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ABSTRACT 

The genre of Islamic devotional literature known as the Arba'in 

is one of the major vehicles for the dissemination of knowledge of the 

traditions of the Prophet among the Muslim community. After the first 

four centuries of Islam, when the major collections and classifications 

had been completed, the efforts of the scholars were directed to the 

compilation of such anthologies and to the work of commentary. 

This thesis presents a critical edition of the Arabic commentary 

of al -Lárì (d. 979/1571) on the Arba'in of an- Nawawi (d. 676/1277). 

This Arba'In is universally held to be the best of its genre, and the 

commentary which forms the present edition was to achieve the greatest 

popularity among the students of the Arba'in an -Nawa l . As an introduction 

to the edition there is given an account of the lives of al -Lá.rì and 

an- Nawawi together with a list of all other known works by them and a 

critical appraisal of their total contribution to scholarship. This 

thesis offers a brief survey of all Arba'ins written up to the time of 

an- Nawawì and the commentaries thereon, written up to the time of al -Lárì. 

The text is based on six MSS and variant readings are given, 

corrections being made on the bases of these readings and by reference 

to the sources of the commentary. Notes and indices follow the text 

in the appendices. 
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FOREWORD 

Arba'ín literature is one of the branches of hadlth studies. 

Although it has its beginnings in the early period it was to see its 

flowering in the fifth, sixth and seventh centuries. It belongs more 

properly to the post -classical period rather than classical age of 

Arabic scholarship from which its origins may be traced in the second 

century. This is not surprising when we bear in mind that Arba'ins 

are primarily anthologies of ham dith rather than scholarly treatises 

or recherché investigation of isnád. Although some were to be adopted 

as text books in the Islamic universities, the readership for which 

they were written was to be found among the common people whose 

thirst for devotional literature could not be quenched by the 

voluminous and scholarly tomes in which the classical Islamic scholars 

had poured out their erudition. 

The Arba'in also served to propagate the method and values of 

the scholarly class among the laymen, whose lack of systematic education 

in the religious sciences would otherwise have formed a barrier to 

their understanding and appreciation of hadìth. The Arba'ìn therefore 

served not only to place the conduct and personality of the Prophet 

before the people as a model for their own lives, but served to bridge 

the gap between the scholar and the common man. Some of the Arba'íns 

were so mach appreciated that they were to attract commentaries. 

In spite of its importance, 4rba'ìn literature has not as yet 

attracted as much scholarly attention as have many other branches of 

Islamic studies. The efforts of the past generation of Islamicists 

was quite correctly directed to the earlier, formative period, from 

the birth of Islam to the fourth or fifth century, which witnessed 

1 
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the foundation and development of most of the genres of literature 

found in the Islamic world today. By the end of the fifth century the 

Islamic religious sciences had, for the greater part, been developed, 

and it remained for the later scholars to contribute to the work of 

commentary, textual exegesis and interpretation. The commentary 

became one of the major vehicles for developing ideas throughout 

the period which spanned the sixth to the fourteenth centuries. It 

is in the commentaries that we find attempts to reconcile contemporary 

social developments with the body of received knowledge inherited 

from the past generations of scholars. This thesis presents the 

text of a popular commentary on the most famous of all the anthologies, 

the Arba'in an- Nawawi. 

Although some of the Arba'ins achieved great popularity in 

academic circles, the recognition given by the Muslim community to 

the Arba'in an- Nawawì is unparalleled in the history of this literature. 

This book even took its place in the syllabus of Islamic education 

and even today is offered for examination in some Muslim countries. 

Scholars have written many commentaries on it, traced the sources 

ofits ahádith and translated it into several languages. Certain of the 

'ulama' such as Ibn Dagiq al -'Id, Ibn Rajab al- 4anbali, Ibn ajar 

al- Raythami, Sa'd ad -Din at- Taftazánì, Mawlána Muslih ad -Din al -Lári 

and Mull. 'All al -Qári have written commentaries on it. The famous 

si fi poet Jani translated it into Persian verse and it was also trans- 

lated into Turkish. 

Although many scholars of repute have written commentaries on 

the Arba'in an- Nawawí and some were to achieve popularity among 

scholars and students, yet the commentary which is presented in this 

thesis has a special place among them. It not only manifests the 
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personality of the author but also presents the scholarly trends of 

the time. Al -Lart himself being a scholar, well versed in all the 

traditional Islamic sciences, adopted such a comprehensive approach 

in his commentary that it was to be ranked above all previous commen- 

taries. Al -LAri is justified in his claim: 

By God, this commentary has taken a form which will 
delight the hearts of the people. It includes all 
that was omitted by other commentaries, so that in 
truth, all other commentaries, as compared to this, 
are like a body without a soul. And this is true 
despite the greatness of their authors and large 
number of their copyists. 1 

As far as the study of Arba'in literature is concerned no serious 

effort has been made to study it thoroughly. Dr. Munajjid has 

published the text of the Arba'in of Ibn 'AsJd r in an article but 

without any detailed survey of the literature.2 Professor Karahan 

has studied the Arba'in, but only within the context of Turkish 

literature. His brief introduction to Arba'in literature, however, 

is informative and useful. One mist note two analytical and useful 

articles on the Arba'in an- Nawawì by Eric Bishop.3 T11\e commentaries 

on the Arba'in an- Nawawi have been published, namely Ibn Rajab's 

Jámi' al- 'ulizm wa -1 Him kam (Cairo, 1382/1962), Ibn Dagiq_ al -'Id's 

Sharh al- Arba'in (Damascus, n.d.) and Ibn Rajar al- Haytham;'s Fath 

al -Mubin (Cairo, Maymaniyya, 1307/1889). These editions do not, 

however, offer any note or introduction to the text. Despite an 

early interest in the field the movement seems to have slowed, and 

we have little indication of a continuing interest in this subject today. 

1. Sharh Arba'in, 2. 
2. Diraa.t al-Adabivya, 34 (1964):2110 

:I 3. Moslem orld, 29 1939):163-177; 30 (1940):253-26l. 
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This present text has been edited from six copies, variant 

readings of the text being given in the margins while references and 

indices are given separately as apperdiices. An introduction has been 

written to trace the basis of Arba'in literature along with a brief 

survey of Arba'ins compiled up to the time of an- Nawawi. The life 

and scholarship of an- Nawawì has also been discussed. It deals with the 

importance of Arba'In an- Nawawì including its commentaries up to the 

time of al -Lárl. The life and scholarship of al -Làrì is discussed 

and his commentary is critically examined, 



CHAPTER I 

THE CONCEPT OF ARBA'IN AND ITS BASIS 

IN Ti E ISLAMIC TRADITION 

Among the large variety and great number of had th collections, 

we find a particular type known as Arba'ìn, which consist of brief 

selections of about forty traditions, either of a general character 

or dealing with a specific subject. Although the importance of these 

collections and compilations of dhldith is clear, one wonders why 

scholars have restricted their efforts by limiting the number of 

áhá =th to forty. There are several possible reasons for this. One 

is that they may have chosen it as a sufficient basis for a particular 

theme or subject, thus avoiding lengthy and detailed discussions by 

providing a focus for the reader's attention and by selecting a number 

which could easily fulfil the requirements of a particular subject or 

of a general field. 

Alternatively one of the reasons for stressing the number forty 

may have been the well- attested fact that it had a particular 

significance. It is accepted that various numbers carried certain 

kinds of importance to different cultures. 

In the folklore of many peoples we find evidences of 
peculiar significance attaching to certain numbers, 
notably 7, 10, 70, and in a lower degree 3, 4, 12, 40 
and 100. In scripture we find that some of the numbers 
are meant to be taken representatively rather than 
determinatively. The numbers 7, 10, 40 and 100 are 
regarded as giving the idea of completeness - a notion 
found in the speculation of Pythagoras, the Gnostics 
and even St. Augustine. 1 

l. E.R.E., IX, 406. 

5 
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Numbers have been of great importance to Aryans, Babylonians, Syrians, 

Israelites, Arabs, Persians and Turks.1 Certain numbers have also 

been mentioned as significant in Islamic tradition. The number forty 

has always been referred to as important, and different Aryan, Semitic 

and Turanian races coming to the fold of Islam and imbibing this 

concept embodied it in their own Islamic literature and tradition. 

This number occurs in the Qur'an in various places: "And We appointed 

a time of forty nights then you took the calf (for God) after him and 

you were unjust "2; "And We appointed with Moses a time of thirty 

nights and completed it with ten (more) so the appointed time of his 

Lord completed forty nights "3; "He said: it will surely be forbidden 

to them for forty years "4; "Till, when he attains his maturity and 

reaches forty years, he says: My Lord, grant me that I may give 

thanks for thy favour, which thou hast bestowed on me and on my 

parents... ".5 The same number is also occasionally mentioned in 

several áhádith. The following can be quoted as illustrative examples: 

1. Having not been polytheists, if forty persons attended the 

funeral of a dead Muslim...6 

2. We asked the Prophet, "How long will he (Dajjál) stay upon this 

earth ?" He answered, "Forty days. "7 

3. ...Between two sounds [of the trumpets] there will be a pause 

of forty...8 

1. E.R.E., IX, 406. For the Turkish tradition, see Karahan, who has 
given useful information, pp. 12 -17. 

2. Qur'an 2:51. 
3. Qur'an 7:142. 
4. Qur'an 5:26. 
5. Qur'An 46:15. 
6. A. DA'Úd, III, 275; I. MAja,I, 454. 
7. Muslim, 18, 65, 75; A. DA'ùd, IV, 166; I. MAja, II, 509. 
8. Bukhàrì,III, 322, 370; Muslim, 18, 92. 
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4. ...forty days journey...l 

5. Establishment of divine law on the earth is more fruitful for 

them than forty nights' rain.2 

6. Recite the Qur'an in forty days.3 

7. The messenger of Allah (Muhammad) was sent at forty.4 

8. Whenever forty believers intercede for a believer, their inter- 

cession is accepted by Alláh.5 

9. ...forty autumns6 

10. The baby is given his form in the womb of his mother in forty days.7 

11. A confined woman stayed at home for forty days in the Prophet's 

time.8 

12. To pluck out the hair of the armpit once in forty days.9 

13. ...his prayer will not be accepted for forty mornings.10 

14. One who hoards food for forty days will be cut off [from Allah],11 

15. One who prays to Allah in congregation during forty days...12 

16. When a Muslims reaches forty years of his age...13 

17. ...he was flogged with forty lashes14 

18. ...it would have been better for him to stand for forty years.15 

1. Muslim, 1, 102; 18, 110; NasA'i, VIII, 25; Tirmidhì, 10, 53. 
2. Nasa'ì, VIII, 76. 
3. Tirmidhi, V, 197. 
4. Bukhara, III, 34; IV, 96. 
5. I. Maja, 1, 454. 
6. Tirmidhì, IX, 58, 214. 

7. Bukharï, II, 308, 333; A. DA'úd, IV, 314. 
8. Tirmidhi, 1, 228. 

9. A. Da'ud, IV, 118. 
10. Muslim XIV, 227; A. Da'úd, III, 447; I. Maja, II, 339; Musnad, III, 

35. 
11. Musnad, II, 32. 
12. I. Maja, I, 267. 

13. Ibid., II, 89. 

14. Bukharì, III, 26; Tirmidhì, VI, 221. 
15. Bukhara, I, 138; Muslim, IV, 225; Tirmidhl, II, 131; Nasa'ì, 

II, 66. 
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Keeping in view the Qur'ànic verses and prophetic traditions, 

some of the Muslim scholars have given special consideration to the 

significance of the number forty. Hàjji Khalifs records that 

al- Battal al- Yamani (630 A.H.) wrote a treatise on this subject. 

The title of the book was al- Arba'in fì Lafz al- Arba'in.l The 

renowned scholar and commentator, Mull. 'All al -Qari, made a special 

mention of numbers in the introduction of his commentary on Arba'in 

an- Pdawawì, which begins thus: 

All praise is due to Allah who made numbers and times 
an admonition. Having created the Heavens and Earth 
in six days, He at a noble place leavened Adam's clay 
during forty days. He determined the stages of the 
creation of the descendants of Adam to forty drops of 
semen, forty clots and then forty days as an embryo until 
the flesh was clothed onto bones. He promised Moses 
a conversation of forty nights. He raised our Prophet 
to [the status of] messenger when the latter reached 
forty years, as was the case for most of the noble 
prophets. 2 

Discussing the importance of the number forty, he states: 

We have pointed out in the beginning of this book 
the reason for our choice of this number for the subject. 
It is narrated that whoever worships Allah sincerely for 
forty mornings, streamlets of wisdom come forth from his 
heart to his tongue. At the death of a believer, his 
place of worship weeps for him during forty days. The 
blessings of the parents' prayers for the pious son last 
for forty years. When the number of believers reached 
forty by 'Umar's acceptance of the faith, the following 
verse was revealed: "0 Prophet, Allah is sufficient for 
thee and the believers who follow you." 3 Bishr al -H.fi, 
advising the scholars, said, "0 traditionists: Act 
upon one hadith out of each forty traditions." 4 

1. Kashf, I, 52. This work does not seem to have survived. 
2. Mubin, 1. 

3. Qur'an, 8:64. 

4. Mubin, 15. 
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The significance of the number forty was reflected among the 

academically and intellectually oriented, and also reached the heart 

of the common man, attaining a mystical level. According to a common 

belief among the ordinary Muslims, there are forty persons from the 

invisible world (riial al- Ghayb) who control this world.1 The concept 

of forty followers of 'All b. Abi Tàlib2was perhaps popularised by 

various Shi'ite sects. The term Abdal has a special position in the 

mystical hierarchy. Imam Ahmad b. hanbal reported a tradition of 

the Prophet which indicates the significance of forty Abda1,3 

It seems clear therefore that the number forty had great 

importance among the Arabs, Persian and Turks,4 

In spite of this significance, it is difficult to be sure about 

its being a definite basis for the compilation of Arba'in, because 

numbers like 3, 7, 10, 30, 70, 100 and 700 are also mentioned in the 

Qur'an and hadith. However, it would seem that the main reason for 

1. E,I.,I, 17, Abdál. 
2. Ibid. 
3. Musnad, II, 171. Ahmad Shakir has declared it weak. Ibn al- Qayyim 

considered it fabricated (al -Manàr al-Mu/11f, 136), as- Sakhawi 
dealt with this issue in detail in al- Magasid al- Hasana, 8 -10, 
and also wrote a separate treatise entitled l lazm al -La'àl fi 

al -Kalam 'all al- Abdàl. His contemporary, as- Suyùti, has discussed 
this tradition in al- La'alì al- Masnú'a, II, 330 -32. An independent 
treatise is also written by him, which has been published in 
Egypt. In spite of all criticism, the concept of Abdál is 
considered authentic among the s ìs, by some traditionists and 
the Muslim public. 
It is argued that this tradition has attained the status of 
commonly accepted fact and that it is considered authentic by 
the majority of scholars. Moreover, this tradition is trans- 
mitted by Ahmad b. hanbal, who is certainly more trustworthy than 
such critics as Ibn al- aayyim al- Jawziyya etc. His position 
among the scholars of hadith and his knowledge and understanding 
of hay dith literature gives an additional strength to the concept. 

4. For an interesting account of the Turkish tradition, see Tarahan, 
Kirk Hadis, 12 -17. 
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the development of Arba'in literature is a tradition of the Prophet, 

which exhorts Muslims to preserve, memorise and propagate forty 

traditions. Perhaps this ham dith has played the most important role 

in the development of this literature. This is clear from the fact 

that every compiler and commentator of Arba'in mentioned it specially 

and wished for the promised reward. The hadith is narrated by 

several companions of the Prophet with a few variations in the text. 

Some versions of the text together with the chains of narration are 

given below, in order to show its acceptance by the people and its 

popularity among them. 

1. Abù 1 -Qasim Hibat Allah b. Muhammad b. 'Abd al -Jáhid b. Muhammad 

b. al- Husayn ash- Shayba.nì al IKátib narrated more than once in Baghdad 

[the following]: Abù Talib Muhammad b. Muhammad b. Ibrahim b. Ghaylan 

al- Bazza.z said that Abù Bakr Muhammad b. 'Abd Allah b. Ibrahim 

ash- Sháfi'ì narrated to us when someone related [something] and I was 

listening - Abù Bakr 'Abd Allah b. Muhammad b. Abi Dunya al -Fadl b. 

Ghanim - 'Abd al -Malik Ha.rün b. ' Antara narrated from his father and 

his grandfather, who narrated from Abù Darda' that the Prophet said: 

"Any one who preserves for my community forty traditions relating to 

religious matters will be raised by Allah as a fagih. I shall be a 

witness for him and intercede on his behalf on the day of resurrection." 

2. Abù -1 -Hasan 'Ali b. Muhammad b. Y suf b. al- 'Allaf al- Mugri' 

reported in a letter to someone in Baghdad - Abù. Muhammad 'Abd Allah 

b. Ahmad b. 'Abd Allah b. Ta ?ùs al- Mugri', imam of Damascus mosque - 

0.d1 1 -Culat Abù Bakr Muhammad b. al- Muzaffar b. Bakran al- Hamawì - 

Abù 1 -Qásim 'Abd al -Malik b. Muhammad b. Bashran al Mu'addil - Abù 

Bakr Muhammad b. al- Husayn al- Ajurri reported in Mecca - Abù 'Abd 

Allah Muhammad b. Makhlad al- 'Attar - Abù Muhammad Ja'far b. Muhammad 
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al- Khandaqi and he had Hifz1 - Muhammad b, Ibrahim as- Sa'igh - 'Abd 

al -Majid b, 'Abd al -'Aziz b. Abi Ruwwad - his father has reported 

from Ibn 'Abbas and he narrated from Mu'adh b. Jabal that the 

Prophet said: "Anybody memorising forty traditions for [the benefit] 

of my Umma relating to a religious matter will be raised by Allah 

among the class of jurists and scholars ['ulama' and fugaha']." 

3. Umm al -Khayr Fatima bint 'Ali b. al- Muzaffar b. al- Husayn b. 

Za'bal b. 'Ajlan the teacher in Nïsábûr told us - AIDS 1- Husayn 'Abd 

al- Ghafir b. Muhammad b. 'Abd al- Ghafir al-Parisi the merchant - Abú 

'Amr Muhammad b. Ahmad b. Hamdá.n b. 'Ali b. 'Abd Allah b. Sinan 

al- Hiyyarì - Abú 1- 'Abbas al- Husayn b. Sufyan b. 'Amir b. al- 'Abbas 

ash- Shaybàni related in Nisabúr - 'A1í b. ajar - Ishaq b. Nujayh - 

Ibn Jurayj - 'Ata' b. Abi Ribah narrated from Ibn 'Abbas that the 

Prophet said: "Anyone who preserves forty traditions of Prophetic 

practice for my umma, I shall be an intercessor for him on the day of 

resurrection. "2 

4. Abú Nasr Ahmad b. 'Umar b. Muhammad al- Isbahàni, known as 

al -Ghazi al -Hafiz of Isbahan - Abú 1- Husayn Ahmad b. 'Abd ar- Rahman 

b. - Abú Bakr Ahmad b. Músa b. Mardawayh al -Hafiz - 'Abd 

al -Bagl b. rani' - al- Husayn b. Ishaq - Muhammad b. Abi Haf s al-} arra.fì3- 

'Abd ar- Rahmafi b. Muhammad al -Asad! - Abú Bakr b. 'Ayyash - 'Asim - 

Abú Wa'il has narrated from 'Abd Allah that the Prophet said: "Anyone 

1. A technical term denoting a high degree of mastery in memorising 
of hadith. 

2. Ibn 'Asakir, Arba'in, Ms. az- Záhiriyya, f. 1; Sharaf, 20. 

3. Giving the term al- Harrafi as obtained from his teachers, Ibn 
'Asàkir comments that the correct form is Harami, derived from 
Banú Haràm. 
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preserving forty beneficial traditions for my umma will be asked to 

enter paradise from any door he wishes," 

5. Abú Bakr Muhammad b. 'Abd al -Bagï b. Muhammad al- Ansarì al- uradì, 

the Shahid in Baghdad, reported to us correctly together with Abú 

Muhammad Tahir b. Sahl b. Bashir b. Ahmad al- Isfara'ini, the gold- 

smith, in Damascus - Abú Bakr Ahmad b. 'Ali b. Thabit al- Khatib 

al- Baghdadi - Muhammad b. Ja`far b. 'Allan ash- Shurútì - Sa'd b. 

