubn, 56-57 (a.o. no. 55). See
also Horovitz, “Earliest biographies”, 45-46

 Dun, “Al-Zuhri”, 2; Horovitz, “Al-Zuhri”, 1240.

7 Sunna = a way of acuing or conduct of life, especially of the Prophet Muhammad.

7 Salih was a contemporary of al-Zuhri who collected traditions together with al-Zuhri, but who also
transmitted from him Al-Mizzi, Tabdbib, 111, 434-435 (no 2820).

7 Lecker, “Al-Zuhri”, 565. Ibn ‘Asikir, al-Zubri, 62 (no. 6s), al-Mizzi, Tabdhib, 111, 434 (no. 2820), Schoeler, G.,
Charakter, 33.
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Al-Zuhri seemed to have a remarkable memory, which he tried to improve by the
consumption of honey.”* He disliked apples and the remainder of a beverage in a vessel,
because he thought that they would make him forget things and he drank honey 1n order to
strenghten his memory.” Al-Zuhri’s nephew relates that his uncle learned the Qur’an in
eighty days.”® According to one anecdote, the caliph Hisham once tested al-Zuhri’s memory.
He asked him to dictate 400 traditions to a scribe. He later returned to al-Zuhri to tell him
that the dictation had been “lost” whereupon al-Zuhrt dictated the same texts again.
Comparison of the two texts showed that not one single letter was left out.”

There are many examples of al-Zuhri’s generosity and liberality. Horovitz reports a
tradition in which a person said that he never had seen anyone to whom dinars and dirhams
meant so little as they did to al-Zuhri.”® He used to give away all his money until he had
nothing left and then he would borrow from his friends and his slaves.”” Malik ibn Anas (d.
179/795) spoke of a mawla of al-Zuhri who reminded his patron of his former monetary
problems and advised al-Zuhri, after he had become rich, to keep his money to himself.*

Some positive remarks about al-Zuhri’s qualities as transmitter and scholar are as
follows. Sufyan ibn ‘Uyayna (d. 198/814) said that al-Zuhri was the most learned person of
Medina.® “Ali ibn al-Madini (d. 234/849) did not know anyone whose traditions are more
satisfactory than from al-Zuhri.** Al-Awza‘i (d. 157/774) cried when he passed the grave of al-

Zuhri: “Oh grave, how much understanding and knowledge do you contain!”®

" Horovitz, “Earliest biographies”, 46.

B 1..] qdla: wa-kana yakrabu Ltuffab wasu'r alfir wayaqilu. imnabu yunsi Qdla: wa-kina yashrabu I 'asal wa
yaqils. tnnabu yudbkiru 1bn ‘Asakar, al Zubri, 73 (no. 75).

% |...] ‘an Ibn Akbi 1bn Shihab qala. jama'a Ibn Shibab al-Qur’an fi thamanina layla. Ibn ‘Asakir, al Zubri, 49 (no.
36).

77 Horovitz, “Earliest biographies”, 46. In the text 1s written 100 1nstead of 4oo traditions. This 1s a mistake,
since the Arabic text in footnote 2 1s arba’ mt'a hadith Conrad explains that the printer probably misread the
handwnitten translation of M. Pickthall and printed 100 instead of 400, Horovitz, Earliest biographzes, page 34
of the editor's introduction. See also the same tradition 1n Ibn ‘Asakir, alZubri, 89 (no. 102).

7 Horovitz, “Earhest biographies”, 40.

7% Lecker, “Biographical notes”, 52.

% Lecker, “Biographical notes”, 41.

% (...] ‘an Sufyan qala kana 1bn Shihab a'lama ahl al-Madina. Ibn *Asakir, al Zubri, 9394 (no. 111).

" |...] sami'tu ‘Altyyan — ya‘ni lbn al Madint — yagilu lé a'nfu abadan absana badithan min Ibn Shibab Tbn
‘Asakir, al-Zubri, 100 (no. 127).

% 1..] ‘an al Awza'i annabu marra bi-qabr al Zubri fa-qala. ya qabr kam fi-ka min hilm wa-tlm! Ibn ‘Asikir, af
Zubhri, 181 (no. 303).
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On the other hand, however, people of the generation following al-ZuhrT’s criticised
him for his manner of transmitting abadith. Ma‘mar ibn Rashid (d. 153/770), one of his
students, described how a prince came to al-Zuhri with a notebook and asked his approval
to transmit it on his authority. Al-Zuhri permitted this without first looking through the
book but said, “Who else could have told you the badith?” ‘Ubayd Allah ibn ‘Umar 1bn Hafs
ibn ‘Asim ibn ‘Umar (d. 147/764), a great-great-grandson of the second caliph ‘Umar ibn al-
Khattab and a student of al-Zuhri too, gives another example. He reported that he observed
how al-Zuhri allowed a student to transmit his book on his authority. He remarked that al-
Zuhri did not read the book at that occasion and it was not read out to him. In two other
versions of the same story, more details are mentioned: ‘Ubayd Allah himself was the
student and the book was presented to al-Zuhri folded, to emphasize that he did not read
it. ™ A possible explanation of al-Zuhri's behaviour is that he trusted his students'
transmission from him.

Ma‘mar disassociated himself from this accusation by stressing that he had received
his traditions from al-Zuhri 1n a correct way: he read them out to al-Zuhri, who in turn
authorized him to transmit it 1n his name.” The same applied to Sufyan al-Thawri (d.
161/778), who received a book from al-Zuhri with the latter’s permission to transmit it on
his authority. Sufyin said that he did not transmit one single letter from it.*

A second accusation of Ma‘mar with respect to the transmission of traditions was
that al-Zuhri employed the same method as al-Hakam ibn ‘Utayba: both used to combine
traditions of two or more 1nformants in one report without specification of the person who
is responsible for the text of the matn.’” The results from the sndd-cum-matn analysis of the
tradition about the night journey showed that although al-Zuhri traced all his traditions
back to Sa‘id ibn al-Musayyab, similar traditions from other persons mentioned other
sources. Did al-Zuhri do what Ma‘mar accused him of in the above-mentioned report? For

example, the conclusion from the analysis of the traditions about the night journey was that

% Lecker, “Biographical notes”, 30.

% Lecker, “Biographical notes”, 31.

% |...] fa-akhraja tayya kitaban fa-gila. kbudb hidhd fa rwshr ‘anni fa-ma rawaytu ‘anbs barfan. Ibn ‘Asikir, al
Zubri, 151-152 (no. 242).

% Lecker, “Biographical notes”, 29. Lecker mentions in footnote 33 on the same page a variant tradition in
which Ma‘mar adds that there are examples of the above mentioned practice in al-Zuhri’s transmission from
‘Urwa [1bn al-Zubayr| and Salim [1bn ‘Abd Allah ibn “Umar] See in Ibn ‘Asikir, Ta rikh, LV, 353: [..] sami’a
‘Abd al-Razzaq qila: qila Ma‘'mar kana | Zubri fi ashibitht muthl al-Hakam fi ashdbih: yarw: ‘an ‘Urwa wa Salim
al shay’ ka-dbalika.
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the partial correspondence of each tradition to different formulations from different
traditions suggests that the transmitters who distributed the traditions, 1.e. the common
links 1n the asanid, probably knew several versions and combined them into one story.”
Although there was no further evidence to support al-Zuhri’s claim that he received his
information from Sa‘id, we cannot exclude that al-Zuhri received one or more parts of the
tradition from Sa‘id.

Another serious criticism made towards al-Zuhri concerned his intimate relation
with the Umayyad court. Horovitz and Lecker both report the exclamation of Makhal® (d.
around 118/736), “What a man is al-Zuhri: If only he had not spoilt himself by his
association with the king!”*® Lecker relates furthermore a tradition about how ‘Amr ibn
‘Ubayd (d. 144/761) once reprimanded a man for being in the company of the "kerchief of
the rulers” (mandil al-umara’). Even Malik ibn Anas, one of the most famous padith scholars
and student of al-Zuhri, seems to have criticised al-Zuhri for using his knowledge to obtain
worldly gains. Lecker mentions that one later traditionist, Yahya ibn Ma‘in (d. 233/847),
preferred the transmission of another scholar because of al-Zuhri’s connection with
caliphs.”

Notwithstanding the criticism on his manner of transmission and his relation with

the Umayyads, it did not prevent al-Zuhri’s contemporaries and later generations to

% Another possibility was that the common links had transmitted several versions on the same subject, but
only one survived or prevailed over the other versions See chapter 3, page 188.

% He is Makhal al-Shami, Abu ‘Abd Allah, who lived 1n Damascus around the same time as al-Zuhri. Al-Mizz1,
Tahdhib, V11, 216-219 (no. 6763).

% Horovitz, “Earliest biographies”, 45; Lecker, “Biographical notes”, 34. Ibn ‘Asakir gives, however, another
tradition from the same Makhil in which a person (this might be Aba Bakr 1bn Abi Maryam as mentioned 1n
a variant tradition) asked Makhal who was the most learned person he had ever met. Makhil answered Ibn
Shihab al-Zuhri. When asked who was the next best, Makhil replied "Ibn Shihib". The third most learned
person was again Ibn Shihab. Ibn ‘Asakir, al-Zubri, 121123 (no. 175-177). Other traditions that contain positive
remarks from Makhal about al-Zuhri’s qualities as scholar are: 119-121 (no. 171-174).

% Lecker, “Biographical notes”, 34-35. The question asked to Yahya was which of the three transmission from
‘A’isha he preferred, from Mansir -> Ibrahim -> al-Aswad -> ‘A’isha, Hisham 1bn ‘Urwa -> his father [ Urwa
1bn al-Zubayr] -> ‘A’isha or al-Zuhri -> “Urwa -> ‘A’tsha. Yahya replied that the transmissions from Hishim
and al-Zuhri were equal, but he preferred the transmission from Mansar, because of al-Zuhri’s connection with
caliphs Al-Mizzi, Tabdbib, V1, 513 (no. 6197), footnote 2. The remark of Yahya ibn Ma‘in concerned only the
above-mentioned transmission and not the complete oeuvre of al-Zuhri. Furthermore, Ibn Tahmian said 1n
another tradition about the authority of Yahyi ibn al-Ma‘in that al-Zuhri is trustworthy and his traditions are

sound (sabibh al-badith thiqa). Al-Mizzi, Tahdhib, V1, 513 (no. 6197), footnote 2.

323



transmit from al-Zuhri 1n vast amounts. For example, the percentage of traditions from al-
Zuhri in the maghazi-chapter of alMusannaf from ‘Abd al-Razzaq (d. 211/827), an early
source for the life of the Prophet Muhammad, is 64.4%.°* In addition, al-Zuhri could count
among his students some of the most renowned scholars of the following generations: Musa
1bn ‘Ugba (d. 141/758), Ibn Ishaq (d. 150/767), Ma‘mar ibn Rishid (d. 153/770), Malik 1bn
Anas (d. 179/795) and Sufyin 1bn ‘Uyayna (d. 198/814).

VI. AL-ZUHR1 THROUGH THE EYES OF MODERN SCHOLARS

The modern discussion about the influence of al-Zuhri’s relation with the Umayyad caliphs
on his work really started in 1889 when Goldziher published his book Mubammedanische
Studien. He is of the opinion that al-Zuhri helped the Umayyads to bring into circulation
abadith that supported their political views, such as the before-mentioned tradition of the
Three Places of Worship, although he believes that al-Zuhri did this for reasons of state
expedience and not out of selfish motives given the numerous traditions about his
selflessness. He considers the tradition in which al-Zuhri allowed an Umayyad prince to
transmit a notebook without checking it to be proof of this practice. The following
discussion will show that neither this tradition nor al-Zuhri's tradition about the Three
Places of Worship can be considered unambiguously as pro-Umayyad traditions.

Horovitz does not believe that al-Zuhri invented abddith to promote the interests of
the Umayyads. He says, however, that al-Zuhri’s practice made it possible for the Umayyads
to transmit traditions that he himself never knew.* The reason why he allowed the
transmission of a notebook without checking its contents was that he was very eager to pass
on his knowledge to others unlike many of his own teachers who could only be brought to
speak with difficulty.”