Muhammad b. Ishaq as- Sayrafi - Muhammad b. Hafs al- Harámì al -Kffì - 

Duhaym b. Muhammad b. as- Saydaní an- Nahhàsl - Abù Bakr b. 'Ayyàsh - 

'Ásim - Zurr2 narrated from 'Abd Allah that the Prophet said: 

"Anyone who preserves forty traditions by which Allah will benefit 

my community, will be told, 'Enter paradise through the door of your 

choice. '" 3 

6. Alai:. 1 -H,asan Tahir b. Muhammad b. Yúnus reported from Muhammad b. 

'Uthman al- Harawì - Ja'far b. Muhammad b. Sawar - 'Isa b. Ahmad 

al- 'Asgalàni - 'Urwa b. Marwan al -Bargi - Rabi' b. Badr - Abram - Anas 

reported that the Prophet said: Anyone from my Umma who preserves 

forty traditions from me relating to a religious matter aiming only 

at the blessing of Allah and the hereafter will be raised among jurists 

and scholars on the day of resurrection. "4 

1. 'Abd ar- Rahmà.n b. Muhammad from Bann Sayda', a clan of Banú Asad, 
not from Sayda' (Sidon). He is a Kufan. 

2. Zurr is narrating from 'Abd Allah and not Abú 'sdà'il Shafiq b. 
Salama as was the case in earlier chains of narration. 

3. All these asaníd are reported by Ibn 'Asakir, Arba'in, f. lb; 

Sharaf, 20. 
4. í, 508; the ham of Anas has been narrated through different 

chains also; Sharaf, 20. 
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7. Muhammad b, al -Hasan b. Ahmad b. al -lalid - Muhammad al -Hasan 

aq- Saffar - 'Ali b. Isma'il - 'Ubayd Allah ad- Dingan - I-Iúsá b. 

Ibrahim al- Marwazì - Abú 1 -Hasan ('Alf b, Abi Talib) narrated that 

the Prophet said: "Anyone from my community who preserves forty 

traditions of needed religious matter will be raised by Allah as a 

jurist and scholar on the day of resurrection."' 

8. Ahmad b. Muhammad b. al- Haytham al -'Ijli and 'Abd Allah b, 

Muhammad as- Sa'igh, 'All b. 'Abd Allah a1- Warraq - Hamza b. al -gasim 

al- 'Alawì - al -Hasan b. Mathil ad- Dagq_àq - Abú 'Abd Allah 'Ali b. 

Muhammad ash- Shadhì 'All b. Yúsuf - Hannan b, Sudayr said that he has 

heard Abú 'Abd Allah saying: "Anyone who has preserved forty traditions 

regarding halal wa ham [lawful and unlawful matters] from our 

ahadith, Allah will raise him as a jurist and scholar on the day of 

resurrection, and he will not be punished, "2 

9. Ibn 'Umar narrated that the Prophet said: "Anyone who preserves 

and contributes to the transmission of forty traditions of the sunan 

will gain my intercession and witness on the day of resurrection. "3 

10. On the authority of Anas, the Prophet is reported to have said: 

"Anyone from my community who carries forty traditions will meet Allah 

on the day of resurrection as a jurist and scholar, "4 

It is evident from the above report that this tradition has been 

narrated by a number of Companions through various chains with certain 

1. Khisal, 507. 
2. Ibid.; al- Khatib al- Baghdadi has reported these words from Anas 

through a different chain; Sharaf, 20, 

3. 'Ilm, 16, 

4. Ibid. 
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variations. This tradition has been commonly accepted throughout the 

centuries. However, it is also a fact that in spite of its various 

chains of narration and popular acceptance, the scholars of hadith 

have been almost unanimous on its being a weak tradition.1 Ibn 

'Asàkir asserts that it has not been narrated in any confirmed way.2 

In his 'Ilal, ad- DaraquIni declares that all its ways of narration 

are weak, and in al- Bayhagì's opinion all its chains are weak.3 

Giving some chains of narration, Ibn 'As kLr remarks, "This tradition 

has also been narrated from 'Ali b. Abi Talib, 'Abd Allah b. 'Umar, 

Abú Hurayra ad-Dawsi, Abú Sa'Id al- Khudri, Abe. Umà.ma al- Báhilì and 

Anas b. Málik through isnáds which have all been subject to discussion. 

Neither these nor those mentioned earlier have any likelihood of being 

sound.4 Ibn 'Abd al -Barr has expressed the same opinion.5 Only one 

isolated voice, that of Abù Táhir as- Silafi is recorded as favouring 

its authenticity. He says: "It has been transmitted through asá.nid 

in which scholars have trust, and relied upon while recognising their 

soundness. "6 

It is remarkable, therefore, that a tradition which is so commonly 

accepted as being "weak" should be used as the basis for a genre of 

religious literature. However this is not so much of a paradox when 

we examine the attitude of traditionists to a weak hadith. Their 

attitude introduces an important issue, namely the general practice of 

acting upon a weak tradition in spite of unanimity on its weakness. 

1. Arba'in N , 4. 

2. Arba'in ® , f. 8 . 

3. Mubin, 16. 

4. Arba'in (A), f. 8. 

5. 'Ilm, 17. 

6. i;ubin, 17; Arba'in (S), f. 1. 
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It is therefore appropriate to elaborate the opinions of the 'ulamA' 

on, and their attitude towards, a weak tradition. Traditionists of 

all times have discussed the ham di th dam (weak tradition) in great 

depth. The specification of its definition and nature have been 

elaborated in detail. They have explained its validity as a source 

of religious and legal practice and its position in the whole body 

of traditions. The following two points must be considered while 

presenting the opinions of various eminent scholars of hadith: 

(1) the definition of a weak tradition; (2) the weak tradition as 

an authentic source. 

The important point regarding the definition of a weak tradition 

is to recognise the attitude of at- Tirmidhì and that of earlier 

scholars. In the terminology of those preceding at- Tirmidhì, hadith 

was considered as either sound (sahih) or weak (dam). The weak 

tradition was divided into two categories: da'if matrùk (weak and 

abandoned) and da'if ghayr matrúk (weak and unabandoned). In the 

system introduced by at- Tirmid.hi, ham are classified as sahib (sound) 
ham san (fair), and da'if (weak), a weak tradition being one which lacks 

the quality of qubial (acceptance). Thus at- Tirmidni's use of the 

word da'if indicates a lesser degree of acceptability than it does 

among earlier scholars, by whom it is used in a more general way. By 

weak they did not imply forsaken ham dith, but rather what was described 

by at- Tirmidhi as hasan. When those who knew only at- Tirmidhi's term 

heard the saying generally quoted by muhaddith.n, "läeak ham is 
preferable to analogy", they presumed that it was used in the sense 

which at- Tirmidhi defined. They therefore started to give preference 

to the scholar who was more inclined to follow the sound hadith) In 

lo rLz nhái, II, 191. 
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a situation where the choice has to be made between accepting a weak 

tradition which is the only available source, or adopting personal 

opinion, Ibn 'Allan states that Ibn Hanbal preferred weak traditions 

over personal opinion. This indicates that Ibn Hanbal used the term 

"weak" in opposition to the term "sound" as employed in the terminology 

of earlier scholars. To them the traditions are of two types: sound 

and weak. The weak is lesser than the sound, but similar to h«asan.1 

Discussing the issue Ibn Qayyim al- Jawziyya states, 

Imam Ahmad [b, Hanbal]'s fourth principle on which he 
based his juridical opinions was to accept mursal 
[defective] and weak traditions if uncontradicted. 
He preferred this to analogy. By a weak tradition he 
did not mean bàttil [baseless], munkar [denounced] or 
that which contains a muttaham suspect] narrator in 
its chain, which forbade any reference to or action 
upon it. To him ham h was either a part of soh, 
or was derived from the types of hasano 2 

This discussion clearly indicates various usages of the term. It 

also makes it clear that the term da'if is not always used in the sense 

of a rejected tradition. 

Muslims from the beginning accepted hadith as a secondary source 

of Islamic though and practice. The Companions of the Prophet and 

their successors narrated traditions from the Prophet. As a result 

of the existence of different levels of narrators, variations in 

the chains of narration and some discrepancies in the texts of hadith, 

scholars of hadith developed a body of rules and conditions which 

helped in their classification and gradation. Scholars of the sciences 

of hadith have developed various categories of tradition and specified 

1. Shark al- Adhkàr, I, 86, 
2, I'lám, I, 31; for the details about the definition, see Ma'rifa_ 

20; Tadrib, 6, 
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ways of narration, and have evolved a particular approach to the whole 

subject. The main purpose of this section is to study their approach 

to the subject of weak tradition. 

Ahmad b. Hanbal is reported to have said, "When we narrate a 

tradition regarding halal wa -ham [permissibility and prohibition] 

we are strict and careful, but about fadà'il al- a'mal[meritorious 

actions] we are lenient and show compliance."' This statement 

represents the attitude of the traditionists. Scholars of the later 

period adopted the same attitude regarding the acceptance of various 

categories of tradition. As stated by Ahmad b. Har_bal, they separated 

al -ahkàm ash- shar'iyya (ruling of the revealed law) from other aspects 

of Is1,Pmic life and dealt with them on a different basis. Giving the 

opinions of various scholars, as- Sakháwí writes, "Ibn 'Abd al -Barr 

said that the traditions explaining meritorious actions did not 

require one who used them as a basis for argument to prove their 

authenticity." Imam al Hakim an- Nìsabilrì reported that he had heard Aba 

Zakariyya saying, "If it does not forbid the lawful and permit the 

forbidden, does not impose a ruling and deals with the matters of 

targhìb wa- tarhib,[awakening of desire and intimidation], a report 

may be approached tolerantly and leniently." quoting Ibn Mandì in 

al- Madkhal, al- Bayhagi states, "When we narrated from the Prophet 

regarding abk ám and halal wa- haràm, we were very strict in asanid, and 

critical of the persons involved, but when we narrated concerning 

matters of merits, reward and punishment, we became more lenient in 

asaníd and less critical of the narrators. "2 In al- Maymùnì's narration 

from Ahmad b. Hanbal, his words are, "A1- ahadìth ar -rigaq [traditions 

1. Kifaya, 1340 
2. Muhíth, 120. 
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dealing with devotional matters] may be treated leniently except when 

they bring certain legal commands." In the narration of 'Abbas 

ad -Dari, Ahmad is reported to have said, "Ibn Ishaq is a person from 

whom these traditions - maghàzi,and the like - could be written, but 

when they involve lawful and unlawful matters, we refer to people [who 

are more strict in narrating ahadìth]" and he clutched the four 

fingers of his hand on this.' 

However, Ibn Hanbal treated the weak hadith as an authentic 

source when it alone is available on the subject.2 It is also narrated 

from him that action could be taken on a weak ha dith if nothing else 

is found. In another case he is reported to have said, "A weak tradition 

is better to us than personal opinion of peopled "3 If uncontradicted 

by a tradition or the saying of a Companion, and if consensus was not 

against it, he considered acting upon it as preferable to analogy.4 

Perhaps Ibn Hanbal was more forceful in putting his view about the weak 

tradition, although earlier traditionists, while classifying ahadlth, 

held the same view - az- Zuhri, Malik and ash- Shafi'i can be quoted.5 

There has been no leading jurist who did not agree with him on this 

issue. Even the rationalist Hanafites preferred the weak tradition 

to analogy. Ibn Hazm reported the consensus of the Hanafites regarding 

the acceptance of Abú Hanifa's opinion concerning his Preference for 

a weak hadith over analogy, given the lack of more reliable sources.6 

Ash -Shafi'l used mursal [defective] hay dith as an argument when unable 

1. Mughith, 120. 
2. Ibid. 

3. ()awl, 18. 

4. I'lam, I, 131. 

5. Mughith, 120. 
6. Manáaib, 21; I'làm, I, 88. 
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to find anything else.1 Explaining the Hanafites' view, Ibn Humam says 

that commendability can be proved by a weak tradition and not by a 

fabricated one.2 

Ibn 'Asakir stresses that when added together weak traditions gain 

strength, especially when they are not intended to prove fard [obligation].3 

An- Nawawi expressed his views on the issue in his various works. He 

stated, "Lenience in asanìd, narration of a weak tradition - not 

fabricated - and action according to it in the spheres other than the 

attributes of Allah and áhk am, is permitted by the traditionists."4 He 

further asserted, "The learned men among the jurists and traditionists 

are of the view that in matters relating to the merits and targh.b, 

wa- tarhib [awakening of desire and intimidation], it is permissible and 

commendable to accept a weak tradition unless it is fabricated. However, 

regarding the ahk am such as halal wa -har m [the lawful and the unlawful], 

business transaction, marriage, divorce etc., only sahih [sound] and 

hasan [good, fair] can be acted upon unless a problem requires particu- 

lar care, "5 He restated his opinion in his Arba'In, saying that the 

'ulama' were unnn;mous in allowing action upon a weak tradition 

regarding fada'il al -a'mál [meritorious actions].6 

As -SuyúIí states that neither Ibn Salah nor an- Nawawi have 

mentioned any condition for the weak tradition, except that it should 

deal with meritorious action, but Ibn Hajar laid down three conditions 

for acting upon it.7 Discussing Ibn Hajar's stand regarding the problem, 

1. Mughì. th, 120. 
2. I. Humam, I, 467. 
3. idughlth, 120; Arba'In, f. 8, Ms. Zá.hiriyya. 

4. at Taari.b, 196. 

5. Adhkar be-Sharh Ibn 'Allan], I, 86, 

6. Arba'ìn, 5. 

7. Tadrib, 196. 
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as- Sakhàwì states that many a time he heard his shaykh saying: "A weak 

tradition can be acted upon with the following three conditions: 

the first, which is unanimously agreed upon, is that it 

should not be very weak. This will exclude those who 

are liars, accused of lying and those who have erred 

excessively; 

secondly, it should be embodied in a general principle, 

so that any innovation or something having no basis 

will be excluded; 

thirdly, while acted upon, its proof should not be 

believed, so that nothing would be attributed to the 

Prophet unless he said it. 

The last two conditions are reported from Ibn 'Abd as -Salàm and Ibn 

Daqiq al -'Id. Al-'1115.'1 has reported unanimity on the first. "l 

Commenting upon a tradition about the Prophet's parents, 

as- SuyaII says: "Learned men of ham and other sciences, in the 
past and present, have narrated this tradition and have used it while 

enumerating his distinctions and miracles. They considered it within 

the scope of merits and noble qualities. They are of the view that 

weakness of isng4 within this context is tolerated. The use of unsound 

traditions regarding the virtues and merits of the Prophet are accepted.2 

Al- 'Irági asserts that if a tradition is not fabricated, leniency in 

its isnàd and narration, without reference to its weakness, is permissible. 

The condition is that it whould not concern juridical matters and beliefs. 

rather that it whould deal with the subjects of targhìb wa- tarhìb, 

exhortations, stories and virtuous deeds, etc. As far as revealed rulings 

1. 0.wl, 195; Tadrib, 196. 
2. Tlaq5na, 5. 
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like halll wa- haram, religious tenets such as attributes of Allah and 

what is permissible for him or improper for him, are concerned, leniency 

is not permitted. Among the leading scholars who have made specific 

statements on the issue are 'Abd ar- Rahmán b. Mandi, Ahmad b. Hanbal 

and 'Abd Allah b. Mubarak.l Commenting on the hadith al- arba'in, Ibn Hajar 

al- Haythami says: "The 'ulamá.' agreed on the permissibility of acting 

according to a weak tradition in the sphere of virtuous deeds. If the 

tradition is sound, it must be acted upon, otherwise action upon it 

neither results in the determination of the lawful and unlawful nature 

of matters nor infringes upon the rights of others. "2 Discussing the 

hadith concerning the eminence of the Aa.ii when it falls on Friday, 

Mulla 'Al! al -zari says: "What some traditionists have mentioned 

relating to the weak narration of this hadith indicates that its acceptance 

does not affect our purpose, since the weak ham relating to virtuous 
deeds is acceptable to all scholars. "3 He has also restated this 

opinion in some of his other works.4 As- Sakhàwi held that the 'ulama' 

have three different opinions on the issue of weak tradition: 

1. it should not be acted upon absolutely; 

2. it should be acted upon unrestrictedly; 

3. it should be acted upon with certain reservations in the matters 

relating to meritorious deeds.5 

Assessing the different statements, al- Laknawi. reports: "To some it 

is absolutely forbidden to act on a weak tradition and this is a weak 

stand. Others have given unrestricted permission and this is a flimsy 

1. Sharh AlfiTw a, II, 291. 
2. Path ® , 32. 

3. al-Hau al-Awfar, quoted by al-Laknawi, r iT,¡i ba, 37. 

4. Mawdú'at, 73. 
5. Oawl, 195. 
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and unsubstantial extension. Yet another group drew the distinction 

between different situations and imposed certain limitations. The 

latter is the right attitude. "1 

Another important point discussed by the scholars is the general 

acceptance of a weak tradition. If the umma grants acceptance of a weak 

hadith, it is obligatory to act upon it2, so much so that it is given 

the status of a commonly transmitted (mutawatir) tradition for the 

purpose of abrogating the máatiz' (having an interrupted isnad). 