Sezgin argues that al-Zuhri allowed this kind of transmission for a practical reason.
People came to him with notebooks to get an sn4d from him and to transmit them 1n his

name. Since it was practically impossible for al-Zuhri to read all texts or to hear them read

%% van der Voort, “Kutdb al maghdzi™, 15-31 This article 1s based on my M.A.-thesis Zoektocht naar de waarheid met

bebulp van het Kitab al maghazi n de Musannaf van ‘Abd al Razzaq b Hammam al San'ani (gest. 21y/827),
Radboud University Niyymegen, 1996.

» Goldziher, Mubammedanische Studien, 11, 35-38.

% Horovitz, “Earliest biographies”, 48.

YHorovitz, “Al-Zuhn”, 1240.
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aloud, he allowed them to be transmitted without sama‘ or gird'a. According to Sezgin,
scholars like Goldziher who regard this practice as proof that al-Zuhri made it possible for
the Umayyads to legitimize their political views, have misunderstood this habit.”

Duri also mentions that al-Zuhri allowed persons to transmit on his authority
without further requirements, but he does not give his opinion on what the consequences
could be from this practice. He was convinced that al-Zuhri was free from Umayyad
influence because of a tradition in which it is told how the caliph Hisham and al-Zuhri once
had an argument about the identity of the persons who tried to exaggerate the slander of
‘A’isha. Al-Zuhri answered that 1t was ‘Abd Allah ibn Ubayy, but Hishim told him that he
was wrong and that the person was ‘Ali. Al-Zuhri became very angry and refused to change
his opinion.”

Lecker rejects the attempts of Duri and other scholars who use the tradition of the
argument between Hisham and al-Zuhri as proof that al-Zuhri was not influenced by the
Umayyads. He says that al-Zuhri might have enjoyed freedom of speech after decades of
close association with the Umayyad court.®® Lecker approves of Goldziher’s analysis of al-
Zuhrt’s relationship with the Umayyads: “Goldziher’s brilliant analysis of his links with the
ruling family still holds. If anything, like good wine it improves with time.”® In his view
even a small mistake by Goldziher concerning the practice of al-Zuhri to allow persons to
transmit a notebook without reading of hearing it, did not affect Goldziher’s overall
interpretation of the text.'

Lecker points out that Goldziher perhaps overlooked the fact that in the tradition
mentioned above al-Zuhri did not allow just any notebook to be transmitted on his
authority, but a notebook that was supposed to contain his own traditions. He argues that
the focal point in the tradition is that al-Zuhri could not have known that the notebook
contained only his traditions and not other texts. Because of this, he could have made 1t

possible for the Umayyads to promote their interests through his name.”

% Sezgin, GAS, I, 280-281. He explains that samd' means that the student hears the text from the teacher, while
qird’a means that the student reads the text to the teacher.

9 Dun, “Al-Zuhri”, 11-12.

 Lecker, “Biographical notes”, 33 and 37

% Lecker, “Biographical notes”, 22.

'°® Lecker, “Biographical notes”, 29.

" Lecker, “Biographical notes”, 28.
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Many traditions describe al-Zuhri’s long relationship with the Umayyad ruling
family and not one scholar denies this fact It seems therefore implausible to describe al-
Zuhri as a completely independent scholar. He would probably not have worked so long for
different caliphs and obtained very influential jobs as judge and even as tutor of the caliph
Hisham’s sons, 1f he had disagreed with their policies. Still, this does not mean that al-Zuhn
must be regarded as a puppet of the Umayyads.

Furthermore, a scholar who only propagated the Umayyad view and thereby turned
away from the traditions of the learned scholars of his native town would not have been able
to become one of the leading scholars 1n Medina during the first quarter of the second
century A.H. Despite the criticism of his contemporaries of his manner of transmission and
his relation with the Umayyad caliphs, the different students of al-Zuhri who later became
very famous scholars and the numerous numbers of traditions transmitted by them and
others on his authority indicate his large influence on hadith-science 1n general.

Al-Zuhrt’s practice to allow his students (probably only the ones he considered
reliable) to transmit traditions on his authority without hearing or reading them, could
mean that other traditions as well were transmitted 1n his name already during his lifetime
and unwittingly authorized by him. The results that have been reached so far with the
methods of source analysis and the snad-cum-main analysis indicate however that a larger
part of the traditions ascribed to al-Zuhri than was thought before can be attributed to him
and that 1t 1s possible to detect traditions falsely ascribed to him.'*” These traditions are
unrelated to the accusation that he transmitted pro-Umayyad reports, and thus far, no such

traditions have been detected 1n the hadith-matenial. This does not exclude a pro-Umayyad

'°? See for example Motzki, The jurisprudence
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tendency in al-Zuhri's badith-material, for example by withholding or softening of certain

unfavourable information about the Umayyad family and its predecessors.””

VII. WRITING DOWN OF TRADITIONS

Contemporary scholars generally agree that al-Zuhri started writing down traditions at a
very early stage 1n his life. Several traditions sustain this view. Al-Zuhii seems to have written
down traditions from his student days onwards. Ibn Abi [-Zinad"* (d. 174/790) tells that his
father, a fellow student of al-Zuhri, saw al-Zuhri with tablets or pieces of skin on which he
wrote down the tradition, when he was still a student.”” Milik relates that mules carried the
books of al-Zuhri after his death.' Even the Umayyad caliph al-Walid II, who disliked al-

Zuhri because he had criticized him once, did not destroy al-Zuhri’s books when he came to

'3 One example of a pro-Umayyad tendency 1s a possible Zuhri-tradition about Hind bint ‘Utba and the
mutilaton of the body of Hamza, the uncle of the Prophet Muhammad, at Uhud. Hind was the mother of
Mu‘awtya, who founded the Umayyad ruling dynasty. The traditions ascribed to al-Zuhri do not mention
Hind's attempt to eat the liver of Hamza. Al-Zuhri's relation with the Umayyads may have prevented him from
mentioning this part or this mouf may have been created after al-Zuhri Three different persons ascribe the
tradition to al-Zuhri. Although 1t was not possible to determine whether the traditions actually derive from al-
Zuhri because of the lack of vanant traditions, the similarity in content and formulation in the part about the
mutilation of Hamza's body indicate that this part 1s probably from al-Zuhri. The traditions are from Musa
ibn “Ugba (d. 141/758), Usama ibn Zayd (n.d.) and Khalid ibn Makhlad (d. 213/828). Musa does not mention
al-Zuhri (or any other person) as his informant, but there are indications that this tradition 1s trom al-Zuhri.
The tradition 1s placed at the end of a detailed tradition from Musa from al-Zuhri and the second part of
Miisid's tradition about the bural of Hamza 1s present in another tradition ascribed to al-Zuhri See Misa 1bn
‘Uqba, al-Maghazi, 190. Several persons transmit the tradition from Usama 1bn Zayd -> al-Zuhri. Ibn Sa‘d, a/
Tabagat 111, 14-15; Ibn Abi Shayba, al-Musannaf, V11, 367 (no. 36752) and ‘Abd ibn Humayd, alMuntakbab min
musnad ‘Abd 1bn Humayd, Beirut 1988, 352-353. Khialid's tradition is from Ibn Abi Shayba, a/ Musannaf, V11, 372
(no. 36787) and Ibn Sa‘d, 4/ Tabagqat, 11, 13. See my discussion of these traditions 1n van der Voort, "Hind bint
‘Utba", 48-49

' He 1s Aba Muhammad ‘Abd al-Rahmin 1bn Abi |-Zinad. He oniginated from Medina and was a mawla of
the Quraysh. His father’s name 1s ‘Abd Allah 1ibn Dhakwin Al-Mizzi, Tabdhib, 1V, 399 (no. 3804)

' [...] ‘an Ibn Abi | Zindd ‘an abibi qala- basara ‘ayni br-Ibn Shibab ma'abu alwih aw subuf yaktubu fibd | hadith
wa-huwa yata 'allamu yawma 1db al abadith. 1bn ‘Asakar, al-Zubri, 56 (no. 53).

' Ibn ‘Asakir, al-Zubri, 9192 (no. 106).
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the throne, because Ma‘mar relates that after the death of the caliph al-Walid II pack animals
carried the notebooks (dafatir) of al-Zuhri from the treasure house."”’

Still, there exist several traditions relating al-Zuhri’s dislike of recording traditions.
Al-Zuhri put himself among the persons who opposed the writing down of traditions.
According to Ma‘mar, he said, “we used to dislike recording traditions” (kunnd nakrahu
ktab al-ilm).'”® Al-Layth ibn Sa“‘d (d. 175/791), a student of al-Zuhri, reports that al-Zuhri sat
down one night to memorize a tradition and did not leave that place until dawn."® Other
examples are the reports on al-Zuhri possessing only one or two books and the traditions
from Mailik 1bn Anas 1n which al-Zuhri confirms that he does not write."®

The above-mentioned traditions about whether al-Zuhri did or did not like to write
down traditions seem to be contradictory. Schoeler argues that a partial solution to the
contradictions might be that al-Zuhri at first opposed the writing down of traditions, but
later on circumstances forced him to turn gradually to transmission by means of writing.""

Particularly the second caliph ‘Umar (reigned 13-23/634-644) is attributed a harsh
opposition against the writing down of traditions about the Prophet, because he and other
orthodox men were afraid that a book with traditions from the Prophet would gain the
same authonty as the Qur’an."” Even during the time of al-Zuhri, it was still the opinion of
scholars that traditions should be memorized by heart and not (or only for a short time)
written down.'”

Horovitz and others describe the writings composed by al-Zuhri as a student, as

notes for personal use.™ The scholars and students who had this kind of notes did not

intend to make them public, but used them as a mnemonic device. Sometimes they even

7 Ibn ‘Asakir, al-Zubri, 92 (no. 107). Cook refers furthermore to traditions no. 58, 109 and 110 from Ibn
‘Asikir. Cook, M., “The opponents of the writing of tradition 1n early Islam”, in Arabuca, 44 (1997), 460.

** 1bn *Asakr, al Zubr, 62-63 (no. 66). The complete tradition will be discussed below.

" |...] baddathand l-Layth 1bn Sa'd qdla: jalasa I-Zubri dbat layla yudhikiru nafsabu | hadith fa-ma zila dbhiltka
maylisubu paitd asbapa. Ibn ‘Asakir, al-Zubri, 85 (no. 95).

"®Ibn 'Asakir, al-Zubri, 86-87 (no. 98-99 -> possession of books) and 77-82 (no. 81-83, 85-87 and 89 -> Milik tbn
Anas). See also Schoeler, Charakter, 33 and Cook, “The opponents”, 459

™ Schoeler, Charakter, 33 and The genests, 48.

"* Kister, MJ., “La taqra’u l-qur’ana ‘ala l-mushafiyyin wa-la tahmila I1lma ‘an1 Isahafiyyin . . Some notes on
the transmussion of Hadith”, in Jerusalem Studies in Arabic and Islam, 22(1998), 134-135.

" Schoeler, Charakter, 34 Motzki, Orgins, 264

" Horovitz, Earltest biographues, 47; Azam, Studses in hadith methodology, 30; Schoeler, Charakter, 3.
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erased their notes after memorizing the tradition. ‘Tkrima'” relates that he and al-Zuhri once
went to al-A‘raj to attend a session. Al-Zuhri did not write down the tradition from al-A‘raj
at first, but then took one of al-A‘raj’s papers, wrote the tradition down, read it (or
memorized it according to a variant tradition) and erased it."® Schoeler points out, however,
that other traditions indicate that al-Zuhri wrote down many traditions without erasing
them as soon as possible."”

Schoeler distinguishes three kinds of notes: 1) unstructured notes for private use, 2)
more or less worked out notebooks for teaching purposes and 3) edited books or collections
for readers. The scholars generally used writings of the second type for lectures and they
sometimes allowed students to copy these texts. They had no intention to make the writings
of the first type accessible to the public. Schoeler concludes that al-Zuhri possessed writings
of all three kinds."