Expressing his opinion on the hadith la wasiyva li- wárith, ash- Shafi'i 

states that the traditionists do not affirm it, but that the common 

people have accorded it acceptance, and acted upon it to such a degree 

that they made it an abrogator to the Qur'anic verse dealing with the 

will.3 

The isnad is a very important factor in determining the status of 

a tradition, and scholars of hadith are unanimous on its necessity4; 

1. A'wiba, 53. 
2. Nukat, f. 85a. 

3. Al- Kawthari has dealt with the subject in detail; Magàlat, 65-67. 

4. Ibn Mubàrak is reported to have said: "Isnad is a part of religion. 
If there was no isnad, anybody could say whatever he wished," 
(Mugaddimat Muslim, I, 87; 'I15.1 [with al- Jmi,', with the commentary 
of Mubárakpúri], IV, 388; Tadhkira [1054], with a slight change in 
the wording; Minhàj, IV, 96; al -Jarh wa- t- Ta'dil, I, 16; Ma'rifa, 6; 

Ibn Saláh, 231; Subki, I, 187; Mughith, 355; Tadrib, 359; Sharh 
Mawáhib, V, 453). He is also reported to have said: "A person 
seeking a religious matter without isnad is like one who climbs up 
to the roof without a ladder." (Kifaya, 393). Sufyan ath-Thawri 
says: "Isnàd is a weapon of the believer. If he does not have the 
weapon, with what will he fight ?" (Mughith,, 335). Subki has reported 
the first sentence only (Taber aa5t, I, 167; Tadrib, 359), Ash- Sháfi'í 
says: "Seeking hadith without isnad is like collecting firewood at 
night." (Sharh Mawáhib, V, 359). Munawi has added the following 
words to the statement: "Unknowingly he picks up a bundle of the 
firewood which contains a viper." (mod (^), I, 433). It is reported 
about Muhammad b. al- Hanzala that whenever he narrated a hadith 
without isnad to 'Abd Allah b. Tahir, the latter said: "A hadith 
without isnad is crippled, because the isnad of the hadith is an 
honour given by Allah to the Umma." (Mawahib, V, 4535. al- akim says: 

"Knowledge/ 
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nevertheless a tradition having a weak isnád may be rightly acted upon 

if it has a common acceptance. Many scholars of ham th held this view. 

In order to make the point clearer, the opinions of some of the 

scholars may be quoted. ;Mile talking of the definition of hash 

magbùl, as- Suyùiì enumerates three possibilities: " It is a tradition 

which gained acceptance among the 'ulamá' in spite of having no sound 

isnád. This has been mentioned by a group of 'ulamá', including Ibn 

'Abd al -Barr. A tradition narrated by Jábirl is quoted as an example. 

Secondly, its being well-known among the leading traditionists, while 

they have not denounced it, is the case with the two áháß dith2 mentioned 

by Abù Ishaq al- Isfará'inì and Ibn Fùrak. Ibn Fajar, while discussing 

hadith magbùl, says: "One of the qualities of acceptance, ignored by 

our shaykh, al- 'Iràgi, is agreement of the 'ulamà' on the indicated 

meaning of a tradition. Having attained this, a tradition is accepted 

and acted upon.3 Thirdly, the hadith should conform with a Qur'ánic 

"Knowledge of the higher isnád [al -isnád al -'álì] and the search 
for it is a genuine sunna." Ma'rifa, 6; Muslim, I, 169). He also 
stated that the demand for a high isnád is a practice of the earlier 
scholars (Mughìth,, 335). Further elaborating, he said: "If the 

institution of isnàd did not exist, and the group of traditionists 
did not search for it and concentrate on its preservation, the 

beacon of Islam would have disappeared. The heretic and the heterodox 
would have been strengthened by fabricating tradition and changing 
asá.nf d. If the narrations were deprived of asànid, they would be 

considered truncated." (Ma'rifa, 6). Explaining the importance of 
isnád, al -2árî says: "The principle of isnàd is an excellent 
distinctive quality of this Umma" (Shark ash -Shark, 194), "and one 
of the important and confirmed practices (sunanl. It is rather 

fard_al-kifáya [an obligation that is not meant for everyone]. To 
seek a higher isnád is a desirable attitude." (AI -Tibi has used the 

same words in explaining the importance of isnád, ICChulasa, 53). 

1. ad -dinar arba'a wa- 'ishran giráta (a dinar is [equal to] twenty 

four carats). 
2, lá wasiyya li- wárith (no will for the heir), fi ar -rigaa rub' 

al- 's_shr (a fortieth is [required] in pure silver). 

3. Nukat, 55. 



24 

verse or some principle of the shari'a, provided that there is no liar 

in its chain of narration as Ibn al- Haddâr mentioned.1 Commenting on 

the hadith al -jam' barn as_salàtayn (anybody who offers two prayers 

together without any excuse comes to a gate of heinous crimes), 

at- Tirmidhi says that the traditionists (ahl al- 'ilm) acted on it.2 

as -Suy.i points out that it could be strengthened by a favourable 

attitude on the part of the scholars. He further asserts that more than 

one scholar has specified the affirmation of its soundness by the 

acceptance of the learned men, in spite of the fact that it has no 

reliable isnad.3 He also expressed this opinion in his other works.4 

Ibn 'Abd al -Barr has expressed the same opinion in his works al- Istidhkar 

and at- Tamhid.5 This view is shared also by modern scholars. 

Ash -Shubrakhiti and Sayyid Anwar Shah can be quoted as examples.6 

Examining the various works on 'ulùm al-hadith, and considering 

the attitudes and opinions of different scholars and compilers on the 

weak tradition, the following conclusions could possibly be drawn: 

1. a weak tradition is unanimously acceptable in matters relating 

to virtuous deeds, merits, inspiration and intimidation; 

2. it is even accepted in establishing the permissibility and 

commendability of a religious matter7; 

3. it is also accepted when it attains a general acceptance by the 

'ulama' or umma; 

1. Sharh Nuzum, quoted by al- Laknawi, 229. 

2. Tirmidhi,, I, 303. 

3. Ta'agaubá.t, 12. 

4. Tadrib, 24. 

5. Ajwiba, 229. 
6. Sharh Arba'in, 139; Fard, III, 409. 
7. D awani has discussed this issue in detail and gives convincing 

arguments in favour of the assertion, Unmizdhai, 2; for further 

information, see íasim ar- Riyad, I, 54; Ajwiba, 55. 
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4. sometimes weakness in isnád may be overlooked, if general acceptance 

is accorded to a tradition by traditionists or the 'ulamá,'. 

This survey of various aspects of the weak tradition may give an 

idea of its position in Islamic tradition and its importance as an 

acceptable source. It may also be evident from the above discussion 

that the development of Arba'ìn literature was basically due to the 

tradition quoted at the beginning of this section. Almost every 

compiler and commentator has made specific reference to this ham dith 

and expressed his desire to be rewarded for writing his work. He hopes 

to be reckoned among the fortunate people who have been promised the 

Prophet's intercession, An- Nawawì has mentioned also another tradition 

as an incentive for his compilation. 
1 

However, it is clear from his 

statement that he wanted to strengthen the hadith al- arba'ìn by introducing 

sound traditions to the argument. 

It would therefore seem that this genre of religious literature, 

consisting of anthologies of ahadi th, based on the number forty, has 

grown out of one particular ham, which although considered weak, has 

nevertheless gained acceptance. Underlying this hadith is the symbolic 

motif of the number forty, common to many cultures. However this 

concept of a "perfect number" is secondary to the exhortation attributed 

to the Prophet in the tradition. This can be seen in the fact that 

although all Arba'ins contain at least forty traditions, thus fulfilling 

the precept of the Prophet, some do however violate the "perfect" 

quality of the number forty by exceeding it, so that we have Arba'ins 

with forty -two and fifty traditions. In fact, an- Nawawi's own Arba'in 

presents forty -two. 

1. Arba'in (N), 10. 



CHAPTER II 

BRIEF SURVEY OF ALBA' Ìi1 LITERATURE 

As has already been noted, the justification for compiling 

anthologies of hadith has been the tradition of the Prophet to the 

effect that all who preserve forty traditions will be favoured by God. 

This custom of compilation of selected traditions became popular, so 

that one can identify the movement, for such it is, as a distinct 

genre of devotional literature, whose title, arba'ìn, being derived 

from the number of traditions in these anthologies, gave this movement 

its distinct character. It developed from great activities of the 

collection of áháß in the second Islamic century, and can be seen 

as an early attempt to classify, select and popularise hay dth, whose 

very number, exceeding 200,000, posed many problems for scholars, 

particularly the students, and the laymen to this field. The work of 

selection had up to then taken the form of classification, but with 

the birth of Arba'ìn anthologies we may observe an attempt to acquaint 

the non -specialist with the literature of the field, and thus provide 

a source of devotional reading and spiritual inspiration. It should 

be noted that in Islam such a source of popular devotion tends to be 

intellectual rather than purely spiritual, 

'Abd Allah b, alMubárakl (do 181/797) is considered the first 

of these early compilers,2 His anthology, unfortunately, did not 

to A scholar, trader and warrior, he combined the knowledge of ham h, 
fiah, Arabic language and history with practical aspects of Islamic 
life, Tadhkira, I, 253; Hilya, VIII, 162; Xhatìb, X, 152; Miftáh, 
II, 112; GAL. S, I, 2560 

2, Ibn 'Ash r mentioned his name as the first compiler (Arba'in, 
lb); an- Nawawi has also given him this credit in the introduction 
of his Arba'ìn, 2, 

26 
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survive, and we therefore have little idea of the earliest nature of 

Arba'In literature, Following the example of Ibn al- Mubarak scholars 

continued their efforts in preparing collections of Arba'in, since it 

was viewed as a source of merit. Hundreds of collections of Arba'in 

and their commentaries have been prepared and this practice continues 

today not only in Arabic but also in Persian, Turkish, Urdu and other 

Muslim languages, Before proceeding to a discussion of the various 

collections, it is appropriate to assess the purpose and objectives 

of this activity. 

By careful study of the available material one can say that the 

compilers have been inspired in their work by a variety of motives. 

In the early period the main motivation was certainly devotional, as 

mentioned in the various versions of the Hadith al- Arba'ìn, The 

propagation of the Prophet's sayings is also one of the motives 

implicit in these compilations. At a later stage other motives 

played a part, among them the desire of scholars to earn reputations 

as transmitters of certain traditions, and thus take their place among 

the great scholars of the field. Some sought to establish their names 

as scholars of deep understanding and religious insight. Some 

anthologies were written in response to the demands of students who 

requested their teachers to compile an Arba'in on a particular topic. 

Some collections are therefore of a pedagogical nature, being tailored 

to the needs of students. In the Ottoman and Safavid periods, a few 

other considerations can be seen behind the preparation of such 

collections, such as monetary benefits, a high place in the court or 

the desire to be counted among the prominent persons of the religious 

class. As an example one may cite Osman Zade Ta'ib, who compiled 
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forty traditions about health and presented them to Sultan Ahmad III 

on the occasion of his recovery from illness. 

Whatever motive one may attribute to an Arba'in anthologist, 

one must bear in mind that the purpose of the collection was basically 

devotional. 

As we have already noted, the characteristic feature of Arba'ìn 

literature is the restricted number of ahá.dìth in a single collection, 

however variable the subject matter. It is the number forty which 

moulds these different collections into a single genre. Observing 

this literature at large one may observe various aims and intentions 

in the compilations. Personal inclination and particular outlook have 

given a collection a particular character within the category of 

Arba'f n literature, 

Ibn 'Asákir and an- Nawawi have classified some types in the 

introduction to their Arba'ins.2 The following categories can be 

identified: 

1. Traditions relating to the oneness of God and His attributes, 

2. Traditions regarding worship, 

3. Traditions dealing with the fundamental tenets of Islam. 

4. Traditions on the "pillars" of Islam. 

5. Legal and juristic traditions. 

6. Traditions about exhortation, asceticism and compassion. 

7. Traditions that provide material and guidance on the 

devotional mention of God. 

8. Traditions on 'ihad. 

1. Karahan, 19. 
2. Arba'z.n (A), lb; Arba'In (N), 6. 
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9. Traditions dealing with merits and virtues of selected 

people and places, 

10. Traditions explaining the merits of the ha'. 

110 Traditions containing the proofs of the Prophethoodo 

The above mentioned collections were made on the basis of subject 

matter, but there are a good number of Arba'ins compiled on the basis 

of chains of narration, among which are the following: 

12. Traditions which have perfect chains of narration, and are 

free from all categories of faults, 

13. Traditions with high chains of narration, the asànid al- 'àliya. 

14. Traditions which are sound, conspicuous and concise in terms 

of language, 

15. Traditions on different topics narrated by forty companions. 

Some anthologies are selections of forty traditions narrated 

by forty ,shaykhs from forty companions. 

16. Traditions narrated by forty shaykhs from the companions of 

different cities. This kind of collection was called 

al- Arba'in al- Buldàniyva. 

17. Traditions directly narrated from God, known as al- Ahádith 

al- Qiudsiyya; Muhyî ad -Din Ibn 'Arabi compiled such an 

Arba'in.1 

The above mentioned classification gives us some idea of the 

diversity within the genre of Arba'in literature. It encompasses 

almost every aspect of a Muslim's life and most collections serve as 

self -explanatory guides to a particular aspect of a Muslim's life. 

:!hile it is not within the scope of a study such as this to 

compile a comprehensive list of all known Arba'in collections, as the 

1. Dirásàt, XXXIV, 211. 
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subject has, by and large, been neglected by scholars, the opportunity 

has been taken to provide a list of the main anthologies in this field 

up to the time of an- Nawawi. 

to Following in the path of 'Abd Allah b, al-Mubarak, the 

accepted founder of the genre, the first compiler was Ahmad b, Fiarb 

an- Nisabarìl (d. 234/849). His collection has not, unfortunately, 

survived. 

2. An- Nawawi, however, gives Muhammad b. Aslam at -Túsi (d. 242/ 

856)2 as the immediate successor to Ibn al Mubarak.3 He has been 

described by his biographers as a hafiz and a trustworthy transmitter.4 

A copy of his Arba'in, in the handwriting of al -Hafiz 'Abd al -Ghanì 

and narrated by al -Hafiz Abú Tahir as- Silafi from the author, is in 

the Zahiriyya5 and in other libraries.6 

3. A great traditionist and one of the authors of the six 

canonised books, Abú 'Isa Muhammad b. 'Isá at- Tirmidhí7 (d. 279/892) 

has also compiled an Arba'ìn.8 

4. An- Nasawi , Abú 1- 'Abbas al -3asan b. Sufyá.n b. 'Amir9 (d. 303/ 

916) compiled an Arba'In10 which contains various chapters dealing 

1. He used to narrate from the class (tabaaa) of Sufyà.n b. 'Uyayna. 

Though he narrates some disagreeable munkar) traditions, he is not 
one of the authorities regarded as matriak. Mizan, I, 89; Kashf, 

I, 54. 
2. Tadhkira, II, 103; Hi lya, IX, 238; Shadharat, II, 100. 

3. Arba'In, 5. 

4. Tadhkira, II, 103. 

5. Majmú' 101 (93 -106); two more copies also in the same collection. 
6. Taymúriyya, Majmù' 262, 63; Berlin, 1462. 

7. Ansab, 95; Tadhìb, IX, 387; Tadhkira, II, 187; ;^lafayat, I, 484; 

Mizan, III, 117; Lubab, I, 174. 

8. Gotha, collection 613 I. 
9. A great traditionist of his time in Khurasan; Tadhkira, II, 245; 

Mustatrafa, 53; Tadhib (A), IV, 178; Subkì, II, 210. 

10. gehid Ali Paga 54/3; Dar al -Kutub 1577; a copy written by Muhammad 
b. 'Abd al- Mun'im is available in Z hiriyya, Hadith 348. 
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with prayers, zakat, hail, spending money on the family, the importance 

of intention in action, a warning against the violation of the teachings 

of the Prophet, and committing offences against believers. 

5. Al- Ajurri, Abù Bakr Muhammad b, al Husaynl (d. 330/990), an 

accepted scholar and trustworthy traditionist, earned wide recognition 

with his collection. It is a very important work and always remained 

popular among the scholars and students of hadith. Various copies can 

be found in different libraries of the world.2 Many scholars of repute 

have transmitted it. 
b. 1säq 

6. Al- K4l5bádk, Abú Bakr Muhammad ;b. Ibràhìm (d. 380/990) is 

mentioned as one of the compilers of Arba'in.4 No copy of this work 

can be traced, 

7. Ad- Daraq-utni, Abú 1 -Hasan 'Ali b. 'Umar5 (306 -385/918 -995) 

collected forty traditions6 from the Musnad of Burayd (or perhaps 

Yazid) b. 'Abd Allah b. Abi Burda, which he narrated from his grand- 

father. He compiled traditions dealing with different topics and every 

hadith was narrated with a complete chain of transmission. 

8. Al- Háshimi, Zayd b. 'Abd Allah b. Mas'úd b. Rifa.'a7 (d. ca. 

400/1010) has been mentioned as one of the contributers to Arba'in 

literature. Being one of the "pure brethren ", he had a philosophical 

1. Wa fávát, I, 488; Sifa, II, 265; Khatib, II, 243; iVu.iúm, IV, 60; 

Mustatrafa, 32. 

2. Berlin, 1456; Za.h.iriyya, 1iajmú' 4 (49-80); Majmz' 27 (34-35), part 
of it; B.M. , 155. 

3. He is one of the great scholars of hadith and a ;aft. Ta'arruf, 

introduction, 1; Kutubkhana, I, 375. 

4. Kashf, I, 550 

50 :Iafayàt,, I, 231; Khatib, II, 34; Subki, II, 310; Lubab, I, 404; 

GAL, I, 173 (165). 
6. Arba'in (N), 5; Kashf, I, 55. 

70 Imta', II, 3; rLízàn, I, 364; Lisa.n, II, 506; Majallat al-Majma' 
al-'Ilmi bi-Dimashq, XXII, 182 article by Dr. Mustafa Jawad); 
Muntazám, IX, 127. 
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approach towards Islam.1 Most of the traditions deal with asceticism, 

the transitoriness of this world, morals and the desire for good deeds, 

This Arba'In is narrated by ash- Sharif 4bù Ta.lib 'All b. al- Husayn 

al- Hasani.2 

9. A1- Jawzagi, Shaykh Abú Bakr Muhammad b. 'Abd Allah b. 

Muhammad b. Zakariyy13 (306 -388/918 -998) compiled an Arba'In4, a copy 

of which is available in Taymúriyya5, copied by Yusuf b. Shahìn, a 

grandson of Ibn Hajar al- 'Asgalani. 

10. Al- akim, Abú 'Abd Allah Muhammad b. 'Abd Allah an- Nisabúrì6 

(321- 405/933 -1015) wrote a work based on forty traditions.7 Subkl 

claims that he has seen his Arba'In in which three of the chapters 

were devoted to the merits and qualities of Abú Bakr, 'Umar and 

'Uthman, to whom he gave preference over the other companions.8 

11, Al- Malinì, Abú Sa'd Ahmad b. Muhammad b, Muhammad b. 'Abd 

Allah b. Hafs b. al- Khalil9 (d. 412/1021), a sfifl, compiled an Arba'In 

from the soúfì shaykhs.10 Adh Dhahabl remarks that when compiling 

his Arba'in he narrated every hash through a reliable súíì chain. 

He did, however, include some objectionable traditions, unacceptable 

1. It was his free thinking and particular approach which prevented 

the traditionists from trusting him. Khatib describes him as a 
big liar, Tarìkh, VIII, 455. Dhahabl,uses stronger language when 
he remarks, "May God not bless him, he compiled forty traditions 

which are absolutely false." MIzan, I, 364. According to Ibn 
Rajar he was commonly known for fabricating ahadith;Lisan, II, 506, 
508. 

2. ZAhiriyya 532, 1 -25; Süleymaniye, Laleli 3667/2, 3667/3; Berlin, 

1458. 

3. Tadhkira, III, 204; Shadharát,, III, 129; 'Ibar, III, 41; Nujúm,, 

IV, 199; wan:, III, 216. 

4. Kashf, I, 53. 

5. M.S., 400. 
6. ',Tafayat, I, 484; Khatìb, V, 473; LIizàn, III, 85; Lisan, V, 232; 

Subkì, 3064; Tabyin, 227 -31; Mustatrafa, 17; GAL, I, 175 (166), 

S, I, 276. 

7. Arba'In (N), 5; Kashf, I, 53. 

8. TabaaAt, IV, 167. 
9. A haf4, trustworthy and perfect in his memory and character. 

.Tandhìb,I, 77; Mustatrafa, 76; Lubáb, III, 89; Shadharat, III, 195. 
10. Kashf, I, 53; conies are available in Zahiriyya, I ?ajmú' 63 (33 -49), 

7770-65); Majmü' 164 (1 -19); Tasawwuf 121 (1 -26). 
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to the more orthodox scholars of hadith, who tended to view the efforts 

of the súfï brethren with suspicion as they believed that they had not 

developed a thorough and reliable approach to the subject. The title 

of the book as found in one of the copies, is as follows: Kitab 

al- Arba'in fì Shuyakh as Súf iyya, narrated by Abú Bakr Ahmad b. 'All 

b. al- Husayn. 

12. An Arba'in was compiled by Abú 'Abd ar- Rahman Muhammad b. 

Husayn b. Masa as- Sulamil (d. 422/1031), called shaykh of sûs by 

adh- Dhahabi, who mentions that this scholar was a great authority on 

safìs.2 His Arba'in is about the morals of the safis.3 

13. Abú 1 -2ásim Ham7a b. Yasuf b. Ibrahim as -Sahm; al- Jurjani4 

(d. 427/1036) is listed among the compilers of the Arba'ins. He 

collected traditions explaining the merits of al- 'Abbàs.5 

14. Another important compiler of Arba'in is Abú Nu'aym, Ahmad 

b. 'Abd Allah b. Ahmad al- Asbahanì6 (354- 430/946 -1039). Being a sùfi 

he collected the traditions which explain the teachings of tasawwuf. 

The title of the book, Kitab al- Arba'in 'a1á Madhhab al- Muhaggiqin 

min a - fiyya7, clearly indicates the nature of the contents. His 

mysticism can be seen throughout the book. 

1. According to Hadiyyat al- 'Arifin he died in 412 A.H., II, 61; 

Tabs aaát Safiyya, 16 -49; Mustatrafa, 41; Miftáh, I, 451; Khatib, 

II, 248; Lubab, I, 554; GAL, I, 218 (200 S, I, 361. 

2. Mizan, III, 46. 

3. Murad 3uhari , 318/6; Záhiriyya, Majma' 124 (2 -9). According to 

some reports it is published; A'1 m, VI, 330. 

4. Lubàb, I, 580; Tarìkh Jurian, introduction, 2. 

5. Kashf, I, 57. 
6. iTafayat, I, 26; Mizan, I, 52; Lisà.n, I, 201; Subki, III, 7; he 

was considered a hafiz and trustworthy by the critics. 

7. Copies are available in manuscript form: Záhìriyya, Majma' 64 

(50 -63); Majmù' 79 (79 -90). 



34 

15. Al- Bayhaqi, Shams ad-Din Abi Bakr Ahmad b. al- Husayn b, 

'Ali ash- Shàfi'ìl (334 -458/946 -1066) has also contributed to the 

development of Arba'in literature.2 A renowned traditionist and the 

author of two source books on hadith, namely as -Sunan al -Kubra and 

Shu'ab al -Iman, he attempted to present a strict traditionist view of 

an ideal Islamic life, The forty chapters each deal, with a special 

problem, such as, for example, tawhid, istipáma, dawàm al- murapaba, 

al- i.itihad fi twat Allah, etc. 

16. Al- Qushayri, Abi 1- áàsim 'Abd al -Karim b. Hawazin b. 'Abd 

al -Malik b. Talha an- Nisabúrì3 (376 -465/986 -1077) also compiled an 

Arba'in.4 

17. An Arba'in5 was compiled by Abi Bakr Muhammad b. Abi 'Ali 

Ibrahim b. 'Ali6 (d. 466/1073) commonly known as Abú Bakr al- 'Attar.7 

In the Hadiyyat al- 'Arifin his name is given as Muhammad b. Ibrahim b. 

'Ali b. 'Asim al- Asbahani, Abi Bakr al- Mugri'8 (381 -466). 

18. Al- Hamawi, Shaykh al- Islam, Abi Ismá'ìl 'Abd Allah b. 

Muhammad al- Ansari9 (d. 481/1089) collected traditions about the 

attributes of God. The book is commonly known as al- Arba'in fi 

Dalà'il at- Tawhid.10 

1. Shadharat, III, 304; Subki, III, 3; Muntazam, VIII, 242; Wafayat, 

I, 20; Lubab, I, 170. 
2. Süleymaniye, Kiliç Ali Paga 1034/I (1 -26). 

3. Famous for his scholarship and asceticism, he was considered 

shavkh of Khurásan in his time; Wafayat, I, 438; II, 186; Subki, 

III, 243; Tabyìn, 271; Kashf, I, 520, 1551; GAL, I, 556, S, I, 770. 

4. Berlin 1457; Brill, 383, 746; Zahiriyya, Majmú' 117 (150- ) 
5. Záhiriyya, 116 (2 -119). The name of the author on the title page 

is Abi Bakr Muhammad b. Abi 'Ali; Albani suggests that it is the 

incomplete name of the same person described by Hajji Khalifa as 
Muhammad b. 'All; Kashf, I, 52; Makhtitát, 139. 

6. Hadiyya, II, 73; Shadharat, III, 101; Mustatrafa, 71; Kutubkhàna, 

I, 275; GAL, S, I, 280. 

7. Zahiriyy7.7M), 13. 

8. Hadiyya, II, 73. 
9. Dhayl T.H., I, 64; GAL, S, I, 773. 

10. Patna, 510/1608. 
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19. Ath-Thaqafi, Abú 'Abd Allah al -âasim b. al-Fall b. Ahmad b. 

Mahmúd al- Asfahànìl (397 -489/1006 -1096) has also written a book of 

forty traditions.2 

20. An important contribution to the Arba'ìn literature was 

made by al- Magdisí, al -Hafiz Nasr b. Ibrahim b. Nasr b. Ibrahim b. 

Da'úd3 (337 -490/987 -1096). A copy of his collection is available in 

the Zahiriyya.4 

21. Ibn Wad'an, Abù Nasr Muhammad b. 'All b. 'Abd Allah b. 

Salih b. Sulayman5 (401 -494/1010 -1101) selected forty traditions about 

religious exhortation and the Prophet's speeches.6 Many copies of the 

book are available in the Süleymaniye, the Záhiriyya and other libraries.? 

The author explains the meaning of difficult words and gives short 

comments by quoting verses from the Qur'an. 

22. A1-Fàrisi, al-Hàfiz Abú 1-;asan 'Abd al-Ghafir b. Ismà'íl 

b. 'Abd al-Ghafir b. Muhammad8 (d. 529/1135) has also prepared an 

Arba'in.9 

23. Copies of an Arba'in compiled by al- Furawì, Abú 'Abd Allah 

Muhammad b. Ahmad10 (441 -530/1050 -1136) are found in various libraries.11 

1. Wafayàt, II, 489; Shuhba, 100b; GAL, I, 453 (355). 
2. Bibl. Nat. 722/6; Zahiriyya, Hadith 435; 1 (602- ). 

3. Tabyin, 206; Uns, Ì, 264; Hadiyya, II, 490; GAL, S, I, 603. 

4. Majmú' 67 (42 -65). 

5. Lubab, III, 264; Lisan, V, 305; Kashf, I, 70; GAL, S, I, 602. He 
was accused by as- Silafì of lying and Ibn Hajar declares his 

Arba'in to be fabricated. Lisan, V, 305. 

6. According to adh-Dhahabi his Arba'in is a collection of fabricated 

traditions which he stole from Zayd b. Rifa'a (see above); Mizá.n, 

I, 364. 
7. gehid Ali Paga 540/I, 542/I, Vehbi Ef., 2157/6, Izmir, 763/4, Esad 

Ef., 1695/39; Záhiriyya, Hadith 532 (4 -14), Hadith 479; Silafi's 

version: Bibl. Nat. 722/6; Berlin, 1464, 1459. 

8. Tadhkira, IV, 1274; Wafayàt, II, 391; Bidaya, XII, 230; Subki, 

VII, 171; Shadharat, IV, 93; Mir'at, III, 259. 

9. Dar al- Kutub, 1229; Berlin, 1463. 

10. Wafayat,, III, 418, 419; Kamil, XI, 18; 'Ibar, IV, 83; Tabyin, 322. 

11. Bibl. Nat. 722/4; Süleymaniye, gehid 'Ali Paga 539/I; Záhiriyya, 

Majmú' 22, Majmù' 541/4. 
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He narrates forty traditions each from a different shavkh. In one of 

the copies the whole chain of narration is provided and the full name 

of the author is on the first pagel 

24. Abù 1 -Futùh at -Tà'ì, Muhammad b, 'A112 (d. 555/1160), a 

well -known traditionist and popular preacher of his time while 

compiling his Arba'in3 maintained that he would include those traditions 

which he had heard from forty shaykhs, each shaykh having narrated from 

a companion of the Prophet. The author gives biographical sketches of 

the companions along with their virtues and explains the difficult 

words and adds useful information about religion. Ibn as- Sam'áni 

comments that it is the clearest and indeed the best of the Arba'Ins, 

for it contains exhortation and valuable information about hadith, 

Islamic jurisprudence and the Arabic language.4 Copies are available 

in various libraries.5 

25. Abù Sa'id Muhammad b. Yahya b. Man it ash- Shafi'i an- Nisabùr16 

(476- 548/1083 -1153) has prepared an Arba'in on the same pattern, giving 

the narration from forty companions.7 

26. Al- Jayyú.ni Abù Bakr Muhammad b. 'Ali b. 'Abd Allah b. 

Muhammad b. Yásir al- Andalusi8 (492 -563/1099 -1168) compiled a book on 

forty traditions, entitled Kitáb al- Arba'in fi Riwayat al- Muhammad/n.9 

1. Zahiriyya, Majmù' 541/4. 
2. Mustatrafa, 77; Kashf, I, 57; Nujùm, V, 333; Kutubkhána, I, 263; 

GAL, S, I, 623. 

3. The title of his Arba'In is al- Arba'in fí Irshád as- Sà'irin ilá 
Manázil al- Muttagin. 

4. Kashf, I, 56. 

5. Aya Sofya, 512; Bayazid, 910; Záhiriyya, Hadith 179 (1 -71); 

Berlin 1464, 1465. 
6. Tandhib Asmá', I, 95; 'Ibar, IV, 133; Wafayàt, III, 359; Nujùm,, 

V, 35; Shadharát, IV, 101; he was one of the pupils of al- Ghazali, 

Subki, VII, 26. 

7. Záhiriyya, Majmú' 22 (39 -56). 
8. A scholar of hadith, he travelled to eastern centres of Islamic 

learning and studied in Damascus, Baghdad and Nisápùr. He died in 

Aleppo: Dar al- Kutub, I, 88; Shuhba, 100; GAL, I, 457 (37)), s, 
I, 663. 

9. Bibl. Nat. 722/3. 
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27, A new impetus was given to the Arba'in movement by al -Hafiz 

Ibn 'Asakir, Abù 1 -Qasim 'All b, al -Hasan b, Hibat Allah, commonly 

known as Ibn 'Asakir ad- Dimashgíl (499 -571/1105- 1176), Having an 

aptitude for ham and history, he collected much material and gained 
immense experience through extensive travelling. He compiled four 

separate Arba'in based on different criteria. The following are the 

titles of his collections: (1) al- Arba'in at_Ti áál2; (2) al- Arba'in 

fi al -Abdal al- 'Awal; (3) al- Arba'in fi al- Ijtihad fi Igàmat al- Jihad3; 

(4) al- Arba'in al- Buldaniyya.4 The latter work is considered to be of 

great importance by students and scholar of hadith. Following his 

teacher, as- Silafi, he collected these traditions from forty different 

centres of the Islamic world and took care in selecting the ahadith. 

In the introduction to his book he claims that he critically examined 

the chains of narration and checked the texts for defects. Furthermore, 

he says, "I have selected the sound traditions and checked the names 

and titles of the narrators so that there could be no hesitation in 

acquiring benefits through this collection, "5 Giving great care to 

the isnad and the text he rendered it accurate and exact. His 

insistence on selecting only sound traditions gave the movement a 

more rigorous standard and validity. 

28. Ibn 'Asakir's contemporary, Abù 'Umar Yúsuf b. 'Abd Allah 

b. Said b. 'Abd Allah b. Abi Zayd al- Andalusi6 (505 -575/1111 -1180) 

1. 'Iafayat, I, 335; Bidaya, XII, 294; Subki, IV, 273; Iii'àt, VIII, 336; 

Miftah, I, 216; GAL, I, 403. 
2. Zahiriyya, Majora' 17 (199 -215). 

3. Zahiriyya, Lugha 54 (67 -79). 
4. Çehid Ali Paga, 360/I; Berlin, 1466. 

5. Arba'in, 1; his Arba'ins have been published by Dr. Munajjid in the 

Beirut magazine ad- Dirasát al- Adabiyya, XXXIV, 211. 

6. Mir'at, III, 403 (he is called Ibn 'Ayyad); TaIrmila, 734; Ghaya, 

II, 397; Shadharat, IV, 254. 
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also made a contribution to Arba'in literature.1 He collected forty 

traditions regarding the religious observances, 

29. An important contribution was made by another great personality 

of the time, a renowned muhaddith and Ibn 'Asak.r's teacher, Abú Tahir 

as- Silafi2, Ahmad b, Muhammad b, Ahmad (478- 576/1085 -1180), Having 

travelled extensively in search of knowledge he acquired much valuable 

information on the traditions and deep understanding of the traditionist 

sciences. It was he who introduced the new concept of forty traditions 

of forty shaykhs living in forty cities.3 His collections consist of 

traditions about legal rulings, permissibility, forbiddance, worship, 

exhortations, and moral excellencies. ;hile collecting traditions for 

his Arba'in, he examined the chains of narration and kept in mind the 

soundness and weakness of a tradition. The title of the book is Kitàb 

al- Arba'ìn al- Mustaghni bi Ta'_yin ma fih 'an al- Mu'in, of which copies 

are available in various libraries.4 The first page of one copy ascribes 

the authorship to al -Hafiz as- Silafi and the narration to Abú al- {iafa' 

'Abd al -Malik b. 'Abd al -Hagq. 

30. The Shia scholar Shaykh Abú 1 -Hasan 'Ali b, al- Husayn b. 

Músà b. Bábawayh al- Qummi5 (d. 580/1184) compiled an Arba'in, of which 

copies are available in Mashhad and Berlin.6 

1. Shadharàt, IV, 254. 
2. ,Jafayát,, I, 31; Mir'àt, VIII, 361; Azhar, III, 167; Subki, VI, 32; 

Lisa.n, I, 399; Mizan, I, 155; Bidàya, XII, 307; Tadhkira, IV, 1298. 

3. It was used as a model by many scholars. His pupil Ibn 'Asakir 

followed him and later scholars like Sharaf ad -Din 'Abd Allah b. 

Muhammad (d. 749/1348) and Abú al- 'Abbas Ahmad b. Muhammad b. 

az- Záhiri (d. 696/1296) prepared their collections adopting the same 
method. 

4. Zahiriyya, Majmú' 76 (1 -25); Hadith 532 (1 -10), this copy is in the 

handwriting of al -Hafiz al- Maqdisi; Hadith 537 (1 -17); Majmú' 18 

(36 -43), an incomplete copy); gehid Ali Paga 540/I; Bible Nat., 722/I. 

5. Najáshi, 184; Dhari'a, II, 341; Fihrist at Túsi, 93. 
6. Berlin 1549. 
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31. Ibn as- Subìci has mentioned an Arba'in compiled by al- Qazwini, 

'Abd Allah b. Haydar b. Abi 1- Q.siml (d0 582/1186), 

32. A leading safì and scholar of hadith in his time, al -Hafiz 

Abù Ya'gùb Yùsuf b. Ahmad b. Ibrahim2 (529 -585/1135 -1189) prepared his 

Arba'in for the benefit of his students and followers, Adh Dhahabì 

has called this collection al- Arba'ún al- Buldaniyza.3 

33. 'Abd Allah b. Abi Hat's. 'Umar b. 'Ali b. Abi Nair al- Qushayri, 

ash -Shafi'i, commonly known as Abù Sa'd as- §affar4 (508 -600/1114- 1203), 

compiled an Arba'in following the pattern adopted by Ibn 'Asakir. 

Copies are available in several libraries.5 

34. Sharaf ad -Din al- Magdisi, Abù 1 -Hasan 'All b. al- Mufaddal 

b. 'All b. Mufarraj6 (544- 611/1150 -1214) compiled a book of forty 

traditions, to each of which he devoted a chapter which contains a 

tradition narrated by a shaykh from a companion of the Prophet through 

his own chain. He also gives the biographical information about the 

companion in every chapter. Copies are available in several libraries,? 

The author's own comments on the method he adopted are given in the 

introduction to this book. 

35. Ar- Ruhawi, Abù Muhammad 'Abd al -Qadir b. 'Abd Allah8 

(536- 612/1141 -1215) collected forty traditions of different chains of 

narration from various towns.9 This Arba'in is known as al- Arba'in 

al-Buldaniy.ya. 

1. Tabagat, VII, 123. 
2. Tadhkira, IV, 1356; Shuhba, 1000 

3. Tadhkira, IV, 1356. 

4. Shadharat, IV, 345; 'Ibar, IV, 312, 313; Nujùm, VI, 186; Subki, 

VIII, 156. 
5. Zahiriyya, Hadith 593 (this copy bears the testimony of the author 

to the person who heard it from him); Majmù' 94 (173 -187); 95 

(161 -188). 
6. Muhadara, I, 200; A'lam, V, 175. 

7. Berlin 146; B.M., Or 3061; Záhiriyya, Hadith 168 (1 -95). 

8. Dhayl T.H., II, 83; A'lam, IV, 165. 

9. Zahiriyya, Majmù' 72 10 -29); Majmù' 8 (36 -43). 
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36. Ibn 'Asakir, Abù Mansùr 'Abd ar- Rahman b. Muhammad b, 

al- Hasanl (500 -620/1100 -1223) compiled an Arba'in on the virtues and 

qualities of the wives of the Prophet.2 Following the tradition of 

the early scholars he explains why he collected the forty traditions 

in the introduction to his book. He begins with the ahadìth containing 

the virtues and qualities of the Prophet and then gives the áháß dith 

about his wives, starting with Khadîja.3 

37. AIDS 'Abd Allah, Muhammad b. Ahmad b. Muhammad b. Sulaymà.n 

b. Battal ar- Rukbi, commonly known as Battal al- Yaman14 (d. 630/1233) 

has been mentioned as one of the compilers of Arba'in.5 

38. Adh-Dhahabi has mentioned an Arba'in6 compiled by al- Kalà'i, 

AVG. r-Rabì', Sulaymá.n b. Mùsa Salim b. Iìassan al-4imyari7 (560-634/ 

1170-1237). 