The results from the isndd-cum-matn analysis of the traditions about the expedition to
Tabuk, the raid of the Hudhayl and the night journey confirm Schoeler’s conclusion. The
uniformity of the traditions from students as ‘Uqayl (Tabak)"®, Yanus (Tabuk, night
journey), al-Zuhri’s nephew (Tabik) and Ibn Ishaq (Tabik)™ indicate that al-Zuhri had

" This person 1s either Muhammad ibn ‘Tknma 1bn ‘Abd al-Rahmin or his father ‘Ikrima 1bn ‘Abd al-
Rahmin. In the traditions from Ibn ‘Asakir that describe this event, two traditions (no. 62 and 63) mention
‘Ikrima and one Muhammad 1bn ‘Tkrima (no. 64). Father and son transmitted from ‘Abd al-Rahman ibn
Hurmuz al-A‘raj and al-Zuhri transmitted from both of them. It seems however more likely, that the son 1s the
correct person, because Ibrahim ibn Sa‘d, who relates all three traditions from “lkrima’, transmuts only from
Muhammad ibn ‘Tkrima, and ‘Tkrima died before al-A‘raj during the caliphate of “‘Umar 1bn ‘Abd al-‘Aziz (101-
105/720-724). Ibn ‘Asakir, al Zukri, 60-62 (no. 62-64); Al-Mizzi, Tahdhib, V, 207 (no. 4596) and VI, 440-441 (no.
6066). Schoeler identifies him as ‘Tkrima 1bn ‘Ammar, but this 1s a mistake since ‘Ikrima 1bn ‘Ammir 1s from a
later generation than al-Zuhri and al-Mizzi does not mention any connection with al-A'raj and Ibrahim 1bn
Sa‘d. Schoeler, Charakter, 33. Al-Mizzi, Tahdhib, V, 208-209 (no. 4597).

" See also Horovitz, “Earliest biographies™, 46 on the same tradition.

"7 Schoeler, Charakier, 33.

" Schoeler, Charakier, 35 and The genesss, 49.

"% The 1sndd-cum-matn analysis of the tradition(s) between brackets showed that the student 1n question received
the standard, edited version from al-Zuhri.

"2 Although the tradiuions from Ibn Ishaq differ from the versions of the other students who received al-
Zuhri's standard, edited version, they sull derive from the same text of al-Zuhri, because they contain the same
formulations and themes that are specific for al-Zuhri’s later edited version of the story Ibn Ishiq 1s most

probably responsible for the changes 1n the text.
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standard, written texts that he transmitted. The evidence that al-Zuhri had edited these
traditions points to writings of the third type

Other pupils who transmitted (part of) the edited version of al-Zuhri were ‘Abd al-
Rahman 1bn ‘Abd al-‘Aziz (Tabuk), ‘Abd al-Rahman 1bn Namir (Tabuk), ‘Abd al-Wahhab
(night journey), al-Awza‘i (Tabuk), Ibrihim 1bn Ismi‘il (Tabuk, Hudhayl, night journey),
Ibrahim 1bn Sa‘d (Hudhayl, night journey), Ishiq 1bn Rashid (Tabik), Ma‘qil (Tabik),
Marziq (might journey), Salih 1bn Abi l-Akhdar (Tabik) and Shu‘ayb ibn Abi Hamza
(Tabak, Hudhayl, night journey).

The deviating formulations and content of the traditions from Ma‘mar point to
writings of the first and/or the second type. Ma‘mar most probably received the tradition
about Tabik through oral transmission based on written notes. Either al-Zuhri based
himself on personal notes (first type) or he transmitted orally from a notebook (second type).
Ma‘mar’s traditions about the raid of the Hudhayl and the night journey differ from the
versions of the other students, but to a lesser extent than his tradition about Tabik. The
results from the analysis of the traditions about the raid of the Hudhayl and the night
journey mught indicate that al-Zuhri had more or less worked out notes, 1.e a notebook,
which he edited later on (transition from second to third type of writing).

Of course, al-Zuhri did not edit all his traditions at the same time and consequently
there must have been a transition period Yanus and Ishaq ibn Rishid, whose Tabuk-
traditions contained peculiarities of the edited version as well as topics that were only
present 1n the version of Ma‘mar, had perhaps access to writings of the second and third
type of al-Zuhri. This may certainly have happened 1n the case of Yunus, because he studied
with al-Zuhri for quite a long time (12-14 years) and was a close friend of his."™

What kind of circumstance would have made al-Zuhri abandon his dislike of writing
down traditions and start preparing standard versions? According to al-Zuhri, one
circumstance was the number of unknown traditions from the east, 1.e Iraq.'”’ Another
circumstance may have been the pressure of students to obtain al-Zuhri’s traditions 1n a
much easier way, as Schoeler mentions. Al-Zuhri used to recite his traditions at first from

memory or based on notes, but reports on students recetving al-Zuhri’s notebook or his

' Al Mizz1, Tabdhib, V111, 221 (no 7783)
"2 Schoeler, G, “Mundliche Thora und Hadith Uberlieferung, Schreibverbot, Redaktion”, in Der Islam, 66
(1989), 230, Ibn ‘Asakir, @l Zuhri, 6o (no 61b)
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authorisation to transmit a book with his traditions'” show that he eventually turned to
transmission by mundwala.’*!

Finally, the pressure of the Umayyad court seems to have played an important role.
Al-Zuhri says in a tradition that "these emirs", 1.e. the Umayyad caliphs, forced him to start
writing down traditions. The complete text of the tradition 1s "kunna nakrabu kitib al-ilm
hatta akrabana ‘alayh: hi’ula’ al-umard’ fa-ra’aynd an la namna'abu abadan min al-muslimin”
(we used to dislike recording traditions, until these emirs forced us to do it, after which we
thought that we could not withhold it from any Muslim)."”” Modern scholars disagree about
the meaning of the tradition.

Goldziher translates the tradition along the lines of the translation given above: the
writing down of traditions as opposed to memorizing.'®® Schoeler, Lecker and Kister agree
with Goldziher’s translation and dismiss Sezgin's interpretation that the word "kitab" refers
to the transmission of traditions by means of kitdba, i.e. copying the text without reading it
aloud to the teacher or hearing it from him.'” Duri considers al-Zuhri’s statement as a
possible “later echo of traditionists”.'®® Schoeler disagrees with him. He states that the
tradition indeed originates from Ma‘mar, a student of al-Zuhri, and considers it completely
unlikely that Ma‘mar invented it, although he adds that Ma‘mar, or perhaps even al-Zuhn,
might have coloured the report by using the word "forced".'”

The biographical sources identify three persons of the Umayyad court who
apparently ordered al-Zuhri to write down some or all of his traditions. The caliph ‘Umar II
(reigned 99-101/717-720) ordered al-Zuhri to compose a written document (daftar) on the
sunan of Muhammad.? Khalid ibn ‘Abd Allah al-Qasri (d. 126/743-744), governor of Iraq
and the east during the caliphate of Hisham ibn ‘Abd al-Malik™, seems to have asked al-

' See Ibn ‘Asikir, al-Zubri, 1511152 (no. 239-241).

‘" Schoeler, Charakter, 34. Motzki, Orgins, 279-280. See also page 322 on the cniticasm of al-Zuhri’s
contemporaries on this kind of transmission.

'3 Ibn ‘Asikir, al-Zubri, 62-63 (no. 66)

13 Goldziher, Mubammedanische Studien, 11, 38.

7 Schoeler, “Mundliche Thora", 228-229. Lecker, “Biographical notes”, 24-25. Kister even calls Sezgin’s attempt
"far-fetched"; see Kister, “Li taqra’a”, 157, especially footnote 157

'} Dur, “al-Zuhri”, 12

'* Schoeler, “Mundliche Thora”, 229.

" Kister, “Li taqra’a”, 156; Schoeler, Charakter, 48.

"' The caliph Hishim replaced Khilid however 1n the last years of his caliphate Kennedy, H., The Prophet and
the age of the caliphates, London 1986, 108 and 111.
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Zuhri to compile a book about genealogy, but ordered him after a couple of days to write a
maghazi-book instead.®*

Several reports describe al-Zuhri dictating traditions by order of the caliph Hisham.
Ibrahim ibn Sa‘d (d. 183/799) tells that he heard al-Zuhri relate to his father that Hisham
ordered him to write down or dictate his traditions for Hisham’s sons. Hishim sent one
secretary, who wrote down al-Zuhri’s traditions each day throughout one year.”® There exists
a variant tradition from Ibrahim in which al-Zuhri tells that the person who came to him
with Hisham’s order was Silim, Hisham’s secretary. Hisham sent two secretaries instead of
one. The remaining part of the tradition is similar to the first version.”

Lecker mentions a tradition from al-Zuhri's nephew in which the latter states that his
uncle used to stop dictating to the secretaries of Hisham, when he (i.e. al-Zuhri’s nephew)
went to the lavatory. Lecker considers this tradition possibly authentic, because the
information that al-Zuhri dictated traditions to Hisham’s secretaries “forms the background
to the account; it 1s something taken for granted.””

The same method of looking at the background information could be applied to the
tradition about Hisham asking al-Zuhri to repeat his dictation of 400 traditions, which

Schoeler quotes in this respect.”

The most important component of the tradition is that al-
Zuhri was able to repeat 400 traditions for the second time after one month without any
difference. The information that Hisham ordered al-Zuhri to dictate is background
information.

The biographical sources contain much information on the circumstances that
might have forced al-Zuhrt to abandon his objection to the wnting down of traditions.
Unfortunately, they do not provide specified dates most of the time. Still, it might be
possible to draw a rough time schedule if we combine the information from biographical
traditions about the life of al-Zuhri and his students with the results from the isnad-cum-
matn analysis of al-Zuhri’s traditions.

Ma‘mar seems to have been an early student of al-Zuhri based on the results of the

analysis. Ma‘mar died in 153/770 in San‘a’ in Yemen at the age of §8.”%" If we assume that his

132

Schoeler, Charakter, 47; Horovitz, “Earliest biographies”, 49.
" Ibn ‘Asakir, a/-Zubri, 87-88 (no. 100).

" Ibn *Asakir, al-Zubri, 88-89 (no 101).

" Lecker, “Biographical notes”, 26.

136

Schoeler, Charakter, 48 1 mention the same tradition on page 321.

Y7 Ibn ‘Asakir, Ta 'rikh, LIX, 419-420 (no 757)
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age 1s roughly correct, then he was born around 95-96/713-714.%® When Ma‘mar was a ghulam
(a young man)™’, he was a student of al-Hasan al-Basri in the same year that al-Hasan died,
i.e. 110/728. Furthermore, the biographical traditions inform us that Ma‘mar studied for
three years with Qatada (d. 117/735) in Basra and that he was fourteen at that time.'*° His
study with Qatada took place from 110/728 to 113/731. Since al-Zuhri died 1n 124/742,
Ma“mar studied with al-Zuhri somewhere between 113 and 124 A.H. The most probable date
seems to be the year 113 A.H.

Al-Zuhri worked for the caliph Hisham ibn ‘Abd al-Malik during this period. We
have already discussed above several traditions that describe al-Zuhri dictating his traditions
to one or more secretaries of Hishim. Lecker identifies Shu‘ayb and Yinus as secretaries
who wrote down al-ZuhrT’s traditions.'” Furthermore, he gives a tradition that names ‘Uqayl
as the person who conveyed Hishim’s order to al-Zuhri to dictate his traditions.'"* The
isndd-cum-matn analysis showed that these three persons transmitted al-Zuhri’s edited version.

Lecker says that the biographical reports on the writing down of traditions should
not be seen as “straightforward historical records”, but as “apologetic statements made 1n
the heated debate over the techniques of transmitting hadith”.'? In any case, it seems very
likely that Hisham was the person who incited al-Zuhri to prepare standard versions of his
maghazgi-traditions, because three persons who worked as secretaries for Hisham transmitted
al-Zuhrt’s later, edited version.

It is not possible to determine, based on the information from the isndd-cum-matn
analysis, why Hisham had asked al-Zuhri to dictate his traditions to the secretaries. The
information that Hishim wanted the traditions for his sons might be true, but it is also
possible that there was another — perhaps not recorded — reason.

Hisham ordering al-Zuhri to dictate his traditions and al-Zuhri preparing standard,
edited versions of his traditions seem therefore to be related. Both events did probably not

take place at the beginning of Hishim’s reign (105-125/724-743), because Ma‘mar, whose

% Al-Dhahabi mentions these same two years as possible years of birth, Szyar, VII, 5.

" Lane specifies the word ghuldm with “a young man, youth, boy, or male childe whose moustache 1s growing
forth or has grown forth” or "one from the time of his birth until he attains (o the period termed shabab
[meaning young manhood|", Lexicon, 11, 2286-2287.

'1° Ibn ‘Asakur, Ta'rikh, LIX, 395-396 (no. 7574)

""" Lecker, “Biographical notes”, 27-28.

' Lecker, “Brographical notes”, 26.

' Lecker, “Biographical notes”, 25
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versions probably predated al-Zuhri’s edited traditions, studied with al-Zuhri from 113/728
at the earliest.

Yinus, whose traditions contain some old elements as well as elements specific for
the edition version of al-Zuhri, accompanied al-Zuhri 1214 years. If we assume that this
happened at the end of al-Zuhri’s life, Yiinus would have been 1n contact with al-Zuhri from
(110-)112-124/730-742. The information on Ma“‘mar and Yinus suggests that al-Zuhri started
preparing writings of the third kind in the last decade of his life Of course, al-Zuhri did not
edit all his traditions at the same time, so he probably had a transition pertod 1n which he
used documents of the second and third type.

Another explanation 1s that Yanus had access to al-Zuhri's edited version specifically
prepared for the court as well as to the older, not edited versions that al-Zuhr1 had passed
down to other students outside the court. The large similarity of Yunus' version with the
traditions of other persons who worked for the Umayyad family indicate that he used the
edited text as the main text and added parts or elements of the "older" material that al-Zuhr
had left out 1n his newest version. This would mean that Ma‘mar only knew the older
version. This 1s not to say that all Ma‘mar's material from al-Zuhri deviates as much from
the edited version as his version about the three who remained behind from Tabuk. Al-

Zuhri seems to have adapted some traditions less than others.

VII. CONCLUSION

The Medinan scholar Ibn Shihab al-Zuhri had a very long and close relationship with the
Umayyad ruling family, which was at 1ts height during his work for the caliph Hisham. The
ambivalent attitude of his contemporaries towards him extends to our era, when modern
scholars still question his independence. The question raised at the beginning of this chapter
was whether al-Zuhni was a puppet of the Umayyad caliphs or an independent scholar. The
answer lies probably somewhere in between. It seems implausible that al-Zuhri was a
completely independent scholar, since he worked for a long time for the Umayyad family
under several caliphs and obtained influential jobs. To describe al-Zuhri as a puppet 1s
probably too extreme, howerver; there is no conclusive proof that he fabricated apadith 1n
favour of them,

The Umayyad court and especially the caliph Hishim seem to have played an
important role 1n inciting al-Zuhri to write down his traditions. Although some

biographical traditions state that al-Zuhri had an aversion to writing, he probably used

334



written notes from an early time onwards. It is not clear when al-Zuhri switched from notes
for personal use to notebooks, but there 1s evidence that somewhere around 113/731 he used
notebooks in his teaching. The caliph Hishim probably persuaded al-Zuhri to prepare
books for his family during the last ten to fifteen years of his life.

Al-Zuhr seems to have gone too far in his transmission through writing, since his
contemporaries criticised him also for his manner of transmission. Their criticism did not
prevent them, however, from transmitting from al-Zuhri in vast amounts. His reputation as

scholar and his knowledge of traditions about many subjects outweighed their criticisms.
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Appendix 9: Schematic oven\/iew of al-Zuhr’s biographical data
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CHAPTER 6

FINAL CONCLUSIONS

The importance of the life of the Prophet Muhammad (si72) for Muslims 1s evident from 1ts
use 1n a large variety of works dealing with many fields of study Muhammad's life 1s
essential for jurisprudence and for the exegests of the Qur’an In order to understand or
explain certain Qur’anic verses, Qur’an commentators looked at Muhammad’s life for clues
about the occasion of their revelation The sunna of Muhammad, 1 e Muhammad’s deeds or
sayings, became the second most important source. for Islamic law after the Qur'an Almost
all information about the Prophet Muhammad 1s available 1n the form of traditions
(abadith, sing hadith) handed down by his followers

Today, the traditions about Muhammad’s life are found 1n collections that were
comptled not earlier than approximately 200 years after his death The question raised by
some scholars 1s whether these traditions describe real events or reflect later developments 1n
Islam Do they describe history or legend or something tn between? The chains of
transmutters («sanid, sing zsnad) can help us to answer these questions, since reports about
events 1n his life are mostly preceded by an us7zad, which purports to describe the
transmission path of the tradition, 1e the persons from whom the compiler of the
collection 1n which the tradition 1s found received his information, up till the eyewitness of
the event 1n question

In the chains of transmitters of traditions concerning the life of the Prophet
Muhammad, one name occurs frequently Ibn Shihab al-Zuhni (d 124/742) He was a
Medinan scholar who had studied with several renowned scholars, such as ‘Abd Allah ibn
Tha‘laba (d 89/708), Sa‘id 1bn al-Musayyab (d 94/713) and ‘Urwa ibn al-Zubayr (d 94/713),
and worked for a number of Umayyad caliphs for many years until his death 1n 124/742 He
was one of the leading scholars 1n Medina during the first quarter of the second century
A H /eighth century CE

Because of al-Zuhrit's fame as one of the first systematic collectors and transmatters of
traditions concerning Muhammad and the first generations of Muslims and the large
number of Zuhri-traditions 1n the collections available to us nowadays, he seems to be
perfectly cast for the role of fabricator of sira-matenial Even among his contemporaries his

position was controversial because of his connection with several Umayyad caliphs and his
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manner of transmission, although at the same time, they regard him as an excellent scholar
with a great knowledge of Islamic jurisprudence, the biography of Muhammad and other
sciences. Therefore, I decided to study his sira-material and I examined two questions: 1) Do
the traditions ascribed to al-Zuhri really go back to him? 2) If so, can his claim be
substantiated that he recerved the traditions from the informant mentioned 1n the sndd?

In this study I have analysed three stories ascribed to Ibn Shihab al-Zuhri 1n various
traditions using the isnid-cum-matn method of analysis. The main critenia of the selection of
the three stories were that the story had to consist of several different text elements and that
- according to the information from the chains of transmitters - 1t was preserved by at least
three different students of al-Zuhr1 and came from different informants of al-Zuhri. The
next step was to analyse as many variants as possible on the basis of a wide range of sources,
in order to check whether the traditions really go back to al-Zuhri and, if possible, to
reconstruct his original wording. When 1t was possible to ascertain al-Zuhri's authorship, 1
compared the traditions with similar ones not going back to al-Zuhri 1n order to determine
whether his material goes back to an even earlier source. If so, the question may be raised
who 1s this earlier source. Is 1t indeed the person mentioned as his informant in the snad or
somebody else? Is 1t possible at all to determine who al-Zuhrt’s source was? Another question
1s to what degree al-Zuhri’s transmission varies from the transmission of other persons.

The three selected stories relate events taking place at different ttmes 1n the life of the
Prophet Muhammad. The story about Muhammad's meeting with the three prophets
Abraham, Jesus and Moses and his choice between drinks during the night journey 1s from
his Meccan period, the story about the raid of the Hudhayl 1s from the beginning of his
Medinan period and the story about the three men who held back from the raid to Tabuk 1s
from the end of Muhammad's Medinan period.

One of the three traditions 1s a miracle story, while the other two are maghiyi stones.
All are considered to be part of the biography of the Prophet Muhammad The traditions
vary from more or less detailed stories to short traditions describing only one or two
elements of the detailed story. All three stories contain szzan (Muhammad’s deeds or
sayings) of the Prophet Muhammad. The story about the events during the night journey

and the three men who held back from the raid to Tabuk are connected with verses from the

ur’an.
Q

The results of the examination of both their chains of transmitters (asanid) and their

contents (mutin) may be summarized as follows. According to the analysis of the asanid of
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the many vanants, al-Zuhri ts the common link of each of the three stories and the
transmission of his verstons must have taken place before his death 1n 124/742, 1.e. 1n the
first quarter of the second Islamic century The snad-cum-matn analysis of the variant
traditions reveals that he taught the stories to several students. Of the three stores, the one
about the three men who held back from the expeditton to Tabuk 1s the most widely
distributed tradition among his students: six students transmitted the detailed versions and
twenty-one shorter versions. The next 1n line 1s the one relating the two events during the
night journey: three students transmit the combination of the two events 1n one tradition,
while ten persons transmit one of these two events in separate traditions. Only four students
transmit a detailed story about the raid of the Hudhayl, while shorter versions are ascribed
to the same four persons.

The traditions about the two events during the night journey are the only ones that
agree on al-Zuhri's source, since they all mention the Medinan scholar Sa‘id 1bn al-Musayyab
(d. 94/713) as his informant. Most of the transmission lines give the Companion Abu
Hurayra (d. 57/677) as Sa‘id’s informant, but some stop at the level of Sa‘id ibn al-Musayyab
or fail to mention his informant. Less than half of al-Zuhri's students (five out of twelve)
trace the tradition back to the Prophet Muhammad, which means that al-Zuhri usually did
not mention the Prophet, but sometimes varied and traced 1t back to him. According to the
asanid of the traditions about the raid of the Hudhayl, there seems to be confusion over the
name of al-Zuhri's informant. Four different names appear as al-Zuhri's informant, although
they probably refer to the same person given the correspondence of the names. The
confusion over the name of al-Zuhri's source is even worse 1n the traditions about the three
who held back from the expedition to Tabik Three different persons are mentioned by
name as his informant as well as an unidentified person In this case, the common feature 15
that they belong to the same family, the Ka‘b ibn Malik family. He usually mentioned the
ssnad ‘Abd al-Rahman 1bn ‘Abd Allah ibn Ka‘b -> ‘Abd Allah or “‘Ubayd Allah ibn Ka‘b ->
Ka‘b 1ibn Malik, but sometimes omitted the name of his own informant, of ‘Abd al-Rahman
1bn ‘Abd Allah’s informant or even the name of Ka‘b’s son. Al-Zuhri seems to have varied
in the names of the persons from whom he heard the story, sometimes mentioning his own
informant and sometimes the informant of his source

The analysis of the texts (mutin) of the three stories confirms al-Zuhrn's common
link position from the zsnad analysis, since the similarities 1n the wording and structure of
the texts indicate a common source and al-Zuhri 1s the first transmutter all versions mention

in their asanid. The transmission must have taken place before 124/742 when al-Zuhri died
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Therefore, the stories about the raid of the Hudhayl, the two events during the night
journey, and the three men who held back from the expedition to Tabuk as told by al-Zuhri
can be dated to the first quarter of the second Islamic century at the latest.

Each group of traditions contains both detailed and shorter versions of the story. No
evidence was found that the detailed versions of the stories about the raid of the Hudhayl
and the three men who held back from Tabik were later expansions of the medium-length
or even the short versions. They do not constitute the secondary or tertiary stages of the
development of the story. On the contrary, the medium-length and short traditions most
probably originate from the detailed versions. The appearance of the shorter versions may
have had several reasons. Firstly, the compiler of the hadith-collection 1n which the short
version is present, shortened the detailed story, because he had mentioned a detailed version
of the story at another place and only wanted to mention the deviating parts of a variant
version. Secondly, the compiler of the hadith-collection only mentioned that part of the
tradition that was relevant to the theme of his chapter. Thirdly, al-Zuhri's students and
perhaps al-Zuhri himself transmitted several elements outside the context of the detailed
story, possibly during legal classes.'