39. Diya' ad -Din al- Maqdisi, Abù 'Abd Allah, Muhammad b. 'Abd 

al -Wahid b. Ahmad8 (569 -643/1173- 1245), collected forty traditions, of 

which a copy is in the Záhiriyya.9 He also has a collection of fifty 

traditions, but these ahadith contain no isnad.10 

1. A nephew of the great historian and muhaddith Ibn 'Asàkir, he himself 
was a reputed scholar of hadith; Bidava, XIII, 101; Shadharat, 
V, 92; ;4afavat, I, 277; Fawat, I, 261; Nuiùm, VI, 256; Subkì, 
VIII, 177. 

2. Zahiriyya, Hadith 535 (1 -53); Majmù' 72. 

3. Árba'in, 1. 

4. Thaghr 'Adan, 200; Bughya, 18. 

5. Kashf, I, 52, 

6. Tadhkira, IV, 1418. 
7. Ladat al- Andalus, 119; Takmila, 708; Mustatrafa, 70; Tamhidi, 325; 

adhD hahabi calls him a muhaddith of al- Andalus, Tadhkira, IV, 1418. 
8. Fawát, II, 238; Daris, II, 94; Shadharàt, V, 224; Dhayl Tom, II, 

236 -240., 
9. al- Muntaaa min al-Arba'in fi Shu'ab al -Ìman, Záhiriyya, Majmù' 

75 (44 -51). 
10. Záhiriyya, Majmù' 52 (129 -141). 
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A 0. Ibn 'Arabi, Muhyi ad -Din Muhammad b. 'A1ì1 (560- 633/1165 -1240) 

gave a new direction to Arba'in literature. He collected forty 

traditions directly narrated from Alláh, popularly called al- Ahádith 

al- )udsiyva. The book starts with the khutba and provides the usual 

reason for compilation.2 

41, Al- Munziri, Abú Muhammad, Zaki ad -Din 'Abd al -'41m b, 'Abd 

al -Qawì b. 'Abd Allàh3 (581 -665/1185 -1256) compiled an Arba'in and 

gave the following lengthy title to his collection: Arba'ún Hadithà 

fi Fadl Istiná' al- Ma'rùf li- 1- Muslimìn wa Qada' Hawaii al- Malhafin, 

As stated by Yúsuf an- Nabhánl, the author collected these traditions 

without giving their sources. But some later scholar (perhaps 

al -Hafiz al- Barzàni al- Hamawi) has traced their sources,4 

42, An Arba'in on the merits of the 42,11 and other pilgrimages 

was compiled by Ibn Masdi, Abú Bakr Muhammad b. Yusuf b, Músá al -Azdì 

al- Andalusi, Jam al ad -Din6 (559- 663/1202 -1290), 

1. A great Muslim súfi who had a great influence on the development 

of intellectual and mystical thought. Fawàt, II, 241; MizAn, III, 

108; Lisàn, V, 311; Nafh, I, 404; Shadharát, V, 190; Mir'àt, IV, 

10; Takmila, I, 356; Miftáh, I, 187. 

2. Süleymaniye, crch 20757175; 3; Berlin, 1469, 

3. A famous muhad ditti of his time, he was given the title of al- Hafiz 

by his contemporaries: Bidáya, XIII, 212; Fawat, I, 297; Subkì, 

V, 108. 

4. Copies are available in various libraries: Aya Sofya, Silleymaniye, 

0, 517; Bayazit, 892; Berlin, 1470; it has been published in 

Egypt by an- Nabhanì along with some other Arba'ins. The present 

writer has used the 1951 edition. 

5. The title of the book is al- Arba'in al- Mukhtára fl Fadaái i 
wa- z- Ziyára. Süleymaniye, Hefid Paga 29 (author's handwritten 

copy); al- Maktabat al- Khidlwiyya 6489. 
6. A hàfiz of hadith and one of the leading scholars of the time, 

Though Ibn Kajar is all praise for his vast knowledge, he is yet 

critical of his vanity and Shi'ite inclination, Lisan, V, 151, 
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43. Another important contributor to Arba'in literature is Sadr 

ad -Din, Muhammad b. Ishaq b. Muhammad b. Yúsuf b. 'Ali al- Qunawil 

(600 -673/1130- 1206). 

44. An Arba'in narrated from forty trustworthy shaykhs was 

compiled by al- Hafiz JamAl ad -Din Abú Timid Muhammad b. Abi 1 -Hasan 

'Ali b. Abi 1 -Fath Muhammad b. Ahmad b. 'Ali as- SAbúni2 (604 -680/ 

1207 -1282). In the introduction of his Arba'in he gives the title of 

the book along with the reasons for the compilation of this anthology. 

This collection deals with various aspects of a Muslim's life, such 

as trade, prayer, the importance of the Qur'an, the signs of the day 

of resurrection, etc. 

45. Another contemporary of an- Nawawi was Ibn Abi r- Rabi', Abú 

'Abd Allah Muhammad b, SulaymAn b. Muhammad al- Ma'Afirì4 (585 -672/ 

1189 -1274). He compiled an Arba'in which is apparently lost. 

46. 'Ali b. 'Umar b. 'Ali al- Qazwinï5 (600 -670/1213 -1277) also 

compiled an Arba'in,6 

1. Subki, V, 19; Miftah, I, 451; II, 211; KaramAt, I, 133; Kashf, 

II, 1957; GAL, I, 585 (449). A di scholar, he was trained by 
Ibn 'Arabi. He settled in Mecca where he spent all his life dedi- 

cated to learning. He collected forty traditions relating to 

various aspects of religious life. It was published in Egypt in 

1321/1903. He wrote a short commentary on his Arba'in which 

exists in manuscript form, Berlin, 1471; Süleymaniye, 154. 
2. Mustatrafa, 88; ShadharAt, V, 369. 

3. Záhiriyya, Majmú' 64. 
4. A faqih and muhaddith of al- Andalus, he settled in Alexandria and 

died there. Idafh, I, 394; Nu,júm, VII, 243; : Jàfi, III, 128. 

5. A philosopher and logician, he was a pupil of Nasir ad -Din at -Túsi. 

FawAt, II, 266; Hadiyya, I, 713; GAL, S, I, 845; K.utubkhána, II, 

66. 
6. Süleymaniye, Sehid Ali Paga, 1387/I. 
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47. Al-Malik al-Muzaffar, Abd Mansizr Yt.suf b. 'Umar b. 'Ali b. 

Rasdl at-Turkumàni al-Yamanìl (619-694/1222-1290) was another 

contemporary of our author. He completed a collection of forty 

traditions in 660 A.H.2 

Although there are other scholars mentioned as contributors to 

Arba'in literature, owing to inadequate information, they have been 

omitted from the above list.3 

1. The second ruler of the Rasdlid dynasty, he was a scholarly person. 
He collected these traditions for his personal interest. Ibn 

al- ;,larda, II, 240; Bidáya, XIII, 341; Nuiúm, VIII, 71; 'Uadd, I, 

50, 85, 88. 
2. Amcazade Hüseyn Passa 95/I. 
3. The following authors have been described as Arba'in anthologists: 

(1) Abd 'Umar Ibn Buhayr (d. 390/998); (2) 'Abd al Mun'im Abù 
1- Ma'álí (d. 497/1103) (Bibl. Nat. 722/6); (3) Abt. 1 -asim 'Ali 
b. Husayn as -Sámì (d. 567/1172); (4) al- Hawrànl, Abd 1 -Hasan 

Muhammad (d. 571/1176); (5) Badr ad -Din at- Tabriz! (writing date, 

605/1208); (6) Diya' ad -Din al- Harawi (writing date 637/1234); 

(7) Diyá' ad -Din al- Miyánj! (writing date 637/1134) (Bibl. Nat. 

722; 614 [author's handwritten copy]); (8) Najm ad -Din Abù 

Nu'aym (d. 663/1265). 



CHAPTER III 

THE LIFE A D SCHOLARSHIP OF AN- dA;IAWI 

Muhyi ad -Dìni Aba Zakariyyá Yañya b. Abi Yahyà Sharaf b. Mur ì2 

b. Husayn b. Muhammad b. JamA'a b, Hizám al -HizAn 3 an- Nawawi was 

born in the month of Muharram 631/12334 in the village of Nawá.5 in 

the Hawran district, and spent his early childhood under the super- 

vision and guidance of his father. Although his family was of humble 

origin and unconnected with the 'ulamA' class, his father was well 

known in the area for his piety, asceticism, honesty and simple living.6 

According to adh- Dhahabi he was a blessed Shaykh7, and as- Sakháwi 

reports that on his death, prayers were offered even by those who were 

not able to attend the funeral, clearly a mark of great respect.8 

Perhaps it was the ascetic tendencies of his father and the mystic 

atmosphere of the home which influenced and shaped the personality 

of our author. 

1. This title was given to him by the Muslim comm»ntty of that time 

in appreciation of his services for the cause of Islam, although 

he always disapproved of it himself, 
2. Az -Z abidì has voweled it with a kasra on min and single ra' 

(T`ai, X, 379). Ibrahim b. Mar'i in his commentary on the Arba'in 

has written it with damna on mum and kasra on rà' (Futuhat, 2 but 

the majority of the scholars read it with damma on min and kasra 

on ra' with tashdid. 
3. He was called HizAmi after his great- grandfather and did not have 

any relation with Hakim b. Hizam, a companion of the Prophet, as 

he himself claimed. 
4. His biographers are not sure about the exact date of his birth. 

According to Ibn al- 'Attá.r it was some date in the first or second 

third of Muharram 631 A.H. 
5. Tuhfa, 3a. 
6. Ibid., 2b. 

7. Tariuma, 74. 
8. Ibid. 

44 
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We are fortunate to have some account of an- Nawawi's early life 

recorded by his pupils and contemporaries. In particular Ibn al- 'Attar 

lived with an-Nawawi for most of his life and returned to his village 

where he was able to collect information from those who knew him as a 

child. All the sources ascribe to him the sort of background one 

might expect in a great scholar. 

As a child, an- Nawawì was sent to the village mosque to learn the 

Qur'an, to which he applied himself diligently. Shaykh Sharaf, his 

father, had a small business and the child used to spend his free hours 

in the shop helping his fatherl, but he did not take a great interest 

in the shop and his energy was devoted to his studies. His inclinations 

and activities in childhood seemed to show that he was destined for 

great achievement. His biographers recorded two incidents which 

convinced his teachers and father that he was a promising child. One 

night when he was sleeping with his family, he saw an extraordinary 

light. Awakening his father, an- Nawawì told him about the light which 

he saw but others could not. His father was convinced that this was 

the Blessed Night (Laylat al -Qadr) and his nine- year -old son had 

witnessed it. Ibn al- 'Attâr records another incident which changed 

the whole course of his life. At some period around the year 645 A.H., 

a Moroccan saint, Shaykh Yasìn b. Yùsuf, passing by the village of 

Nawà, saw a ten -year -old boy crying, because the children of the 

village were forcing him to play with them while he wished instead to 

continue reciting the Qur'an. Ibn al- 'Attar reports the incident thus: 

Shaykh Yasìn said, "I felt an affection for the boy, 

took him to his Qur'an teacher and advised him to take 

care of the boy. I told him that this boy was going 

1. Tariuma, 34; Subld, VIII, 396; an- Nawawì started working in the 

shop when he was ten, Tuhfa, 3b; Suyútl, 4b. 

2. Tuhfa, 3b. 
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to be the most learned and pious man of his time and that 
people would seek guidance from him," The teacher said 
to the Shaykh, "Are you an astrologer ?" "No," replied the 
Shaykh, "but Allah has made me speak of the boy." The 
teacher narrated the whole story to an- Nawawi's father who 
was more concerned about the boy afterwards. 1 

There is very little information about the years he spent in Nawa till 

he came to Damasucs in 649 A.H. He may have spent his time helping 

his father in the shop and studying with the 'ulama' of the town, 

because no town in the Muslim world at that time was without a maktab 

or 'alim and most children received their early education in their 

home towns. 

All his biographers, except Táshkúbrizada2, agree that it was 

the year 649 A.H. when his father brought an- Nawawì to Damasçs to 

study, at which time he must have been eighteen or nineteen years old.3 

Damascus was then a centre of religious and academic activities, to 

which students from all over the Islamic world came to study. It must, 

therefore, have been an extraordinary experience for a young villager, 

such as an- Nawawì was, to participate in that tradition of scholarship. 

It was customary for the new students to go to the mosques, especially 

al -Jami' al- Umawi, to look for a place to live and a teacher to begin 

one's studies with. Following this tradition, an- Nawawi went to the 

mosque and explained his plans and ambitions to the khatib of the 

mosque, Shaykh Jamal ad -Din 'Abd al -Kafi b. 'Abd al -Malik b. 'Abd 

al -Kàfi ar- Ráfi'i ad- Dimashgi. The shaykh guided the young student to 

the circle of the mufti of Syria, Tàj ad -Din 'Abd ar- Rahman b. Ibrahim 

1. Tuhfa, 3b; Suyati, 4b; Sakhawi, 4. 

2. Miftáh, I, 398. He mentions that an-Nawawi came to Damascus in 

650 A.H. and was nineteen years old. 

3. Tuhfa, 3b; Tariuma, 5; Daris, I, 268; Bidaya, XIII, 278; Suyùti, 

4b. 
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b0 Diyá' al- Fazàrì, known as Ibn Firkan, who became the first teacher 

with whom an- Nawawi studied for any time. 

During his stay with Shaykh Taj ad -Din at the Rawáhiyyal he was 

unable to find a room to live in as they had already been taken by 

his fellow students and the Madrasa as- Sárimiyya, the college administered 

by his teacher had, unfortunately, no hostel attached. The problem 

was solved by his teacher, who sent him to Kamfl.l Ishagi al- Maghribi 

(d0 650 A.H.), the administrator of the Madrasa ar- Rawàhiyya, After 

seeing al- Maghribi he was allocated a room in this Madrasa,2 According 

to as -Sub1Q the house possessed an extraordinarily spiritual atmosphere, 

having been occupied by a series of saintly men3, and it was perhaps 

for this reason that he occupied the house, settled there and remained 

there until his death, seeming to have preferred ar- Rawahiyya to all 

other places.4 

Having settled in ar- Rawáhiyya, he began his studies, and acquired 

a reputation for an ever- increasing desire for knowledge and was fully 

absorbed in academic pursuits. He is reported to have once said, "I 

have spent two years without stretching out to sleep for even a moment." 

Adh- Dhahabì says that he was cited as an example to his contemporaries 

because of his concentration on his studies day and night, his neglect 

of sleep except when he was overcome by it, for his punctuality in 

attending classes, for his diligence in taking notes and for his 

1. A Madrasa situated on the eastern side of the Ibn 'Urwa Mosque, 

adjacent to al -Jámi' al -Umawi on the side of its north -eastern 

door, Danis, I, 278. Badrán says that he has seen the site of 

the Madrasa, which is now occupied by residential buildings, 

Musá.maràt, 530 
2. Tarjuma, 5. 

3. Subkì, VIII, 3970 
4. Tar juma, 5. 

5. Dáris, I, 268; Suyùti, 5. 

5 
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perseverance in visiting his teachers.1^,,utb al- Yúnïnì2 also attests 

to his habit of utilising every moment of the day and night in the 

pursuit of knowledge. He always kept himself busy memorising, repeating 

what he had memorised and thinking about academic problems even when 

he was "walking in the way". He continued thus for six years.3 Once 

when questioned by Badr b. Jama'á4 about his disdain for sleep, he 

replied, ":Then I am overcome by sleep I lay my head upon the books for 

a moment and then wake up, "5 In Tashkúbrizada's words, "He took very 

little sleep, was whole- heartedly engaged in pursuing the cause of 

knowledge, and adhered to the injunctions of Sharí'a. "6 He was so 

dedicated to his studies that he used to attend the extraordinary 

number of twelve classes every day, which covers almost all the subjects 

included in the syllabus at that time. An- Nawawi was to describe his 

education, enumerating all the books he studied and commenting, "I 

wrote everything relating to those subjects -- clarification of the 

ambiguous points, elucidation of the text and vocalisation of the words -- 

and Allah blessed me with grace regarding my time and activities and 

helped to overcome these difficulties. "7 

* * * * * * * * * * 

One of the characteristics of classical Isla.mi_c education is that 

it emphasised the role of the teacher more than formal attendance at 

an institution of learning. In the early Islamic period the educational 

1. Tarjuma, 7. 
2. Qutb ad -Din Abù 1 -Fath Mùsà b. Muhammad al- Yuníni al- Ba'labakki 

died in Damascus in 726 A.H., Durar, IV, 382; Bidaya,, XIV, 126; 

Fihrist Tamhìdí, 393. 
3. Tarjuma, 11 -12; Suyúti, 7. 

4. ,±di al -Qu1 t Muhammad b. Ibrahim b. Sa'd Allah b. Jama'a al-KinAni 

al- Hamawi died iñ 733 A.H., Fawát, II, 174; Bidaya, XIV, 163; 

Nuj m, IX, 298; GAL, S, II, 280; Durar, III, 28, 

5. Tarjuma, 36; Suyùtì, 8. 

6. Miftah, I, 398, 

7. Tuhfa, 4b; Suyati, 5b; Tarjuma, 6. 
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system pivoted around the personages of the teachers. In many cases 

there was no recognised school building, the classes assembling where- 

soever the teacher chose to offer them, be it the mosque, the teacher's 

home or in some cases a building set aside for instruction. This early 

tradition was to leave its mark on Islamic education to the present 

century, so that during the period in which the madrasas provided a 

highly -structured system of education there remained a surprising 

fluidity among the student body and teachers. The zealous student 

usually sought out the best teacher in a given field and was prepared 

to follow him in his search for knowledge. Direct contact between the 

student and teacher was the most salient feature of Islamic education, 

No scholar was acknowledged unless he could prove that he had studied 

with reliable teachers of good reputation in a particular field of 

study. The practice of isnád (chain of narration in hadith) was adopted 

to authenticate the student's relationship with the earliest authorities 

in the subject. The certificate (sanad) of a successful student traced 

the chain of his teachers in that field and thereby bestowed on him the 

authority to teach the subject or give his opinion thereon. It was an 

accepted practice among the scholars and students to establish their 

credentials as instructors through an unbroken line of authentic teachers 

spanning the centuries to the very birth of Islam. It was not enough 

that the scholars in this chain be of sound intelligence, it was also 

required that they be morally upstanding for it was held that knowledge 

was a Divine Light, the effectiveness of which is lost unless it be 

transmitted through the lips of pious teachers. In order to know the 

credentials of a scholar it was essential to know his teachers. 