Contrary to the matn analysis of al-Zuhri's stories about the raid of the Hudhayl and
the three men who held back from the expedition to Tabiuk, the results of the matn analysis
of the stories about two events that took place during the night journey of the Prophet
Muhammad show that not all shorter versions of these two events were derivatives of the
longer traditions. Al-Zuhri apparently did not transmit a detailed story about Muhammad's
night journey, so [ chose his traditions about two events - Muhammad's meeting with the
prophets Abraham, Moses and Jesus and his description of them, and the choice
Muhammad has to make between drinking wine and milk - that exist as separate traditions
(I called them “description-tradition” and “choice-tradition”) as well as in a combined
tradition (“two-topic tradition”). My aim was to establish whether al-Zuhri transmitted these
traditions and if so, whether he transmitted the two events in one account or separately. It
turned out that al-Zuhri transmitted three different traditions about these two events. He
united both topics 1n one single tradition, but transmitted them also separately with a

different formulation. Whereas the description tradition seems to be secondary to the

' Further research 1nto the occurrence of legal deductions derived from more detailed stories among al-Zuhri's
material 1s required. Since I focussed on the detailed traditions, this fell outside the scope of my current study
However, 1n the story about the murder of Ibn Abi 1-Hugayq, Motzk: traced the origin of these deductions to

al-Zuhri, who probably used them 1n the discussion of and 1nstruction 1n legal matters. See chapter 1 page 37
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corresponding part 1n the two-topic tradition, perhaps because al-Zuhri created 1t during or
specifically for a tafsir-lesson (explanation of Qur’an verses), the choice tradition 1s not a
shortened or adapted version of the corresponding part in the two-topic tradition or vice-
versa. The origin of all three traditions lies 1n the first quarter of the second Islamic century

The wsnid-cum-matn analysis showed that the versions of al-Zuhri's students are
different. Each version contains one or more peculianities, so called “transmission
fingerprints”, 1.e. characteristic words, formulations or omissions that only appear in the
text of one particular transmitter. They indicate that the tradition was part of a real
transmussion process and they reflect the changes that occur during transmission processes,
certainly because of the way knowledge was passed down during the first Islamic centuries:
through oral - though mostly aural transmission - and mainly during lecture courses
Besides, 1t 1s possible that a transmitter always told the same story 1n the same way, but it 1s
more likely that a person adjusted his version of the story once or more during his life,
which means that several versions of one person may have been preserved in the later
collections.

The analysis of the three stories also revealed that one of al-Zuhri's students, Ma“mar
1ibn Rashid (d. 153/770) transmitted deviating versions of the three stories compared with the
versions of other Zuhri-students. Ma‘mar's tradition about the three men who held back
from the expedition to Tabuk was the most deviating of his versions of the three stories
One possible explanation of the deviations 1n this story 1s a transition from oral to written
transmission. Ma‘mar probably recetved his version from al-Zuhri through oral
transmission based on written notes, while the other students received al-Zuhrt's tradition
through dictation or copying of his text. Accounts transmitted by lecturing and hearing
without the use of written notes will show large differences in the formulation and the
structure of the text, 1.e. motifs may appear 1n a different order or even be omitted. When
notes are used during the lectures, some words and even (parts of) sentences will be very
similar or even identical, as well as the order of the motifs. In the case of dictation from a
written text or ustng coptes made from the teacher's manuscript, the accounts of different
students from the same teacher will show very large similarities 1n formulation and structure
of the text.

However, this does not explain all the differences. Al-Zuhri did not only write the
tradition down at a certain point in his life, but he then also edited the text. Indications for
the editing are the specification of the name of his informant, the omission of some

elements and the insertion of embellishments as well as explanatory words and elements.
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The adaptation of the name of al-Zuhri's informant explains part of the confusion over the
name of al-Zuhri's source, but the general occurrence of variants 1n the name of al-Zuhr's
informant, especially 1n shorter traditions, among different students - even among those
who received his edited version - seems to indicate that al-Zuhn did not always refer to his
informant with the same name.

The same deviations between the versions of Ma‘mar and al-Zuhrt's other students
appear to a lesser extent in the two other stories. Ma‘mar's version of the raid of the
Hudhayl and his two-topic tradition of the night journey differ slightly from the versions of
the other students. Their versions contain more specific information than Ma‘mar’s text.
The variations in the name of al-Zuhri's informant 1n the tradition about the raid of the
Hudhayl could only partly be explained through the existence of an edited version. It 1s
possible that al-Zuhri - even when dictating - did not always refer to his informant with the
same name Unlike the two stories discussed above, Ma‘mar's asanid of the two-topic and the
description traditions of the night journey are more detailed than the asinid of the edited
versions. Ma‘mar men‘tlom that al-Zuhri's informant Sa‘id i1bn al-Musayyab received the
tradition from Abu Hurayra who related the story from Muhammad, while 1n the other
verstons Sa‘id 1bn al-Musayyab relates the story “directly” from Muhammad. This means
that al-Zuhri omitted the name of the Companion Abii Hurayra 1n the edited versions. It 1s
possible that al-Zuhr1 assumed that Sa‘id 1bn al-Musayyab received these two traditions from
the same informant as he did for the choice tradition, Abi Hurayra, and corrected his
mistake later on,

The development of an edited version probably has 1ts origin 1n the circumstances of
al-Zuhri's life and the nature of his teaching methods at the beginning of the second Islamic
century. The Umayyad court and especially the caliph Hishim 1bn ‘Abd al-Malik under
whom al-Zuhr: worked for many years until his death seem to have played an important role
1n this. Although some biographical traditions state that al-Zuhri had an aversion to writing,
he probably used written notes from an early time onwards. It 1s not clear when al-Zuhn
switched from notes for private use to more or less worked out notebooks, but the results of
the isnad-cum-matn analysis of al-Zuhri's traditions, which show a large similarity between
the versions of Ma‘mar and other Zuhri-students, indicate that al-Zuhn used notebooks 1n
his teaching somewhere around 113/731, when Ma‘mar probably started his study with al-
Zuhri The evidence that al-Zuhri had edited the traditions from these notebooks points to
writings that were meant for a different kind of public. The caliph Hishim probably incited

al-Zuhri to prepare books for his family 1n the last ten years of his life. The circulation of
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the edited versions among those of al-Zuhri's students who had no access to the court, shows
that al-Zuhri let other students copy these books or that they somehow obtained a copy of
them.

Three additions in al-Zuhri's edited versions deserve particular notice, because they
may indicate changes in the system of education at the beginning of the second Islamic
century. The first is the specific mention 1n the story about the raid of the Hudhayl that
Khubayb's performance of a prayer consisting of two cycles before he was killed became a
sunna for anyone who was bound until he was put to death. Ma‘mar's version neither
mentions that Khubayb was killed when he was bound, nor that it became a sunna. The
second is the connection of two additional verses from the Qur’an with Ka‘b's story of the
three men who held back from the expedition to Tabuk and the explanation of the word
kbullifi that appears 1n the verses that Ma‘mar's tradition also mentions. These two
additions in al-Zuhri's edited versions may be an indication of his - and perhaps also of his
environment's - growing interest in asbdb alnuzal (the reason or circumstances of the
revelation of verses) and the sunna. The same might apply to the specification of the names
of al-Zuhri's informants (even the omission of a name can be an indication of
specification!), which may reflect the growing need for quotation of one's sources.

The final phase of my isnad-cum-matn analysis was the companson of al-Zuhri's
traditions with versions from other persons in order to determine whether his material goes
back to an even earlier source and to what degree his transmission varies from the
transmission of these other persons. This comparison took us even further back 1n time and
confirmed that al-Zuhri's three traditions are all based on earlier stories from the turn of the
century or the last quarter of the first Islamic century. Therefore, he did not invent the
stories. Obviously, this does not mean that he transmitted the traditions in the same way as
he had received them. The differences with the traditions of other persons show that al-
Zuhri had probably edited the stories between the time he heard them and the time he
started to transmit them to other persons. In each of the three traditions, “peculiarities” of
al-Zuhri's transmission could be detected that were not present in the versions of the other
persons.

Despite the above-mentioned variation 1n the name of al-Zuhri's informants 1n the
asdnid that may give the impression that different persons were involved, the isnad-cum-main
analysis revealed a rather clear quotation of his sources except for slight variation 1n the
names or mistakes from later transmitters. The comparison with traditions from other

persons could not substantiate each of al-Zuhri’s claims that he received the tradition from
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the person mentioned in the isndd. However, the comparison with the traditions of two
other persons about the three who held back from the raid to Tabuk showed that their
versions must derive from the same source as al-Zuhri's tradition. Although according to
their asanid, the three transmitters seem to have had different informants, the common
source is most probably the person al-Zuhri mentions as his informant, ‘Abd al-Rahmin ibn
‘Abd Allah ibn Ka‘b. In the stories about the two events durtng the night journey and the
raid of the Hudhayl, I did not find any evidence (or such evidence did not survive in the
collections available to us nowadays) that al-Zuhri had indeed received his story from the
person mentioned 1n the isndd, but we cannot exclude that al-Zuhri received a - or part of a -
version of these two stories from the informants mentioned in the isndd. He seems to have
composed both stories from several versions that circulated in Mecca and Medina. It is
possible that he chose one of the informants for this purpose. There are indications in each
of the three stories, that parts of it are even older than the last quarter of the first Islamic
century. These parts are the story about Khubayb's imprisonment, some formulations in
Muhammad's description of the three prophets, Muhammad’s 1solation of Ka‘b and Ka‘b’s
stay at the mountain Sal‘.

When we add the results of the iswdd-cum-matn analysis of other sira-traditions from
al-Zuhri in previous studies to my findings, the picture of al-Zuhri's transmission of stories
about the life of the Prophet Muhammad becomes more clear.’

1. Al-Zuhrt's edited material from his teachers. This editing consisted in the addition
of more details and names of persons, the softening of information, the harmonization of
biases and contradictions, but also the combination of separate elements or traditions into
larger units or a summary.

2. The resemblance of the versions of al-Zuhri’s students indicates a written
transmission. The names of the students who are mentioned in the studies are usually
Ma‘mar ibn Rashid (d. 153/770), the Egyptian scholars ‘Uqayl ibn Khalid (d. 144/761) and
Yinus ibn Yazid (d. 152/769), and the famous Medinan scholar Muhammad 1bn Ishaq (d.
150/767). The degree of similarity may vary per tradition. Al-Zuhri seems to have edited
some traditions less than others. Another option is that al-Zuhri's students also edited the
material they received from their teacher. This is definitively the case with Yunus and Ibn
Ishiq. Yunus sometimes adds “old” material to al-Zuhri's edited version, while Ibn Ishaq

sometimes edited al-Zuhri's tradition or combined it with information from other persons.

* See the overview ot the isndd cum matn analysis of sira-matenial 1n chapter 1.
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3. Al-Zuhrt's quotation of sources. Although al-Zuhri did not always trace his
information to an eyewitness of the event, the composition and the adaptation of some
asanid may indicate that he sometimes (or gradually?) felt the need to specify his sources
The varation 1n the name of his informants from the Ka‘b 1bn Malik family 1s remarkable
though.

4 Al-Zuhri's interest 1n the connection between Qur’anic verses and historical
events, and the relevance of historical events to legal matters. Some of al-Zuhri's short
traditions are derivatives of his detailed stories that he seems to have created during or for
lessons on exegetical and legal matters.

The results of this study contribute to the growing number of genuine Zuhri-
traditions dealing with the life of the Prophet Muhammad that have so far been detected
with the ssnad-cum-matn analysis. They relate many important and also some marginal events
from Muhammad's life However, the question whether al-Zuhri 1s the author of a sira-work
cannot be answered 1n the affirmative yet, although the results so far show his great interest
in and knowledge of the biography of the Prophet Muhammad and his importance as
transmuitter of sira-material because of the distribution of his traditions 1n many collections
of the following centuries The question remarns whether al-Zuhri 1n fact composed a sira-
work with the intention to provide a complete biography of the Prophet Muhammad. The
books that al-Zuhri prepared for the family of the caliph Hisham 1bn ‘Abd al-Malik might
lead to the assumption that he did. In my vision, this “book” or these books consisted of a
collection of sira-traditions, specifically of sira-traditions that were the result of the edition
of earlier material. They were probably not arranged chronologically, although there are
many traditions from al-Zuhrt about the date of certain events. In the last decade of his life,
al-Zuhri probably taught from this collection, without the intention to transmit 1t as one
whole unit, otherwise there would have survived more coherent combinations of al-Zuhri's
edited tradittons instead of the scattering of these traditions over many works.