An- Nawawi, following a common practice, gives us his academic 

genealogy. He considered this practice highly desirable as can be 

observed in the following statement: 
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This, that is to say the mention of one's shaykhs, is a 
most desirable thing and a valuable principle. Its 
knowledge is essential for every jurist and student of 
fiah, while ignorance of it is shameful, because one's 
teachers are the fathers in religion and a link between 
him and his Lord. It is as disgraceful to destroy one's 
link with his merciful Lord as to ignore one's lineage, 
A Muslim is commissioned to pray for his teachers, 
treat them gently, discuss their glorious deeds with a 
sense of appreciation and thanks, 1 

An- Nawawì maintained a special attitude towards his teachers. He 

always praised them and mentioned them with reverence. Whenever he 

spoke about his academic achievements, he remembered with great respect 

his first shaykh, Táj ad -Din al- Fazári2, with whom he studied for some 

time. He was, later, introduced to the study circle of Kamál IshAq 

al- Maghribi3 by his first teacher. An- Nawawì stayed with him for a 

longer period and benefitted from him the most. He describes his 

stay with Shaykh al- Maghribi, his attitude towards himself and the 

academic benefits thus: 

I started commenting and textual criticism in the 

presence of Shaykh al- Maghribi, I followed him 

assiduously to his admiration. When he saw the 

dedication to my studies and my abstinence from 

social intercourse, he favoured me and made me 

his teaching assistant. 4 

As it was customary that a student had to cover various subjects 

with the specialists in their fields, an- Nawawí studied hadith, figh, 

language and theology with teachers of high repute. He provides the 

whole chain of his shaykhs in fish relating them to the Prophet through 

1. Tahdh3b al-Asma', I, 18; Tari>>ma, 63. 

2. 'Abd ar-Rahmán b. Ibr3hì.m b. ,iyá'; better known as Ibn al-Firkáh, 

died in 690 A.H. Subkì, VIII, 162; Bidáya, XIII, 325; Daris, I, 

108, 109; $hadharát, V, 413; Fawàt, I, 5227.24; Janan, IV, 218, 

219; Tariuma, 8. 

3. Ibid., 6; Suyúti, 5; Tuhfa, 6. 

4. Tuhfa, 6; Tarjuma, 6; Dáris, I, 35; Suyúti, 5. 
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al -Imam ash- Shafi'i,l The following extract from the lengthy chain 

will allow the reader to appreciate the importance an- ilawawi attached 

to his relationship with the early authorities: 

I learned fish through reading, correcting, listening, 
explaining and writing notes from a group of scholars. 
One of them is Abú Ibrahim Ishaq b, Ahmad b. 'Uthmán 
al- Maghribi al-Maqdisi2, whose knowledge, piety, 
asceticism and devotion to worship is commonly accepted. 
May Allah place him, myself and my friends together with 
the chosen ones in the Honoured Place. Then our Shaykh 
Abú Muhammad 'Abd ar- Rahmàn b. Núh b. Muhammad b. 
Ibrahim b. MûsA al- Magdis13, who was an Imam, a devout 
worshipper, perfectly pious, and a muftí of Damascus in 
his time. Then our shaykh al -Imam Aba Hafs 'Umar b. 
As'ad b. Abi Ghalib ar- Rabi'i al- Irbili4,... 

He then gives the complete chain of his shaykhs through ash- Shafi'i 

to 'Abd Allah b. 'Abbas and the Prophet. 

As one of an- Nawawì's greatest contributions to the Muslim 

scholarly effort lies in the field of hadith it is perhaps appropriate 

to examine his education in that field. His biographers record that 

he studied udder no less than fourteen scholars. Because the reputation 

of an individual scholar is closely linked to the chain of authority 

whence he acquired his own training, an- Nawawi's teachers in hay dith 

are given below, with whatever information is offered by his biographers: 

1. Ibrahim b, 'Isa al- Muradi al- Andalusi al -Misrí ad- Dimashgì, 

d. 668/1296. 5 An- Nawawi pays tribute to him in the following words, 

"A pious ascetic, he was an authority on hadith. I have been with him 

1. Tandhíb al- Asma', I, 18; Tuhfa, 6. 

2. Subki, VIII, 122; Muhádara, I, 416; Shadharàt,, 

3. The most learned man of his time in religious 

prominent pupil of Ibn Salah, died 654 A.H. 

Bidàya, XIII, 195; Shadharàt, V, 365; 'Ibar, V 

4. Subki, VII, 308. 
5. Ibid., VIII, 122; Shadharat, V, 316; Muhádara, 

V, 326. 
studies and a 
Subki, VIII, 188; 

, 218; Nujüm, VII, 4. 

I, 416. 
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for ten years and have not witnessed a single undesirable action on 

his part.1 My eyes have not seen so perfect a scholar in my life. "2 

2. Abú Ishaq Ibrahim b. Abi Hafs 'Umar b. Mudar al- 71asiti 

(d. unknown ). The author studied the complete text of Sahih Muslim 

with him. The author describes him as a pleasant, honest and trust- 

worthy shaykh.3 

3. Shaykh Zayn ad-Din Abd 1-Baga' Khalid b. Yúsuf b. Sa'id 

an-Nabulusi, d. 663/1264. Adh-Dhahabi praises him as an Imam, Wiz, 

and a traditionist. According to him he was trustworthy, and gifted 

with perfect perception, understanding and deep knowledge.4 

4. Ar -Radi b. al- Burhan, Rads ad -Din Ibrahim b. 'Umar b. Mudar 

d. 664/1265.5 

5. Shaykh 'Abd al -'Aziz b. Muhammad b. 'Abd al- Muhsin al- Ansari 

al- Hamawi ash -Shafi'i, d. 662/1263.6 According to as -Subki he was 

one of the most intelligent men of his time. He excelled in fish, 

poetry and narrated many traditions.7 

6. Zayn ad -Din Abd 1- 'Abbas Ahmad b. 'Abd ad -Da'im al- Magdisi.8 

7. Abd 1 -Faraj 'Abd ar -Rahman b. Abi 'Umar Muhammad b. Ahmad 

b. Muhammad b. Qudama al- Maqdisi, d. 682/1283.9 He was one of the 

leading figures of his time in the field of hadith. Ibn al- 'Attar 

says, "He was one of his important teachers."10 

1. Muhadara,I, 416; Tarjuma, 10. 

2. Tarjuma, 10. 
3. Sharh Muslim, I, 8. 

4. TadhLra, IV, 1447; Dàris, I, 106. 

5. Tarj>>ma,, 10; Shadharat, V, 315. 

6. Subkì, VIII, 258; Tadh_kira, IV, 1443; Shadharat, V, 309; Fawat, 

I, 598-607; 'Ibar, V, 268; Nujúm,, VII, 214, 215, 218. 

7. Tabagat,, VIII, 258. 
8. Tuhfa, 8. 

9. Tadhkira, IV, 1493. 
10. Tuhfa, 86. 
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8. 0à41 al-Oudat, 'Imad ad-Din Abú 1-Fada'il 'Abd al-Karim b. 

'Abd as-Samad b. Muhammad al-Iiarastanì, Khatìb of Damascus, d. 682/ 

1283.1 

9. Taqi ad -Din Abú Muhammad Isma'il b. Abi Ishaq Ibrahim b. Abi- 

1 -Yusr at- Tanúkhì, d. 672/1273. Adh- Dhahabi has described him as a 

great traditionist and an authority.2 

10. Jamal ad-Din Abú Zakariyyá, Yahya b. Abi 1-Fath as-ayrafi 

al-Harrani.3 

11. Abú 1 -Fadl Muhammad b. Muhammad b. Muhammad al-Bakri, known 

as al- Hafiz. 4 

12. Ad Diya' b. Taman al- Hanafí, Abú Bakr Muhammad b. Nar Allah 

b. 'Abd al- 'Aziz. The author of the Jawahir praises him as a great 

muhaddith.5 

13. The mufti Jamal ad -Din 'Abd ar- Rahman b. Salim b. Yahya 

al- Anbàri al- Hanbali, d. 661/1262.6 

As would be expected, we have somewhat less information on 

an- Nawawi's education in usúl, grammar and language. His pupil Ibn 

al- 'Attar records that he studied usúl with a group of scholars, of 

whom the most famous is al -Qá.ì Abù 1 -Fath 'Umar b. Bundar b. 'Umar b. 

'Ali b. Muhammad at- Taflis' ash- Shàfi'ì, who died in 672/1273. With 

him he studied the Muntakhab of ar -Ràzï and a portion of al- Ghazálì's 

al al- Mustasfa.7 He also read other works with other scholars.8 He 

1. Tadhkira, IV, 1443. 
2. Ibid., IV, 14900 
3. Jawahir, 120; he does not mention the date of his death. 

4. Tarjuma, 11. 
5. Jawáhir, 120. 
6. Tadhkira, 
7. Tuhfa, 76; Subkì, VIII, 309; Tarjuma, 10; Suyúti, 4; Bidaya, 

XIII, 267; Tadhkira, IV, 1391; Muhadara, I, 416; Shadharat, V, 337; 

'Ibar, V, 298. 
8. Tarjuma, 10. 
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to Shams b. Khallikanl up to the end of 669 A.H.2 He also taught in 

the madrasas al- Falakiyya and ar- Rukniyya. 

The Dar al- Hadith Ashrafiyya was the most famous of all the 

madrasas as far as the science of Hadith was concerned. The conditions 

for the appointment of a shaykh, as laid down in the wacf,document, 

stated that preference should be given to an applicant who had riwaya 

(traditional knowledge) over one who had diráya(speculative knowledge). 

If anybody combined both he should be considered more suitable for the 

post. The reputation and traditions of the Dar al -Ha dith attracted 

scholars of great repute, among whom are numbered Shaykh Taqi ad -Din 

Ibn Saláh, Shaykh Jamal ad Din 'Abd as -Samad b. Muhammad al- Ansari 

ad- Dimashqi, and Shaykh Shihab ad -Din 'Abd ar- Rahman b. Isma'il al- IIagdisi. 

In their footsteps came Imam an- Nawawi who served there until he died 

in 676 A.H. Not only did he refuse to accept any salary from the 

madrasa but he used to help the students there financially.3 He taught 

all the subjects with special emphasis on hadith and fish. According 

to Ibn al- 'Attar, the books entitled al -Jam;' a - a_hih by Bukhari and 

Muslim were the main texts studied there.4 

His education, of course, was only a preparation for his later 

role as a teacher. Ultimately, as would be proper within the context 

of Islamic scholarship, an-Nawawi would take his place in the unbroken 

chain of authority which stretches from the Prophet himself to the 

present Muslim community. It would, therefore, be inappropriate to 

1. Abù l- 'Abbas Ahmad b, Muhammad b. Ibrahim b. Khallikan, a reliable 

historian, great literary figure, learned jurist, the author of 

Wafayat al- A'yan, died in 681/1262. Hawat, I, 55; Nujam, VII, 353; 

Bidaya, XIII, 301; Danis, I, 191 -93; i iuhadara, I, 555; Janan, 

IV, 193 -97; Subki, VIII, 33. 

2. Bidáya, XIII, 297. 
3. Tarjuma,, 29, 
4. Tuhfa, 8b. 
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studied grammar with Shaykh Ahmad b. Salim al -Nisri (d. 663/1264), of 

whom adh- Dhahabi was to write, "He was an expert on Arabic language 

and its grammar and a scholar of deep understanding, "1 Under Shaykh 

Ahmad he also studied Ibn Sikkìt's Is làh a l= Manda through the medium 

of private discussion (bahth) and also the Tásrif. An- Nawawi took 

lessons with him on the Kitab of Sibawayh2, and also read some of 

Ibn Ma.lik's3 work with him and wrote a partial gloss to it. He also 

read Ibn Jinni's Luma' with al -Fakhr al- IIálik1.4 

# * # # * * * :x # # 

Although the teaching profession was considered honourable both 

materially as well as spiritually, an- Nawawì however seems to have 

been oblivious of its material benefits. To him it provided a 

spiritual satisfaction and a service to the Muslim community. His 

attitude towards knowledge can be judged by his comment: 

You should be aware of the fact that the merits of seeking 
knowledge which we have mentioned earlier, are only for 

those who pursue it for the sake of Allah, without having 

any worldly motivation. A person doing it for a worldly 

purpose -- be it money, government office, honour, 

reputation, fame or some other such motive - is 
frustrated. 5 

After finishing his studies he started teaching, residing his 

whole academic life in ar- Rawàhiyya. We are not, however, certain 

whether or not he taught in this college. He worked as an assistant 

1. Tarjuma, 10; A sûfi scholar who taught at an- Na.siriyya, Shadharat, 

V, 314. 
2. Tuhfa, 7b; Tarjuma, 10; Suyùti, 5. 

3. Jamàl ad -Din Abù 'Abd Allah Muhammad b. 'Abd Allah b. Ilalik, d. 

672/1273, leader of the grammarians and a great expert in Arabic 

language. Subkì, VIII, 67; Bidaya, XIII, 267; Shadhara.t,, V, 399; 

Fawat, II, 452, 453; 'Ibar, V, 300; Mir'at al- Janan, IV, 172. 

4. Tuhfa, 7b; Tarjuma, 10; Suyúti, 5. 

5. Introduction to Shark al Muhadhdhab, 5. 
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examine his education without, at the same time, noting his contribution 

as a teacher. It was a popular practice among the 'ulamà' to have open 

study circles, into which any aspiring student was free to join. Often 

these scholarly activities were conducted at two separate levels, 

discussion groups at which the standard of scholarship was high, the 

discussion being for the benefit of students aspiring to an academic 

career. At a lower level discussion groups were open to the general 

public, the aim of the class being to provide the layman with contact 

with scholars so that he might be inspired to a deeper understanding 

of his religion, and thus benefit spiritually. 

An- Nawawi, like all great Muslim scholars, had a very wide circle 

of students. His most devoted pupil, Ibn al- 'Attá.r, reports that a 

great number of people attended his classes, among whom were numbered 

'ulamá', huffà, lay leaders and ministers. Many of his graduates 

became accepted fugahá',, his knowledge and formal legal opinions being 

accepted throughout the entire Muslim world.1 As it would be difficult 

to give an exhaustive list of his pupils, only a few of them are given 

below: 

1. 'Alláma 'Ala' ad -Din Abñ 1 -Hasan 'Ali b. Ibrahim b. Dâ'úd 

ad-Dimashqi, better known as Ibn al- 'Attar2, d. 724/1323. He was 

closely attached to him and showed great enthusiasm in his classes. 

He acquired the title "an- Nawawi as- Saghir" for his attachment to and 

emulation of his teacher. He was to comment thus on their relationship: 

My shaykh was friendly with and sympathetic to me. 

Knowing my keenness, he never allowed anybody, except 

me, to wait on him. Being always kind, he looked after 

my interests, habits and behaviour, advising and guiding 

1. Tuhfa, 9. 
2. Bidàya, XIV, 117; Daris, I, 68 -71; Durar, III, 73 -74; Shadharat, 

VI, 63, 64; Janan, IV, 272; Subki, X, 130. 
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me to that best purpose...I have studied most of his books 
with him and he has allowed me to check his works with him, 
some of which I did in his presence. He has so much 
confidence in me that he handed over to me the paper 
containing the names of those sources which he used for 
the compilation of Sharh al- Muhadhdhab and asked me to 
complete it after him. Unfortunately I could not do it.l 

Ibn al- 'Attar remained close to his teacher until the latter's death.2 

Some of the other names of his pupils given by his biographers 

are as follows: 

1. As -Sadr ar -Ra'is al -Fàdil Abú 1- 'Abbas A mad b. Ibrahim b, 

Mus'ab.3 He read a portion of al- Minháj,with him. 

2. Ash -Shams Muhammad b. Abi Bakr b. Ibrahim b. 'Abd ar- Rahman 

b. an-Naqib 4 , d. 745/1344. He was the last of the eminent pupils of 

an-ìdawawi. 

3. Al-Badr Muhammad b. Ibrahim b. Sa'd Allah b. JamA'a5, d. 

733/1332. 

4. Ash-ShihAb Muhammad b. 'Abd al-Khaliq b. 'Uthman b. Mazhar 

al-Ansàrì ad-Dimashqi al-Magdisi6, d. 748/1347. 

5. Shihab ad-Din Ahmad b. Muhammad b. 'Abbas b. Jawàn7, d. 

699/1299. 

6. Abú 1-'Abbas Ahmad ad-Darïr al-;Tasiti, called al-Khall.al.8 

7. An-Najm Isma'il b. Ibrahim b. Salim al-Khabbaz9 ad-Dimashgi, 

d. 703/1307. 

1. Tuhfa, 5b. 

2. Ibid. 
3. Tarjuma, 20. 
4. Subkì, IX, 306, 

144; Isnawi, II 
5. Subki, IX, 139; 

VI, 105; Isnawi 
IX, 298. 

6. Durar, IV, 36. 

7. Subkì, VIII, 35 
8. Tarjuma, 20. 
9. Durar, I, 362. 

307; Dar1s, I, 37; Durar, IX, 19; Shadharát, VI, 

, 512; PIiftah, II, 113, 114. 

Bidaya, XIV, 163; Durar, III, 367; Shadharat, 

, I, 386; Fawat, II, 353; Janan, IV, 287; ìdujúm, 

; Shadharat,, V, 444; 'Ibar, V, 394. 
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8. Shaykh Jibrìl al- Kurdil, who was famous for his asceticism, 

d. 703/1307. 

9. Amin ad -Din Salim b. Abi d- Durr2, d. 726/1325. 

10. Al -aadi Jamal ad -Dín Sulayman b. 'Umar b. Salim ad -Dar'i 

(az- Zur'i)3, d. 734/1333. 

11. Al -Nadi Sadr ad -Din Sulayman b. Hilal al- Ja'fari, Khatib 

Darayya4, d. 725/1324. 

12. Abú 1 -Faraj 'Abd ar- Rahman b. Muhammad b. 'Abd al -ham;d b. 

'Abd al -Hàdì al- Maadisi.5 

13. Al -'Alà' 'Ali b. Ayyúb b. Mansúr al- Magdisi6, d. 748/1347. 

He made a fine copy of al- Minha' with the necessary corrections. His 

handwritten copy was available in the Madrasa Mahmúdiyya during the 

time of as- Sakhawi.7 

14. Muhyi ad -Din Abú Zakariyyá Yahyá b. Fadil Jamal ad -Din Ishaq 

b. Khalil.8 

15. 'Abd ar- Rahmàn b. Muhammad b. Yúsuf as- Samhúdì9, d. 750/1349. 

A man of letters who, having studied fiqh on his own, came to Damascus 

and studied with an- Nawawi.10 

16. Al -Qadì Diyá' ad -Din 'Ali b. Salim al- Adhru'ìll, d. 731/1330. 

1. Durar, I, 533. 
2. Subki, X, 39; Bidaya, XIV, 124; Daris, I, 306; Durar, II, 127. 

3. Subki, X, 39; Shadharat, VI, 107; Bidáya, XIV, 168; Durar, II, 255; 

Idujúm, IX, 304; Muhàdara, II, 171. 

4. Subki, X, 40; Bida;a,, XIV, 120 -21; Daris, I, 465, 466; Durar, II, 

260, 261; Shadharat, VI, 67; Janan, IV, 274. 

5. Durar, II, 342. 
6. Ibid., III, 26. 

7. Tarjuma, 21. 
8. Ibid. 
9. Subki, X, 81; Muhádara, I, 428; Durar, II, 459; Shadharat, VI, 167; 

Isnawì, I, 177 -79; Janan, IV, 334; Nujúm,, X, 248. 