My most remarkable finding of al-Zuhri's material was the discovery of the edited
versions among the three analysed stories. The analysis of other Zuhri-traditions from earlier
studies did not reveal 1f there was a distinction between “old” and “edited” matenal. If this
distinction can be made in other sira-traditions from al-Zuhri as well, 1t would be very
interesting to compare the degree of differentiation with the theme of the tradition and the
isnad. Also, the question arises whether al-Zuhri edited his legal and exegetical material as

well or only his sira-materal.
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The isnad cum matn analysis has proved to be a very useful instrument for
determining the source of a tradition and 1ts development along the path of its
transmission This study has also shown, that under favourable circumstances, the snad cum
matn analysis can unravel the composition of combined traditions, reconstruct an
interrupted zszad or determine the source of a tradition without any chain Furthermore, 1t
helps to detect falsified parts 1n a tradition as well as falsified or erroneous ascriptions It
reveals how persons like al-Zuhrt and ‘Urwa 1ibn al-Zubayr received and transmitted their
matenal in different ways Although at first, 1t 1s very time-consuming to analyse all
available vanants of a tradition, nsight 1n a person's method will eventually accelerate the
analysis of other traditions of that person

At the beginning of this study, I quoted Homberger's and Charmley's view on the
reconstruction of a definitive biography, “There can never be a definitive biography, merely
a version, an attempt, an essay which 1n time reveals how completely all such attempts bear
the impress of the age 1n which i1t was written” The analysis of the sira-matenial with the
tsnad cum matn analysis has shown that the biography of the Prophet Muhammad more
specifically bears the imprint of the person who transmitted the story To gain full insight 1n
the development of the biography of the Prophet Muhammad among his followers, more
key-figures like al-Zuhri and ‘Urwa 1bn al-Zubayr have to be studied and many layers of their
umprints have to be removed to reach the oldest kernel of Muhammad's closest associates,
his Companions, and perhaps even the Prophet Muhammad himself The sndd cum matn
analysis 1s one instrument towards this goal and combined with other methods the less
accessible layer of Muhammad's companions might be unravelled

Perhaps after devoting many years of study to this topic we will only end up with the
broad outline of the life of the Prophet Muhammad Still, that does not make the search less

rewarding and interesting
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SAMENVATTING

Verhalen uit het leven van de profeet Muhammad (sira) zyn te vinden 1n talryke 1slamitische
werken over uiteenlopende onderzoeksgebieden. Hieruit blykt het belang van ziyn biografie
voor moslims. Het leven van de profeet Muhammad i1s essentieel voor de islamitische
junisprudentie en de Qur’an-exegese. Qur’in-commentatoren gebrutken de informatie over
Muhammad’s leven om bepaalde Qur’in-verzen te begrypen of te verklaren door
aanwiyzingen te zoeken over de redenen van openbaring (asbdb al-nuzul) van verzen. De
sunna van Muhammad (dat wat Muhammad heeft gezegd, heeft gedaan of stilzwygend heeft
goedgekeurd) werd de tweede bron voor de 1slamitische wetgeving na de Qur’an. Vrywel alle
informatie over de profeet Muhammad s beschikbaar in de vorm van overleveringen
(abadith, enkelvoud hadith) die door ziyn volgelingen zyn doorgegeven

De overleveringen over het leven van Muhammad zyn vandaag de dag terug te
vinden 1n verzamelingen die minstens 200 jaren na ziyn dood zyn samengesteld. Enkele
wetenschappers hebben de vraag gesteld of deze overleveringen daadwerkelyk de
gebeurtenissen beschriyven of latere ontwikkelingen 1n de islam weergeven. Gaat het om
geschiedenis of legende, of 1ets ertussentn® Een hulpmiddel om deze vraag te beantwoorden
ziyn de overleveraarsketens (asdnid, enkelvoud smid), die meestal voorafgaan aan de
beschryjvingen van de gebeurtenissen uit het leven van de profeet. Deze keten zou het pad
weergeven waarlangs de overlevering doorgegeven 1s, namelyk vanaf de persoon of personen
van wie de samensteller van de verzameling waar de overlevering zich 1n bevindt, ziyn
informatie heeft tot aan de ooggetuige van de gebeurtents.

Eén naam komt regelmatig voor 1n de overleveraarsketen van overleveringen over het
leven van de profeet Muhammad: Ibn Shihab al-Zuhri (gest. 124/742). Hiy was een geleerde
uit Medina die by een aantal gerenommeerde geleerden zoals ‘Abd Allah 1bn Tha‘laba (gest.
89/708), Sa‘id 1bn al-Musayyab (gest. 94/713) en ‘Urwa 1bn al-Zubayr (gest. 94/713) gestudeerd
had en die lange t1yd voor een aantal kaliefen van de Umayyaden-dynastie gewerkt heeft tot
aan zyn dood 1n 124/742. Hi) was een van de belangrykste geleerden 1n Medina tyydens het
eerste kwart van de tweede 1slamitische eeuw/achtste eeuw na Chr

Al-Zuhri staat bekend als een van de eerste systematische verzamelaars en
overleveraars van overleveringen over Muhammad en de cerste generatie moslims. In de
bronnen die we vandaag de dag tot onze beschikking hebben, staat een zeer groot aantal

Zuhri-overleveringen. Hierdoor lykt hy uitermate geschikt als persoon aan wie szra-materiaal
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valselyk toegeschreven zou kunnen zyn Dankzy ziyn relatie met een aantal Umayyaden-
kaliefen en zyn manier van overleveren, was ziyn positie onder zyn tiydgenoten
controversieel, hoewel ze hem tegelijkertiyd ook als een excellente geleerde beschouwden met
een grote kennis van de 1slamitische junisprudentie, de biografie van de profeet Muhammad
en andere zaken. Ik heb daarom besloten om zin szra-materiaal te bestuderen aan de hand
van twee vragen: 1) Zin de overleveringen die aan al-Zuhri zin toegeschreven inderdaad van
hem afkomstig? 2) Zo ja, kan dan bewezen worden dat hi) de overleveringen heeft gekregen
van de persoon die hy 1n de keten van overleveraars als zyn informant noemt?

In deze studie heb 1k met behulp van de ssndd-cum-matn analyse drie verhalen
onderzocht die toegeschreven ziyn aan al-Zuhri. De belangrykste selectiecriteria voor de drie
verhalen waren. het verhaal bestaat uit een aantal verschillende tekstelementen; volgens de
informatie uit de keten van overleveraars hebben minimaal drie studenten van al-Zuhri het
overgeleverd; de drie overleveringen komen van drie verschillende informanten van al-Zuhri.
De volgende stap bestond uit de analyse van zo veel mogelyk varianten uit een zo breed
mogelike selectie van bronnen om te controleren of de overleveringen inderdaad van al-
Zuhri afkomstig ziyn en om tndien mogelyk ziyn tekst te reconstrueren. De overleveringen
waarvan al-Zuhri’s auteurschap kon worden vastgesteld, heb 1k vervolgens vergeleken met
vergelykbare overleveringen die niet van hem afkomstig ziyn om te bepalen of zyn materiaal
nog op een eerdere bron terug te voeren 1s. De vraag die dan beantwoord moet worden, 1s
wie die eerdere bron is Is dat inderdaad de persoon die als zyn informant in de
overleveraarsketen genoemd wordt of iemand anders? Is het uberhaupt mogelyk om al-
Zuhri’s bron vast te stellen? In welke mate verschilt al-Zuhri’s versie van de overleveringen
van andere personen?

De drie geselecteerde verhalen gaan over gebeurtenissen uit verschillende periodes 1n
het leven van de profeet Muhammad. Het verhaal dat volgens het 1slamitisch bronmateriaal
als eerste plaatsvond, zyn twee gebeurtenissen tydens de nachtelyjke reis van de profeet
Muhammad: Muhammad’s ontmoeting met de profeten Abraham, Jezus en Mozes en zin
keuze tussen wyn en melk. De gebeurtenis zou plaatsgevonden hebben 1n Muhammads
Mekkaanse periode v66r 1/622. Het verhaal over de expeditie van de Hudhayl 1s uit het
begin van zyn Medinische periode 1n het jaar 3/625 of 4/625 en het verhaal over de drie
mannen die niet met Muhammad meegingen tiydens de expeditie naar Tabuk vindt plaats
tegen het einde van Muhammads Medinische periode 1n het jaar 9/630

Het eerste verhaal 1s een wonderverhaal, terwyl de twee andere tot het maghazi-genre
behoren (verhalen over militaire expedities). Alle verhalen maken deel uit van de brografie
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van de profeet Muhammad. De overleveringen varieren van min of meer gedetailleerde
verhalen tot korte verhalen die een of twee verhaalelementen uit het gedetailleerde verhaal
beschriyven. Alle drie de verhalen bevatten saman (dat wat Muhammad gedaan of gezegd
heeft of stilzwygend heeft goedgekeurd) van de profeet Muhammad. Het verhaal over de
gebeurtenissen tydens de nachtelyke rets en de drie mannen die niet meegingen met de
expeditie naar Tabik ziyn daarnaast nog verbonden met verzen uit de Qur’in

De resultaten van de analyse van de ketens van overleveraars (asanid) en hun teksten
(mutin) kunnen als volgt samengevat worden. Volgens de analyse van de asanid van de
talryke vananten 1s al-Zuhn de common link van elk verhaal, de eerste overleveraar die alle
overleveringen gemeenschappelyk hebben. Dat betekent dat de overlevering van zin verstes
van de drie verhalen plaatsgevonden moet hebben voor ziyn dood 1n 124/742, dus 1n het
eerste kwart van de tweede 1slamitische eeuw. De usndd-cum-matn analyse van de variante
overleveringen laat zien dat hy ziyn versies aan verschillende studenten onderwees. Het
verhaal over de drie mannen die niet meegingen met de expeditie naar Tabuk 1s het meest
verbreid onder al-Zuhrt’s studenten: zes studenten overleveren de gedetailleerde versie en 21
een kortere versie. Op de tweede plaats komt het verhaal over de twee gebeurtenissen tiydens
de nachtelyke reiss drie studenten overleveren een gecombineerde versie van beide
gebeurtenissen, terwyl tien personen een van de twee gebeurtenissen 1n een afzonderlyke
overlevering weergeven. Het verhaal over de expeditie van de Hudhayl 1s het minst verbreid:
slechts vier studenten overleveren zowel het gedetailleerde verhaal van de expeditie van de
Hudhayl als ook de kortere versies.

De overleveringen over de twee gebeurtenissen tyydens de nachtelijke reis zyn de enige
waarin duidelykheid bestaat over al-Zuhri’s informant. In elke versie 1s ziyn informant de
Medinische geleerde Sa‘id 1bn al-Musayyab (gest. 94/713). Sa‘id’s informant 1s volgens de
meeste overleveraarsketens de Metgezel Abu Hurayra (gest. 57/677), maar sommige ketens
etndigen by Sa‘id 1bn al-Musayyab of noemen zyn informant niet. Minder dan de helft van
al-Zuhri’s studenten (vyf van de twaalf) herlerden de overlevering terug op de profeet
Muhammad, wat betekent dat al-Zuhri gewoonlyk niet de profeet als bron vermeldde, maar
soms varieerde en de overlevering wel op hem terugvoerde

Volgens de ketens van de overleveringen over de expeditie van de Hudhayl schynt er
verwarring te hebben bestaan over de naam van al-Zuhri's informant Er worden vier
verschillende namen genoemd, hoewel deze waarschynlyk naar dezelfde persoon verwiyzen
gezien de overeenkomsten tussen de namen. De verwarring over de naam van al-Zuhrt’s bron

1s nog groter by de overleveringen over de drie personen die niet meegingen met de expeditie
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naar Tabik. Drie verschillende personen en één niet met name genoemd persoon worden als
zijn 1nformant genoemd. Het gemeenschappelyke kenmerk is dat ze allemaal uit dezelfde
familie afkomstig z1jn, namelijk de familie van de Metgezel Ka‘b 1bn Mailik (gest. 50/670).
Al-Zuhri noemt meestal de keten ‘Abd al-Rahman ibn ‘Abd Allah ibn Ka‘b -> ‘Abd Allah or
‘Ubayd Allah ibn Ka‘b -> Ka‘b ibn Mailik, maar soms vermelt hij niet de naam van zin
eigen informant, die van ‘Abd al-Rahman ibn ‘Abd Allah’s of zelfs de naam van de zoon
van Ka‘b. Blijkbaar varieerde al-Zuhri 1in de namen van de personen van wie hij het verhaal
gehoord had; hij noemde soms zijn directe informant en soms de informant van deze
persoon.

De analyse van de teksten (mutun) bevestigt de positie van al-Zuhri als common link
uit de zs7ad analysis. De overeenkomsten in formulering en opbouw van de teksten duiden
op een gemeenschappelyke bron en al-Zuhri is de eerste overleveraar die alle versies in hun
overleveraarsketens noemen. De overlevering moet plaatsgevonden hebben voor 124/742
toen al-Zuhri stierf. De verhalen over de expeditie van de Hudhayl, de twee gebeurtenissen
tijdens de nachtelijke reis en de drie mannen die niet meegingen met de expeditie naar
Tabuk zoals verteld door al-Zuhri kunnen daarom minimaal gedateerd worden in het eerste
kwart van de tweede islamitische eeuw.

Elke groep overleveringen bevat zowel gedetailleerde als kortere versies van het
verhaal. Ik heb geen bewijs gevonden dat de gedetailleerde versies van de twee verhalen over
de expeditie van de Hudhayl en de drie mannen die niet meegingen naar Tabuk latere
uitwerkingen zijn van de middellange of zelfs van de korte versies van het verhaal. Ze
vormen geen secundaire of tertiaire fase van de ontwikkeling van het verhaal. De
middellange versie en de korte overleveringen zijn waarschijnljk juist afgeleid van het
gedetailleerde versies. Er zijn verschillende redenen die geleid kunnen hebben tot het
ontstaan van de kortere versies. Ten eerste kan de samensteller van de padith-verzameling
waarin de korte versie aanwezig 1s, het gedetailleerde verhaal ingekort hebben, omdat hij al
op een andere plaats de gedetailleerde versie heeft geplaatst en slechts afwijkende delen van
de variante versies wilde weergeven. Ten tweede kan het zijn dat de samensteller van de
hadithverzameling alleen dat deel van de overlevering heeft vermeld dat relevant is voor het
thema van het hoofdstuk, waarin de overlevering staat. Ten derde kunnen al-Zuhri's
studenten en misschien al-Zuhri zelf ook enkele verhaalelementen buiten de context van het
gedetailleerde verhaal overgeleverd hebben, zoals mogelijkerwiys tijdens juridisch onderwijs.

In tegenstelling tot de matn analyse van al-Zuhri’s verhalen over de expeditie van de
Hudhayl en de drie mannen die niet meegingen met de expeditie naar Tabuk, tonen de
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resultaten van de matn analyse van de verhalen over de twee gebeurtenissen die plaatsvonden
tyydens de nachtelyke rets van de profeet Muhammad aan dat de kortere versies van de twee
gebeurtenissen niet afgeleld zyn van de langere overleveringen Aangezien al-Zuhn
klaarblykelyk geen gedetailleerd verhaal overgeleverd heeft over de nachtelifke reis van
Muhammad, koos 1k zin overleveringen over twee gebeurtenissen - de ontmoeting van
Muhammad met de profeten Abraham, Mozes en Jezus en zyn beschrijving van hen, en de
keuze die Muhammad moet maken tussen wyn en melk - die zowel als afzonderlyke
overleveringen bestaan (tk heb ze de “beschryfingsoverlevering” en “keuzeoverlevering”
genoemd) als gecombineerd 1n één overlevering (de overlevering van de “twee thema’s) Myn
doel was ten eerste om vast te stellen of al-Zuhrn deze overleveringen overgeleverd heeft De
volgende stap hield 1n om vast te stellen of hy ce als afzonderlijke overleveringen of als een
gecombineerde overlevering heeft overgeleverd Het bleek dat al-Zuhri drie verschillende
overleveringen over deze twee gebeurtenissen heeft overgeleverd Hi combineerde beide
thema’s in één overlevering, maar overleverde ze ook afzonderlyk met een afwikende
formulering De “beschryvingsoverlevering” schynt afgeleid te zyyn van het overeenkomstige
deel 1n de overlevering van de “twee thema’s”, misschien omdat al-Zuhri deze tiydens of
speciaal voor een tafiirles (uitleg van Qur’an-verzen) gemaakt heeft De keuzeoverlevering 1s
daarentegen geen 1ingekorte of aangepaste versie van het overeenkomstige deel in de
overlevering van de “twee thema’s” of vice versa De herkomst van alle drie de overleveringen
ligt 1n het eerste kwart van de tweede 1slamitische eeuw

De isndd-cum matn analyse toont aan dat alle versies van al-Zuhrt’s studenten van
elkaar verschillen Elke versie bevat een of meer eigenaardigheiden, sogenaamde
“overleveringsvingerafdrukken”, dat wil zeggen karakteristieke woorden, formuleringen of
omissies die alleen 1n de tekst van eén bepaalde overleveraar voorkomen Deze
eigenaardigheden laten zien dat de overlevering onderdeel was van een echt
overleveringproces Ze geven de veranderingen weer die voorkomen tidens het proces van
overleveren, voornamelyk door de manier waarop kennis tiydens de eerste 1slamitische
eeuwen werd doorgegeven door middel van mondelinge - waarby het meestal om
overlevering 1n onderwysverband gaat - en voornamelyk tidens lezingen Een overleveraar
kan een verhaal steeds op dezelfde manier vertellen, maar waarschynlik zal hiy het verhaal
een of meer keer tydens zyn leven aanpassen, wat betekent dat verschillende versies van
dezelfde persoon 1n latere verzamelingen bewaard kunnen zin gebleven

De analyse van de drie verhalen laat ook zien dat een van al-Zuhrt's studenten,

Ma‘mar 1tbn Rashid (gest 153/770), van alle drie verhalen een versie heeft overgeleverd die
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afwrykt van de verstes van andere studenten van al-Zuhris Ma‘mar’s overlevering over de drie
mannen die niet meegingen met de expeditie naar Tabuk 1s de versie die het meeste afwykt
van die van de andere studenten Een mogeliyjke verklaring voor zin afwikende versie 15 een
overgang van mondelinge naar schnftelyke overlevering Ma‘mar heeft zyn versie
waarschynlyk van al-Zuhri via mondelinge overlevering die gebaseerd was op aantekeningen
ontvangen, terwi)l de andere studenten al-Zuhrt’s overlevering via een dictee of het maken
van een kopie van diens tekst hebben ontvangen Verhalen die via een lezing zyn
overgeleverd zonder gebrutk van aantekeningen bevatten grotere verschillen n de
formulering en de opbouw van de tekst, motieven staan byvoorbeeld i1n een ander volgorde
of kunnen zelfs ontbreken By het gebruik van aantekeningen tijdens de lezingen, zullen
enkele woorden en (delen van) zinnen vergelykbaar of zelf 1dentiek 21n, net als de volgorde
van de motieven By het dicteren van een uitgeschreven tekst of het maken van een kopie
van het manuscript van de leraar zullen de versies van zin studenten grote overeenkomsten
bevatten 1n formulering en opbouw van de tekst

Dit verklaart echter niet alle verschillen die 1k tussen de teksten vond Al-Zuhn heeft
de overlevering niet alleen op een bepaald moment 1n 21)n leven opgeschreven, maar hiy heeft
de tekst toen ook bewerkt Aanwijzigingen voor deze bewerking zin de specificering van de
naam van al-Zuhrt’s informant, het ontbreken van bepaalde tekstelementen en de toevoeging
van verfraaungen en verklarende woorden en elementen De aanpassing van de naam van al-
Zuhr?’s informant verklaart de verwarring over de naam van zyn bron gedeeltelyk De
aanwezigheid van vanante namen van al-Zuhr'’s informant, met name in de kortere
overleveringen en by verschillende studenten - celfs bi degenen die zyn bewerkte,
schriftelyjke versie hebben overgeleverd - lyjkt erop te wijzen dat al-Zuhri z1yn informant niet
altyd met dezelfde naam weergaf

Dezelfde afwikingen tussen de versie van Ma‘mar en die van andere studenten van
al-Zuhri komen 1n mindere mate ook voor 1n de twee andere verhalen Ma‘mar’s versie van
de expeditie van de Hudhayl en zyn “twee-thema”-overlevering over de nachtelyjke reis
verschillen enigzins van de versies van de andere studenten van al-Zuhri Hun versies
bevatten specifiekere informatie dan de tekst van Ma‘'mar De afwijkingen 1n de naam van al-
Zuhrt's informant 1n de overlevering over de expeditie van de Hudhayl kan slechts deels
verklaard worden door het bestaan van een bewerkte versie Het 1s mogelyk dat al-Zuhr -
zelfs wanneer hyj dicteerde van een uitgeschreven tekst - niet altyyd met dezelfde naam naar
zyn informant verwees In tegenstelling tot de twee bovengenoemde overleveringen zijn

Ma‘mar's overleveraarsketens van de “twee thema’s”-overlevering en de keuzeoverlevering van
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de nachtelijke reis gedetailleerder dan de ketens van de bewerkte versies. Ma‘mar vermeldt
dat al-Zuhri's informant Sa‘id ibn al-Musayyab de overlevering van Abu Hurayra ontvangen
heeft, die het verhaal van Muhammad vertelt, terwijl volgens de andere versies Sa‘id ibn al-
Musayyab het verhaal “rechtstreeks” van Muhammad vertelt. Dat betekent dat al-Zuhri de
naam van de Metgezel Ab@ Hurayra 1n de bewerkte versies heeft weggelaten. Het kan zijn dat
al-Zuhri 1n eerste instantie aannam dat Sa‘id 1bn al-Musayyab deze twee overleveringen van
dezelfde informant als bij de keuzeoverlevering, Abi Hurayra, ontvangen had en later zyn
fout gecorrigeerd heeft.

De ontwikkeling van een bewerkte versie komt waarschijnlijk voort uit
omstandigheden uit al-Zuhrt’s leven en de onderwijsmethode aan het begin van de tweede
islamitische eeuw. Het hof van de Umayyaden en in het bijzonder de kalief Hisham 1bn
‘Abd al-Malik (reg. 105-125/724-743) voor wie al-Zuhri tot aan zijn dood vele jaren gewerkt
heeft, lijken hier een belangrijke rol in gespeeld te hebben. Hoewel een aantal biografische
overleveringen beschrijven dat al-Zuhri afwijzend stond ten opzichte van het opschrijven
van overleveringen, heeft hij waarschijnlijk vanaf een vroege pertode in zyn leven
aantekeningen gebruikt. Het 1s niet duidelijk wanneer al-Zuhr overstapte van aantekeningen
voor persoonlijk gebruik naar min of meer uitgewerkte notitieboeken. De resultaten van de
Isndd-cum-matn analyse van de overleveringen van al-Zuhri, die een grote overeenkomst
aantonen tussen de versies van Ma‘mar en andere studenten van al-Zuhri, wijzen erop dat al-
Zuhri rond 113/731 notitieboeken gebruikt heeft in zijn onderwijs. In deze tijd 1s Ma‘mar
waarschijnlijk met zijn studie bij al-Zuhri begonnen. Het bewijs dat al-Zuhri de
overleveringen uit deze notitieboeken heeft bewerkt, wist op geschriften die bedoeld waren
voor een ander soort publiek. De kalief Hisham heeft al-Zuhri waarschijnlijk in het laatste
decennium van zijn leven ertoe aangezet om boeken voor zyn familie te maken. De
aanwezigheid van de bewerkte versie bij de studenten die geen toegang hadden tot het hof,
tonen aan dat al-Zuhri ook studenten buiten het hof deze boeken liet overschrijven of dat ze
op een andere manier een kopie ervan verkregen.