10. Tar:pima, 21. 
11. Durar, III, 46. 
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17. Shams ad-Din al-Bay;3r al-Mu'abbir.1 

18. Shihá.b ad-Din al-Irbidì.2 

19. 'Abd Allan b. Muhammad b. 'Ali3, d. 722/1322. An-:;awa*,ai 

commented on him to the effect that he was one of his later students.4 

20. Abú 1- Hajjáj Yúsuf b. az -Zaki 'Abd ar- Rahmán b. Yúsuf 

al- Mizz1,5 d. 742/1341. 

* * * * * * * * * * 

It is generally held that the spirit of piety and asceticism in 

Islam consists of refraining from things forbidden (harlm), avoiding 

the luxuries of the world and contentment with the bare necessities of 

life. Although we have no consensus as to what these luxuries consist 

of, opinion varying from person to person, there is, however, unanimity 

on the basic principles of avoidance and contentedness. Muhammad b. 

al -Hasan ash- Shaybánì, a famous pupil of Abú Hanifa, having been requested 

to compile a work on asceticism answered that he had on law 

of sale6, indicating that real asceticism lay in avoidance of the forbidden 

and from the unlawful acquisition of the property of others. In the 

biographies of the great Muslim scholars we can observe that in many cases 

scholarship and asceticism are considered complementary virtues. The 

common conscience of the Muslim community has throughout its history of 

invasions and foreign domination, tyranny and crises, tended to accept the 

authority of those scholars who have manifested piety and selflessness. 

ihile knowledge in itself is of great merit, when combined with piety and 

sincerity of purpose it is held to be far more valuable and fruitful. Any 

evaluation of a scholar's worth will, therefore, inevitably be influenced 

by the degree of piety attached to his own personage. 

1. Tarjuma, 21. 
2. Ibid. 
3. Durar, II, 300. 
4. Tar,juna,, 21. 
5. Subkì, X, 395; Bid3zrá, XIV, 191-92; Tadh'dra, 1498, 1500; Dari s, I, 

35; Durar, V, 233-37; Shadharat, VI, 136; Isnawi, II, 464, 465; 

Nu.júm,, X, 76-77. 
6. PTawawì, 121. 
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An- Ilawawì has been noted by his biographers for both his great scholar- 

ship and his piety, and his contemporaries and pupils, without exception, 

attested to t ese twin virtues. gull) al- Yûninì records that the factor 

which made him more prominent and endowed him with a superiority over his 

contemporaries, even those who possessed more juristic knowledge than him, 

was his asceticism, high degree of honesty and piety.1 At -Tal as -Subkì 

reports his father as having said that nobody had entered the Ashrafiyya more 

knowledgeable and having a greater memory than al- Mizzi, and more pious than 

Ibn Galan and an- Nawawí.3 His associates observed him as organised and 

regular in his habits and behaviour, spending most of his time offering 

prayers, reading the Qur'án, studying, teaching and writing, to the extent 

that he often abandoned sleep to fill his time more usefully and fasted all 

year long.3 Muhammad b. Abi l= ath al- Hianbalì saw him one night in the 

corner of the Umawì Mosque deep in prayer and devotion, repeating the 

following Qur'ánic verse: 
And stop them they shall be questioned [37.24] 

4 
as if he were lost to the world. 

4 r 

(J9 r ,1(39,99 

His asceticism and piety are attested not only by his passion for 

worship and prayer, and his strict observances of Islamic injunctions but 

also by his simple living and abstention from the luxuries of life and self - 

imposed restrictions regarding eating, drinking and clothing. It is 

reported that his garment was fashioned from rough cloth, his clothes were 

worn and his turban of the simplest style.5 His mother provided him with his 

shirts and other clothes6 and it seems that he preferrred those to others 

obtainable in the marketplace, the lawfulness of which he would not have been 

able to vouch for with a sincerity of faith.7 In his eating habits, too, he 

was profoundly abstemious, contenting himself with the very minimum necessary, 

1. Tard=r,a, 29; Dh_a,l Iiir'àt, 111, 283. 

2. Dáris, IV, 36. 
3. Tuhfá, 2; Mir'at, IV, 183; Bidáya, XIII, 279. 

4. Tuhfa, 9b; Suyúti, 7b. 

5. Tadhkira, IV, 1471. 
6. Ibid.; Tar:iuma, 39; Suyùtí, 8. 

7o Miftah, I, 398. 
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which he ate but once a day. Likewise he drank once daily, shortly before 

dawn. 
1 

As with his clothing, he obtained food from his village, his 

father sending him a monthly consignment of provisions. This is supported 

by ash -Shams b. Fakhr, who noted that he used to abstain from delicious 

foods, contenting himself with dry cake and figs from Aawràn, sent by 

his father. He refused the local fruit and would not accept water 

which had been purposely cooled.2 

While drawing his reader's attention to an- Nawawi's piety, 

as- Sakhàwi places the emphasis not on the rigid legalistic attitude of 

our author, but chooses to interpret his behaviour as that of a man 

totally divorced from the cares of a transient world. He reports a 

conversation which took place between an- Nawawì and al- Mu'allim 

al- Hanafì3, in which the latter reproached an- Nawa-I for his poor 

standard of living and his restrictive attitude towards the God -given 

benefits of this world, telling him that he would fall ill and people 

would thus be deprived of his knowledge and guidance which was indeed 

more beneficial than inward contemplation. An- Nawawì replied that 

some had observed fasting and worship to such a degree that their 

bones were dried up. Hearing this the ' Allama was convinced that the 

pious scholar wished to have nothing to do with this world and cared 

not for its attractions.4 

While such abstemiousness may be regarded by some as the unwarranted 

suspicion of a man over -zealous in drawing too rigid a line between what 

was her_ and halal, it must be accepted that an- Nawawi represents an 

attitude prevalent among many ascetics. For him the true path lay in 

1. Subkì, VIII, 397; Tuhfa, 10; Suyúti, 
2. Tuhfa, 10; Taruma, 38 -39; Suyüti, 7b. 
3. ' Allàma Rashid ad -Din Ismà'il, Shaykh of the hanafites in his time, 

died in 714 A.H. 
4. Tuhfa, 10; Tarjuma, 39; Suyùti, 



62 

the acceptance of only that which is permitted, the lawfulness of 

which, furthermore, must be certain beyond any shadow of doubt. His 

reliance on food and clothing from the village of his birth was motivated 

by his desire to establish in his own mind that they were completely 

lawful (halal). While merchants may have obtained stocks of doubtful 

provenance he could rely on clothing provided by his mother. The 

rulers had recently redistributed some of the orchards and thus cast 

doubts on the legality of the ownership and lawfulness of their fruit. 

Hence our author preferred to consume only that for which he could 

account to God.1 

Another aspect of his ascetic life is the fact that not only did 

he refuse any material gift, even hospitality to share in a meal, but 

would not even accept a salary for teaching.2 Adh- Dhahabi tells us 

that he spent the money allocated for his teaching salary on books 

which he then presented to the Madrasa al- Ashrafiyya.3 Ibn Dugmàg4 

adds that he used to leave his entire salary with the controller of 

the Dar al- Hadith and at the end of the year bought some property or 

books which he donated to that institution of learning,5 It would 

seem that at first he accepted money but later refused all financial 

recompense for teaching, and managed to live on what his father sent 

to him from the village.6 

The accounts of his asceticism meet with apparent contradiction 

in his own writings. It seems that he believed in the permissibility 

1. This attitude is reflected in the choise of hadith 6, 30, and 31 
in his Arba'in (165, 358, 362). 

2. Tarjuma, 39. 
3. Shadharát, VIII, 397; Suyùti, 8. 
4. Ibrahim b. Muhammad b. gydamir, an Egyptian historian, died in 

809/1406. 
5. Tarjuma,, 37. 
6. Suyúti, 46. 
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of allowing himself delicious foods and did not consider it inappropriate 

to the ascetic. Commenting on a hadith in Sahìh Muslim: "The Prophet 

liked sweetmeats and honey", he noted that this hadith permitted the 

enjoyment of delicious foods and of the best that life could offer, 

denying that it violated the spirit of asceticism and submission.1 

This apparent contradiction of belief and practice can be resolved in 

a statement of the author reported by Ibn al- 'Attar, who wondered why 

he would not taste the fruits from the orchards of Damascus.2 Asking 

our author about this matter, he received the following reply: "Most 

of the lands are either religious endowments or the properties of those 

who are under guardianship. It needs a careful administration to meet 

the requirements of the sharì'a and implement them satisfactorily, but 

the people show little regard for this. I myself do not feel satisfied 

with the situation, thus I avoid it, "3 This would indicate that the 

Shaykh's asceticism was not a kind of perverse self -denial but rather 

was based on a strict interpretation of the rules of permissibility, 

whereby he chose to eschew all except what was halal beyond a shadow 

of doubt. A teacher by vocation, a lawyer by profession and an ascetic 

in temperament, an- Nawawi held as axiomatic that there was no distinction 

to be drawn between the theory and the practice of the Holy Law, 

# * # # # # * # * $ 

lo Sharh Muslim, X, 770 
2. Eidá.ya,, XIII, 279; Tadhkira, IV, 250; Shadhará,t,, V, 255; Tarjuma, 

38. 

3. Tuhfa, 4; Suyútì, 8; Tar,iuma, 36, 
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* * *$* * * * * * 

Our author's high regard for the shar3'a inevitably 

brought him into conflict with both the religious and 

secular authorities. Although in his personal life some- 

thing of an ascetic, he renounced the luxuries of the 

world without abdicating from his duty as a _:uslim to 

advise a proper course of action in accordance with 

the Holy Law. His readiness to challenge others, 

enjoining them to good actions and forbidding evils 

should not be viewed as the action of a person self - 

assured in his own righteousness and thus concerned 

with the conduct of others, but rather as a further 

manifestation of a lawyer's zealous concern for the 

rigid and strict observance of the Law. 

It is accepted that one of the most salient 

precepts of the sharì'a is that Muslims are required 

to enjoin others to good, and to forbid evil. It is not enough 

to avoid sin, the Muslim must also advise others to do so. 

This is based on numerous ^ur'án;c verses and a 



65 

hadith.1 The Islamic political experience has tended to prefer the 

strong ruler and the stable state even if the individual is required 

to renounce some privileges. However, the power of the ruler is 

held in check by the sharì'a, which he ought to observe, and, indeed, 

protect. Any transgression in this respect should be criticised by 

the community, of whom the 'ulama', by virtue of their training, are 

best placed to voice the indignation of the people at the violation 

of the Holy Law. As conscientious as an- Nawawí was in the avoidance 

of that which he held to be haram, so too was he strict in the observance 

of this precept. Perhaps no scholar of the seventh century was to be 

so outspok ;n in criticising the laxity of contemporary morality. 

Two incidents in particular will suffice to illustrate his deep 

commitment to the cause of justice. In his time the Muslim community 

in Syria had undergone a series of long and destructive wars. It was 

al -Malik az- Zahir2 who drove away the Mongols and brought peace and 

stability to the area. The populace was grateful and had begun to 

enjoy the fruits of peace after the bitter harvests of war. An- Nawawi 

observed that under the reign of peace and stability provided by the 

1. There are dur'anic verses and ah adi th which declare that enjoining 

of good and forbidding of evil is one of the fundamental principles 

of Islam. One of these verses states: "You are the best nation 

raised up for men; You enjoin good and forbid evil and You believe 

in Allah" (3.109), and this theme is repeated in other places in 

the ' ur'an. it has been discussed as one of the qualities of a 

good Muslim and one of the foremost duties of an Islamic state to 

perform this function (3.113; 9.112; 22.14). According to Qur'anic 

injunctions, society will be held responsible to Allah if it 

neglects this duty. It is the verse 3.103 which provides a basis 

for jurists to hold this function as a common duty ---fard al- kifaya. 

The theme has been explained and elaborated by the Prophet. He 

urged his followers to make sincere efforts in this respect, and to 

be knowledgeable of the consequences of failure therein. 

2. Rukn ad -Din, Abú 1- Futtzh Baybars al- Bunduq_dari, ruler of Egypt 

and Syria, died in 676/1277. 
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great hero certain gross irregularities were being committed. He 

identified these malpractices and raised his voice against official 

policy. 

On one particular legal issue he entered into an open debate with 

one of the greater scholars of the seventh century, the mufti of Syria, 

Táj al- Fazárí, better known as Ibn al- FirkAh. Ibn al- Firkah had been 

his first teacher, for whom he held great respect, but despite this 

he criticised him vehemently for the issue was a matter of religion. 

The argument centered around the sultan's distribution of the booty 

without tak_hmis.l According to Muslim legal theory everything taken 

in war is the property of the state and nobody may appropriate it 

without permission. The state must set aside one -fifth of whatever 

is acquired in war to be spent as prescribed by the Qur'an and sunna. 

The ruler of that time had disregarded this principle and distributed 

some of the booty without separating the fifth as required by the 

sharì'a. Ibn al- Firkah wrote a treatise on the question of slave 

girls, permitting their distribution without the formality of takhmis. 

As this occurred during the time of the conquests of al -Malik az- Zàhir, 

a period marked by general prosperity in the area, the action was 

popular, and an- .Nawawì was dismayed that it whould be given canonical 

justification. He saw it as being against Islamic principles and 

reacted to it sharply. He wrote a review on the fatwA, refuting each 

and every point with cogent arguments. In doing so, he did not refrain 

from criticising his respected teacher, the general public, and even 

al -Malik az- Záhir. Although people did not accept his opinion, for it 

was against their interests, yet, for all this, his own minority opinion 

1. A legal term signifying the separation of one -fifth of booty to be 

retained by the state. 
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was to withstand the test of time and was to prevail. Later scholars 

who examined this controversy accepted an- _lawawi's point of view, 

being of the opinion that he possessed a more profound knowledge of 

the Shafi'ite rite and had a firmer grasp of the Islamic sciences 

than his teacher.1 

It was his outspokenness which ultimately took him to the court 

of al -Malik az- Záh.ir. According to adh- Dhahabi his confrontation with 

a -Záhir on the question of the Ghùta was very famous,2 Qutb al- Yúnìnì 

relates that an- Nawawi was brought before a -Záhir because of this 

issue.3 The point of conflict centred around the issue of its owner- 

ship which had been claimed by the sultan who had driven out the 

Mongols from that oasis and thereupon acquired the lands, claiming 

sole authority for their distribution, on the grounds that it was he 

who had conquered them. He wanted to redistribute these lands, 

abrogating the earlier titles to them, but hesitated to take the 

decision on his own. He tried to persuade the religious leaders to 

support him, seeking a fatwà from the 'ulamà' of whom many were to 

agree either due to fear or greed, while only a few stood firm in 

opposition, and according to as- Sakhàwì, our author was among their 

leaders. The sultan summoned them to his court and asked their 

opinion, and those who opposed him were either killed or imprisoned, 

or at least deprived of financial or social benefits. An- Nawawì led 

this opposition party, and thus engendered the sultan's displeasure. 

He did, however, avoid punishment for the sultan was at a loss to find 

some material benefit which he could deprive him of. The shaykh did 

1. Ta r fuma, 8; Shuhba, 100. 
2. Name of the fertile oasis on the south side of Damascus. 
3. Tariuma, 35; Dha71 ir' L t, 111, 283. 
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not receive any financial help from the government or from any awirs, 

nor did he possess any property. It is said by his biographers that 

the sultan could not order his killing or imprisonment, because he was 

frightened by the latter's miraculous personality, the sultan later 

admitting that he was afraid of him. 
1 

He asked our author to leave 

the city, which he did accordingly. This was not the end of the 

matter, for the shaykh continued writing to the sultan advising him to 

follow the right course while he was ruling the country, 

a * * # * * # # * # 

An- :iawawi, like other Muslim learned men, was well -versed in all 

aspects of scholarship, but it was in ham, fiah, philology, 

linguistics and theology that he made a special contribution. A 

cursory glance over the list of his work suffices to show his vast 

knowledge of the various branches of Islamic learning, An attempt has 

been made, in the following pages, to present, in summary form, his 

contribution in the field of Islamic studies and to evaluate his skill 

in handling issues pertaining to hadith and fiah. 

It is the accepted view of the Muslim community that hadith is one 

of the two basic sources of Islamic belief and practice. It is hadith 

which along with the ^ur'an provide the complete guidance for Muslims. 

This process was started by the Companions of the Prophet and reached 

its peak during the time of 'Umar b, 'Abd al- 'Aziz. The work started 

as simple compilation, and finally emerged as a voluminous collection 

of widely- accepted books. These were written on the basis of selection 

made from a huge number of traditions and critical examination. The 

basic work on hadith was completed in the first three centuries. Abù 

1. Tar 'lima, 440 
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Hanifa's Kitáb al- Athár, Malik's Muwatta' and later Bukhàrì's al- Jámi.' 

ás-Sáhih mark the beginning of a new trend in ham dith literature, the 

classification and categorisation of ahAdìth. Following this pattern 

the traditionists compiled their own books and enriched hadith literature. 

Fourth -century scholars perfected the method of selection and completed 

the process of compilation and classification and even laid down the 

fundamental principles of the science of criticism. The activity led 

to the development of a body of sciences of hadith which included the 

discussion about various aspects of the texts of a ham dith, its grammatical 

and linguistic problems, the chains of transmission and other matters 

relating to it. 

Although it was difficult for later scholars to make a truly 

original contribution to the sciences of hadith, yet they found means 

of making their mark, in the field of correction, emendation and 

explanation, and this was no less important than the basic work of 

compilation and classification. If the scholars like an- Nawawi had 

not explained and discussed the various aspects of hay dth, it would 

have been very difficult for the Muslim community ty to interpret correctly 

the Qur'á.n and hadith. Although he prepared his own selections of 

hadith, his main contribution lies in the field of explanation and the 

utilization of hadith for legal and ethical purposes. 

Studying all the basic sources in hadith he acquired the position 

of a muitahid in the field. His deep understanding of hadith can be 

judged by his statement regarding the sciences of ham He said, 

The most important of all the categories of sciences is 

the understanding of the traditions of the Prophet. I 

mean the knowledge of the text, its soundness, fairness 

and weakness, its unbroken chain, its broken one, what 

is suspended, changed, famous, isolated, accented, commonly 

transmitted, single, acknowledged, shádhdh [anomalous], 



70 

doubtful, inserted, abrogating and abrogated, specific 
and general, ambiguous, clear, inconsistent, and other 
well known categories. 1 

It is essential, in his opinion, for a muitahid to have the knowledge 

of chains of transmission, that is to say 

the knowledge of the narrators, their qualities of 
reliability, rendering their names, genealogy and their 
dates of birth and death, accurately. The knowledge 
of how defects may be concealed and those persons who 
conceal them, reliable and corroborating chains, 
[turua al- i'tibar wa 1- mutabi'á.t], the nature of 
inconsistencies of the narrators in the chains and 
texts, continuity of the chain and its break at the 
level of the companions, successors or those at a level 
following the successors, and additions made by the 
authorities. The knowledge of the Companions of the 
Prophet, their successors, successors of the successors 
and the generations coming after them. 2 

These are the categories of the science of hadith which should be 

completely understood and mastered by a perfect muhaddith. No great 

scholar of hadith could establish himself without proving his competence 

in this field. An- Nawawi had a perfect knowledge of all branches of 

sciences of hadith. This can be judged by his accepted position among 

the scholars of his time and through his works on the subject. The 

works al- Irshá.d, at- Tagrib and the introduction to Sharh Muslim, are 

an evident proof of his scholarship in the field. 