Drie toevoegingen uit al-Zuhri’s bewerkte versies verdienen een afzonderlijke
vermelding, omdat ze kunnen wijzen op veranderingen in het onderwijssysteem aan het
begin van de tweede islamitische eeuw. In de eerste plaats staat in het verhaal over de
expeditie van de Hudhayl dat het gebed bestaande uit twee cycli dat een van de
hoofdpersonen, Khubayb, voor zijn executie uitvoerde, een sunna (gewoonte) werd voor
iedereen die vastgebonden was tot zijn executte. De versie van Ma‘mar vermeldt niet dat

Khubayb vastgebonden was toen hij gedood werd en evenmin dat het een sunna werd. In de
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tweede plaats wordt er 1n het verhaal van Ka‘b over de drie mannen die niet meegingen met
de expeditie naar Tabitk en de bewerkte versies een verband gelegd met twee extra Qur’an-
verzen en volgt er een verklaring van een woord kbullifi dat voorkomt in een van de
Qur’anverzen Hoewel 1n de versie van Ma‘mar deze laatste verzen wel staan, ontbreekt de
uitleg en worden de eerste twee extra verzen niet genoemd Deze twee toevoegingen 1n al-
Zuhrt's bewerkte versie kunnen een aanwizing zyn van zyn - en msschien ook van die van
z1jn omgeving - groetende belangstelling voor asbab al nuzil (de redenen of omstandigheden
van de openbaring van Qur’an-verzen) en de sunna Hetzelfde kan ook van toepassing zyn
op de specificering van de namen van al-Zuhrn's informanten (ook het weglaten van een
naam kan een teken van specificering zyn'), wat een aanwyzing kan zyn voor een
toenemende behoefte aan bronvermelding

De laatste fase van de ssnad cum matn analyse bestond uit de vergelyking van de
overleveringen van al-Zuhrt met versies van andere personen om enerzijds vast te stellen of
het materiaal van al-Zuhri op een vroegere bron teruggaat en anderzids 1in hoeverre zyn
overlevering afwikt van de overleveringen van die andere personen Deze vergelyking brengt
ons nog verder terug in de t1jd en bevestigt dat de drie overleveringen van al-Zuhri allemaal
gebaseerd zyn op eerdere verhalen uit de tiyd rond de eerste eeuwwisseling of uit het laatste
kwart van de eerste islamitische eeuw Dat betekent dat hij deze verhalen niet heeft
verzonnen Het houdt echter niet 1n dat hi de overleveringen in dezelfde vorm heeft
overgeleverd zoals hy ze ontvangen had De verschillen met de overleveringen van andere
personen laten zien dat al-Zuhri zyn verhalen waarschynlyk bewerkt heeft tussen de tyd
waarin hyy ze gehoord heeft en de tyd waarin hiy ze begon over te leveren aan andere
personen Elk van de drie overleveringen bevat “eigenaardigheden” die alleen 1n de versie van
al-Zuhri te vinden z1n en ontbreken 1n die van de andere personen

Ondanks de bovengenoemde variaties 1n de namen van de informanten van al-Zuhr,
die de indruk wekken dat verschillende personen b1y de overlevering betrokken waren, toont
de isnwdd-cum-matn analyse een duidelyke bronvermelding by al-Zuhn aan op wat kleine
variaties 1n de namen na of fouten van latere overleveraars Het vergelyk met de versies van
andere personen kan niet al-Zuhrt’s bewering staven dat hiy de overleveringen gehoord heeft
van de persoon die hij tn zyn 1smad noemt By het verhaal over de drie die niet meegingen
met de expeditie naar Tabuk heeft het vergelyk met versies van twee andere personen echter
aangetoond, dat hun versies afkomstig ziyn van dezelfde bron als die van al-Zuhr1 Hoewel
de dnie overleveraars volgens hun asanid verschillende informanten zouden hebben gehad, 1s

de gemeenschappelijke bron ceer waarschynlyk de persoon die al-Zuhr als ziyn informant
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noemt, ‘Abd al-Rahmin 1bn ‘Abd Allah ibn Ka‘b. In de verhalen over de twee
gebeurtenissen tijdens de nachtelijke reis en de expeditie van de Hudhayl kon ik geen bewijs
vinden (of dat bewijs is niet bewaard gebleven in de verzamelingen die we vandaag de dag tot
onze beschikking hebben) dat al-Zuhri de verhalen overgeleverd heeft gekregen van de
persoon die hij in de #7ad noemt. We kunnen echter niet uitsluiten dat al-Zuhri een - of een
deel van een - versie, van beide verhalen ontvangen heeft van de informanten die hij in zijn
isndd noemt. Het lijkt erop dat hij beide verhalen heeft samengesteld uit verschillende versies
die 1n Mekka en Medina circuleerden. Mogelijkerwijs heeft hij de informant van een
dergelijke versie gebruikt in zijn keten. Elk van de drie verhalen bevat aanwijzingen dat delen
ervan zelfs ouder zijn dan het laatste kwart van de eerste 1slamitische eeuw. Het gaat hierbi)
om het verhaal over de gevangenschap van Khubayb, enkele zinssnedes uit Muhammad’s
beschrijving van de drie profeten, de afzondering van Ka‘b door Muhammad en Ka‘b’s
verblijf op de berg Sal‘.

Als we de resultaten van de isnad-cum-matn analyse van andere sira-overleveringen van
al-Zuhri uit andere studies combineren met miyn bevindingen, komt er een duidelijker beeld
naar voren van al-Zuhri’s overlevering van verhalen over het leven van de profeet
Muhammad.

1. Al-Zuhri heeft materiaal van zijn leraren bewerkt. Zijn bewerking bestond uit het
toevoegen van details en de namen van personen, het verzachten van informatie, de
harmonisering van vertekeningen en tegenstrijdigheden, maar ook het combineren van
afzonderlijke verhaalelementen of overleveringen tot grotere eenheden of een samenvatting.

2. De overeenkomst tussen de versies van al-Zuhrt’s studenten duidt op schriftelijke
overlevering. De namen van de studenten die 1n andere studies meestal voorkomen, zijn
Ma‘mar 1bn Rashid (gest. 153/770), de Egyptische geleerden ‘Uqayl ibn Khalid (gest. 144/761)
en Yanus 1bn Yazid (gest. 152/769), en de beroemde Medinische geleerde Muhammad ibn
Ishaq (gest. 150/767). De mate van overeenkomst verschilt per overlevering. Al-Zuhri lijkt
sommige overleveringen in mindere mate te hebben bewerkt dan andere. Het kan zijn dat al-
Zuhri’s studenten het materiaal dat zi) van hun leraar gehad hadden, aangepast hebben. Dat
is zeker het geval bij Yanus en Ibn Ishaq. Yanus heeft in een aantal gevallen “oud” materiaal
aan al-Zuhri’s bewerkte versie toegevoegd, terwijl Ibn Ishaq al-Zuhri’s overlevering soms
bewerkt heeft of het gecombineerd heeft met informatie van andere personen.

3. Al-Zuhri's bronvermelding. Hoewel al-Zuhri zijn informatie niet altiyd
teruggevoerd heeft op een ooggetuige van de gebeurtenis, kan de samenstelling en de

aanpassing van sommige overleveraarsketens erop duiden dat hij in een aantal gevallen (of

373



steeds vaker?) de behoefte voelde om zijn bronnen te specificeren. De variatie in de naam van
zijn informanten uit de Ka‘b 1ibn Malik familie, die ook in andere studies naar voren komt,
blijft echter opmerkelijk.

4. Al-Zuhrt’s belangstelling voor het verband tussen Qur’an-verzen en historische
gebeurtenissen, en voor de relevantie van historische gebeurtenissen aangaande juridische
zaken. Enkele korte overleveringen van al-Zuhri zyyn afgeleid van zijn gedetailleerde verhalen.
Het lijkt erop dat hij deze verkorte versies tijdens of voor onderwijs over exegetische en
juridische zaken heeft gemaake.

De resultaten van deze studie dragen bij aan het groeiende aantal overleveringen over
het leven van de profeet Muhammad dat met behulp van de isnad-cum-matn analyse op al-
Zuhri terug te voeren is. Deze overleveringen gaan over belangrijke maar ook marginale
gebeurtenissen tijdens het leven van Muhammad. De vraag of al-Zuhri de auteur van een siza-
werk 1s kan op dit moment nog niet positief beantwoord worden. De resultaten die tot nu
toe behaald zijn, bewijzen zijn grote belangstelling voor en kennis van de biografie van de
profeet Muhammad. Daarnaast toont de aanwezigheid van zijn overleveringen in vele
verzamelingen uit de daaropvolgende eeuwen zijn belang als overleveraar van sira-materiaal
aan. Het blijft nog de vraag of al-Zuhri het doel had om een complete biografie van de
profeet Muhammad samen te stellen. Het boek dat al-Zuhri gemaakt heeft voor de familie
van de kalief Hisham 1bn ‘Abd al-Malik zou tot deze aanname kunnen leiden. Mijn
opvatting is dat dit “boek” of deze boeken uit een verzameling sira-overleveringen bestond;
met name sira-overleveringen die het resultaat waren van bewerking van ouder materiaal. De
overleveringen waren waarschijnlijk niet chronologisch geordend, hoewel er wveel
overleveringen van al-Zuhri ziyn over de datum van bepaalde gebeurtenissen. In het laatste
decennium van zijn leven heeft al-Zuhri waarschijnlijk vanuit deze collectie les gegeven
zonder de intentie om het als een geheel over te leveren, anders zouden er meer coherente
combinaties van al-Zuhri’s bewerkte overleveringen bewaard zijn gebleven in plaats van de
versnipperde aanwezigheid van deze overleveringen 1n talrijke werken.

Mijn meest opvallende bevinding over het materiaal van al-Zuhri is de ontdekking
van een bewerkte versie by de drie geanalyseerde verhalen. De analyse van andere Zuhri-
overleveringen 1n eerdere studies liet niet zien of daar ook een onderscheid aanwezig was
tussen “oud” en “bewerkt” materiaal. Als dit onderscheid zich ook in andere sira-
overleveringen van al-Zuhri bevindt, 1s het interessant om de mate van onderscheid te

vergelijken met het onderwerp van de overlevering en de overleveraarsketen. Daarnaast kan
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ook onderzocht worden of al-Zuhri zijn juridisch en exegetisch materiaal ook bewerkt heeft
of slechts zijn sira-materiaal.

De isndad-cum-matn analyse heeft bewezen een zeer bruikbaar instrument te zijn voor
het vaststellen van de bron van een overlevering en de ontwikkeling ervan tijdens de
verschillende overleveringsfasen. Deze studie heeft ook aangetoond dat de isndd-cum-matn
analyse in gunstige gevallen de samenstelling van gecombineerde overleveringen kan
ontrafelen, een onderbroken #szdd kan reconstrueren of de bron van een overlevering zonder
keten kan bepalen. Dankzij deze methode 1s het mogelijk om zowel vervalste delen in een
overlevering te ontdekken als vervalste of foutieve toeschrijving aan bepaalde personen. Het
laat zien hoe personen zoals al-Zuhri en ‘Urwa ibn al-Zubayr hun materiaal op verschillende
manieren ontvangen en doorgegeven hebben. Hoewel de analyse van alle voorhanden zijnde
varianten van een overlevering in eerste instantie veel tijd in beslag neemt, zal het inzicht in
de methodiek van een overleveraar uiteindelijk de analyse van andere overleveringen van
dezelfde persoon versnellen.

De analyse van het sira-materiaal met de Zsndd-cum-matn analyse heeft aangetoond dat
met name de biografie van de profeet Muhammad het stempel draagt van elk persoon die
het verhaal overgeleverd heeft. Teneinde volledig inzicht te krijgen in de ontwikkeling van de
biografie van de profeet Muhammad onder zijn volgelingen, moeten meer sleutelfiguren
zoals al-Zuhri en ‘Urwa ibn al-Zubayr bestudeerd worden en de vele lagen van hun stempels
worden verwijderd om tot de oudste kern van de naaste Metgezellen van Muhammad te
komen en misschien zelfs tot de profeet zelf. De isndd-cum-matn analyse 1s een middel om
dat doel te bereiken en is misschien 1n staat om i1n combinatie met andere methodes de

minder toegankelijke lagen van Muhammads Metgezellen te ontrafelen.
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