The process of collection, compilation, classification and critical 

examination of the chains and texts had a great impact on the intellectual 

approach of the students of hadith. Most of the traditionists endeavoured 

to master the above mentioned aspects of hadith. Their whole efforts 

were concentrated on achieving the closest link with the Prophet through 

1. Sharh Muslim, introduction, 3, 
2. Ibid., 4. 
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a "high chain" (al -isnád al-'All). Thus, they had, unconsciously, 

departed from the juristic aspect of the hay dìth. Ibn Hanbal, an accepted 

authority of ham, once said, "If it were not for ash- Shafi'ì we would 
not know the jurisprudence of haaddith." It had been rare among the 

scholars to combine hadith and jurisprudence, an- idawawì being a notable 

exception. He took special training from the accepted authorities on 

the subject, one of those being his teacher, Shaykh Abú Ishaq Ibrahim 

b. 'Ìsa al- Muradì al- Andalusi, with whom he studied the Sahßh of Muslim, 

most of Bukharí's al-Jmi' as_Sahih and a portion of al- Humaydi's al -Jam' 

bayna s-SaUhayn. 

Scholars of great repute praised him as a muhaddith and paid tribute 

to his scholarship in the field. Discussing the traditionists of his 

period adh- Dhahabi stated that an- Nawawi was the leader of this group. 

He combined the qualities of an ascetic with the qualities of a hafiz 

of and its sciences. He knew the qualities of their narrators 

and was fully aware of their soundness and defectiveness. 
1 

His pupil 

and biographer Ibn al- 'Attar claims that he was the hafiz of the traditions, 

who was most conversant with all their categories, their soundness and 

defectiveness, the uncommon words, correct meaning, legal deductions 

and implications.2 

His contribution to hadith literature can be judged through his 

works which are as follows: 

1. al- Irshad fì Usúl al- Hadith 

2. at- Taarìb wa t- m . Ma'rifat as -Sunan al- Bashir wa n- Nadhir _a.sír fi 

3. Riyad as- Salihìn min Hadith Sayyid al- Mursalin 

4. al- Adhkàr al- Muntakhaba min Kalam Sayyid al -Abrar 

1. Tadhkira, IV, 1472. 
2. Tuhfa, 9b. 



72 

5. al-Arba'!n 

6. al -Khulása fi. Aháds.th al-Ahkàm 

7. al-14inháj fi Sharh Muslim b. al-Ha11ái 

8. Sharh Sahih al-Bukhari ._._._. 

9. Sharh Sunan Ab! Da'úd 

10. al-I mla' ' ala Hadith al-A' mal bi -n-:liyyá.t 

1 
Ibn Salah's book 'Ulúm al-Hadlth2 is accepted by students of 

hadith as the third of three basic works on the subject, Ramhurmuz!'s3 

al- Muhaddith al- Fásil4 and Hàkim's5 Ma'rifat 'Uliam al Hadith6 being the 

first and second. An- Nawawl can be considered the successor to Ibn 

Salàh and followed him in his teaching methodology. During his 

teaching period he developed his own technique of dealing with all 

subjects. 'Ulúm al- Hadith was one of his favourite classes, and he 

prepared an abridgement of Ibn Salah's 'Ulam al- adlth entitled 

al- Irshad, and further summarised it and wrote at- Taarib. These two 

books were later incorporated into the syllabus of the madrasa and 

at- Taarib is still read today. Al- Irshád has attracted at least three 

commentaries.7 Since the Taarib was more concise and better arranged 

it became more popular among academic circles, scholars of hadith 

1. ' Uthman b. 'Abd ar- Rahman b. Masa b. Abi Nasr al -Kurd! ash- Shahrazúrí 

(577 -643). Bidá_ya, XIII, 168; Tadhkira, IV, 1430; Subki, VIII, 326; 

Shadharat, V, 221; 'Ibar, V, 177; .iafayat, II, 408. 

2. Published in various eds. Edition used is that of Aleppo, 1386/1966. 
3. Hasan b. 'Abd ar- Rahman b. Khallad ar- Ramhurmuzi (d. 360/970), a 

muhaddith, and great scholar of his time. Yatima, II, 233; Tadhkira, 
III, 113; Lubab, I, 354; Shadharát, III, 30; 'Ibar, III, 321. 

4. Published in Beirut, 1971. 
5. Aba 'Abd Allah Muhammad b. 'Abd Allah b. Muhammad b. Hamdawayh b. 

Nu'aym an- Nisabarl. Bidaya, XI, 355; Tarìkh Baghdad, V, 473; 
Tadhkira, III, 227; Mizan, III, 608; rlafayat,, III, 408; Lisan, V, 
232; Nu jam, IV, 238. 

6. Published in various eds. Edition used is that of Beirut, n.d. 
7. Kashf, I, 70. 
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accepting it as one of the basic books on the science of hadith, 

Hafiz 'Iragil, 'Allama Suyúti2 and Shaykh as- Sakha:ri3 have all written 

commentaries on it.4 

As the basic works on hadith had already been completed much 

earlier, it only remained for later scholars either to make further 

selections, or to promote the work of commentary and explanation. 

An- Nawawi contributed to the hadith literature in both ways. In 

conformity with his temperament and inclination to asceticism, he 

showed himself to be interested in the ethical and moral aspects of the 

individual and society, and compiled two books which deal with the 

spiritual purification and day -to -day practices of religious life. 

These two works, the Riyád as - lihi.n and al- Adhkár5, achieved the 

recognition of the Muslim community, and no other book on these subjects 

can claim such a great popularity among both scholars and students. 

An- _dawawi explains the nature and purpose of these books in their 

introductions. In the muaaddima of Riyád as Sálihin, he wrote: 

I thought that I should compile a small book consisting 
of sound traditions which lead the reader, by the best 

way, to the hereafter, and help him to attain external 
and internal refinement. It should also awaken in him 

desire and evoke fear, and it should comprehend all 
categories of hadith concerning the manners of the 
followers, such as the traditions relating to asceticism, 

1. 'Abd ar -Rahim b. Husayn b. 'Abd ar- Rahman Aba 1 -Fadl, known as 
al -Hafiz al- 'Iraqi. (725-806/1325-14043, a leading scholar of 
hadith in his time. Daw', IV, 171; Ghaya, I, 382; Muhadara, I, 204. 

2. 'Abd ar- Rahman b. Abi Bakr b. Muhammad b. Sabiq ad -Din as- Suyati 

(849 -911/1445- 1505), imam, hàfiz, and prolific writer. Shadharat, 
VIII, 51; Daw', IV, 65; Muhádara, I, 188. 

3. Muhammad b. 'Abd ar- Rahman b. Muhammad Shams ad -Din as- Sakhawi 
(831 -9021427- 1497), muhaddith, historian and a great literary 
figure of his time. Daw', VIII, 2; Kawakib, II, 53; Shadharat, 
VIII, 15; Khittat, XII, 15; GAL, II, 43 (34), S, II, 31. 

4. All of them have been published. 
5. Both published in various editions. 
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spiritual exercises, moral refinement and purification 
of the hearts. It should also contain remedy for their 
defects, the protection of the inner self from it, the 
maintenance of cure, and the prevention of deviation from 
them, besides other matters which are also part of the 
aims of the spiritual person. I made it a rule not to 
include any tradition in the book except when its sound- 
ness was conspicuously evident, having its origin in the 
sound and popular hadith books. I begin every chapter 
with a verse from the zur'àn. I provide vocalisation, 
where it is required, and explain the hidden meaning, 
adding valuable remarks about the tradition, 1 

Writing about the need and importance of his book, al- Adhkar, 

he wrote: 

The 'ulama' have written many books about daily religious 
practices, prayers and remembrance, all are well known 
to the spiritual. The students have lost their zeal for 
them, because they were lengthy due to chains of narrations 
and repetition. I intended to make things easy for the 
desirous students, so I began to compile this short book 
to fulfil these aims for the people concerned, Instead 
of mentioning isnàd, I shall explain the soundness of the 
traditions, their fairness, weakness and the nature of 
those that are ignored, which is more important, because 
everyone, except for a very few traditionists, needs more 

information about that. It was most important to take 
great care in this matter...I shall, by the Grace of God, 

add valuable information about the science of hadith, 

the niceties of fiah, important principles, spiritual 

exercises and good manners which are essential for the 
followers to know about. I shall mention all these 

matters explaining it by a tradition easily understood 
both by the common people and the students of fiche 2 

These books always remained popular among the Muslims. An 

eleventh century A.H. Shàfi'ite scholar, Shaykh Muhammad b. 'All b. 

Muhammad b. 'Allan a iddígi (d. 1050/1640) wrote detailed commentaries 

on these books.3 Hâjji Khalifa has mentioned names of other scholars, 

including as- Suyútì, who prepared a summary of and commentaries on 

the Adhkàr, both of which have been translated into Persian4 and Urdu. 

1. Rizad ás Sá.lih3n, 2. 

2. Adhkar, 4. 

3. Kutubkhana, II, 140, 241; Athar, IV, 184; Dhayl, I, 578; GAL, S, 

II, 533. 
4. Kashf, I, 6890 
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al-Arba'in 

This small book, the subject of this study, is a collection of 

forty -two traditions.1 Following in the steps of earlier scholars, he 

collected traditions relating to almost all spheres of Islamic life, 

The comprehensive nature of his selection gave this work a popularity 

and currency among the Muslim community which has been achieved by no 

other book of this kind. It always remained part of the syllabus in 

the Muslim educational system, and has attracted numerous commentaries, 

many by the great scholars, among whom can be numbered al -Hafiz Ibn 

Rajab, Ibn Hajar al- Haythami, 'Allàma Taftazánì, Mauláná Muslih ad -Din 

al -LAri, the text of whose commentary is edited as part of this study, 

Ibn Daqiq al -'Id and Iullá 'Ali al- ̂ár..2 The famous sa fi poet Jam: 

translated it into Persian verse, and it was also translated into 

Turkish and was commented on in that language also3, which attests to 

its popularity in the Ottoman Empire. 

His Commentaries 

Although the above mentioned works show his command of the subject 

and skill in arranging the material, his real scholarship, vast know- 

ledge and deep insight is manifested in his commentaries on the books 

of hadith. As we have seen the Riyad as S lihin and al- Adhkar are not 
mere collections or selections of hadith, but also contain useful 

marginal notes. He did not confine himself to writing marginal notes 

however, but wrote detailed commentaries on the books of hadith. 

1. For a more detailed description of this work, see below, p. 96 

2. Kashf, I, 59. Sakhàwi has given some of the names of those who 

wrote commentaries on it, p. 28. 

3. Kirk Hadis, 12 -17. 
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Although he started writing commentaries on al- Bukhari's al -Jámi' 

as_Sahih1 and the Sunan of Abú Dá'úd2, he could not complete them. 

Writing about the Sharh Bukhárì, in the introduction of the Sharh 

Muslim, he says, "As far as the Sahìh of al- Bukhárì is concerned I have 

written quite a bit of its commentary consisting of the niceties of 

the different categories of sciences in a compact style," 

al Minhaj fi Sharh Muslim b. al- Hajj.j (Sharh Muslim) 

This is his only complete commentary on hadith. Despite its 

brevity, students of hadith have no better commentary on Muslim than 

an- Nawawi's Sharh. It does not leave any apparent question or ambiguity 

unsolved. It has appeal for all readers, whether learned 'ulamá' or 

aspiring students. In it one may find concise and succinct discussion 

of isnád, linguistic matters, obscure names, difficult meanings and 

legal deductions from ham dith, in which he summarises the arguments 

both of those who depend upon the most apparent sense of the text and 

of those who reject this method. In short it contains a wealth of 

information. The author gives the assessment of his work and explains 

it in the following words: 

As far as the Sahìh of Muslim is concerned I pray to God 

for proper guidance regarding compilation of a commentary 

on the Sahib of Muslim. This is to be a book of medium 

size as compared to the short and the elaborate commentaries. 

It is neither frustratingly short nor excessive in its 

length. Had it not been for the lack of determination 

and zeal of the students and their fewness, and the fear 

of the book's unpopularity on account of the fact that 

a very few students like lengthy books, I would have 

elaborated it in such a way that it would reach more than 

a hundred volumes without any repetition and useless 

additions. The reason for this could be the abundance 

of useful points and apparent and hidden meanings. The 

book deserves this treatment because it contains the 

1. Sakháw , 

2, Sehid Ali Paga 200, Süleymaniye. 
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words of a person who was the most eloquent of the whole 
of mankind. I restricted myself to a medium size and 
endeavoured to leave aside the details and preferred 
brevity in most of the cases. I shall, by the grace of 
God, mention the luminous sciences of hadith like the 
rules regarding the fundamentals, branches and manners, 
symbolic expressions and asceticism. I shall explain the 
valuable principles of sharl'a, give the linguistic points, 
the names of the narrators, the vocalisation of different 
words and the descriptions of names which have kunyas, I 

shall point out the brilliant state of some narrators who 
were mentioned sometimes, derivation of the priceless 
secrets of the science of hadith, the texts, the asáni d, 
and the vocalisation of synonyms and antonyms and 
reconciliation of the apparently contradictory traditions 
- those who do not understand the principle and the 
system of hadith and fiah assume that they are contra- 
dictory. Ì will indicate, while describing a hadith, 
the practical problems. I shall give hints about the 
arguments, except when more details are required. While 
committing all these matters to paper I shall try to be 

concise with an explicit style...I shall give in the 
beginning of the book, some introductory remarks which 
will be very useful for scholars and organise this well 

in the following chapters so that it will help them in 
their study and avoid any inconvenience. 1 

This book is considered to be one of the classic works of Islamic 

scholarship. Had our author left us no books save the Sharh M uslim he 

would by virtue of this work alone, take his rightful place among the 

leading scholars of the Muslim community. 

# * * # * * # * # * 

Fiah, the Islamic science of law, encompasses the study of all 

aspects of religious, political and civil life. The science had, in 

the course of its evolvement, developed into various distinct rites, 

amongst which a certain amount of rivalry grew up so that the efforts 

of their exponents were not only directed towards the development of 

the subject itself but also to establishing arguments to justify a 

particular point of view peculiar to their own rite. This atmosphere 

1. Sharh Muslim, I, 5 -6, 
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was conducive to a rigorous and disciplined approach to the subject 

which has given it a position of importance within the Islamic sciences. 

As fiqh is not a theoretical science, but rather a body of legal 

decisions affecting the daily life of the Muslim community, it is 

essential that its practitioner, the fagìh, should be aware of the 

social conditions prevalent in his own period. As society is in a 

continuous state of change, fiqh must meet the requirement and demand 

of a new situation and provide means for their assessment. 

Syria, an-Nawawi's own country, had experienced political and 

social crises, and within his life time was to witness the transfer of 

power from the AyAbids to the Mamlùks. The Ayyùbids patronised the 

Shàfi'ite rite and provided all facilities for the promotion of the 

Shàfi'ite cause. The efforts of scholars such as an- Nawawi helped to 

promote the adherence to Shafi'ite figh, and made this rite more popular. 

As a scholar of figh,, an- Nawawl is held in great esteem by all 

his biographers, without exception. He is, therefore, as one would 

expect of such a highly-esteemed exponent of this science, credited 

with great erudition. In particular it was noted that he had studied 

fiqh with the great Shàfi'ite fuaahà' of his timel and had memorised 

the principal works and attained complete mastery of the subject by 

familiarising himself with its principles and bases, acquiring a deep 

understanding of their intricacies and subtleties.2 In particular, 

he distinguished himself by a grasp of the basic arguments of the 

various schools and their application.3 His dedicated efforts in the 

field of Islamic law and jurisprudence elevated him, in the eyes of 

1. Tuhfa, 4b; Tariuma, 10. 
2. Ibid. 
3. Ibid., 9b. 



79 

the people, to the level of his great teachers and he was to be accepted 

as the most knowledgeable of all contemporary scholars. He acquired a 

prominent position in this field of study and was considered by many to 

be the greatest protector of the rite and the most conversant with the 

opinions of the most knowledgeable in questions of difference and 

divergence, and he acquired the credit for having liberated the rite 

from mediocre scholarship. His books seemed to have enjoyed a wide 

readership among the 'ulamà' who commented favourably on their 

usefulness.1 

Although he was committed to the Sháfi'ite school, he seems 

however to have been free from prejudice. In spite of his vast 

knowledge and his ability to provide strong arguments for his own 

position he assiduously avoided argumentative discussions. Whenever 

compelled to debate, he used moderate language and refrained from the 

personal invective common to this type of discussion. He held that 

the purpose of debate was to present one's point of view in moderate 

language and in a dignified manner.2 For him flail was not the narrow 

approach to a particular interpretation, but rather a liberal attitude 

towards all interpretations and legal opinions. He was reluctant, 

however, to accept the interpretation of a jurist unless he could find 

support for it in the traditions of the Prophet. 

His views sometimes contrasted with those of ar- RAfi'i, the great 

Shàfi'ite scholar whose works had dominated the study of this rite 

before an- Nawawi's time. The effect of these two scholars was so 

1. Isnawì, II, 476; Bidáya, XIII, 278; Tuhfa, 9b; Tariuma, 61 -62. 

2. As- Sakháwi has stated this on the authority of adh- Dhahabì, 

Tar .iuma, 36. 
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great that Muhammad b. 'Ali b. 'Abd al- tdahidl, a famous scholar of the 

eighth century A.H., was to complain that the people commonly termed 

2 
themselves Rafi'iyya instead of Shafi'iyya and an- Nawawiyya rather 

than an- Nabawiyya. Points of divergence between these two fuaaha' 

provided fertile ground for discussions among the Shafi'ite scholars, 

some preferring the opinion of ar- Ràfi'i, because he was closer to 

the rite, many other Shafi'ite fuaaha' giving greater weight to 

an- Nawawì's views, as he had based his opnion on sound tradition and 

was more learned in hadith. A famous Shafi'ite historian, al- Yafi'i, 

while discussing this controversy writes: 

In my opinion, an- Nawawi's view will be preferred whenever 

he draws support from a reliable ham for argument, 
because ash- Shafi'i said, "If a sound hay dith is found, 

take it as my opinion." If, on the other hand, he does 

not base his view on ham and the arguments are equal 
on both sides, an- Nawawi's opinion will be preferred, 

because he is blessed and supported by Allah's will, so 

he will be right; but when the arguments differ, the 

preference will be given to the one whose arguments 

are stronger. 3 

As most of the basic works had been completed before the time of 

an- Nawawi, it was left to later scholars to write abridgements, 

commentaries and establish preference by providing sound arguments. 

An- Nawawi made a fundamental and substantial contribution to the 

studies of fiah. His works are considered authentic sources of Shafi'ite 

legal thought and are always cited as references for decisions. His 

contribution to this field can be judged from his works given below. 

1. Known as Kemal ad -Din Ibn az- Zamlakani (667-727/1297-1326); Didaya, 

XIV, 131; Danis, I, 31 -33; Durar, IV, 192; Nujla.m, IX, 270; ;iafi, 

IV, 214, 221; Subki, IX, 19. 
2. Attributed to the famous scholar Imam ar- Rafi'ì. 
3. Ja nán, IV, 185. 
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(1) Ar -Rawda 

Ar -Rawda is one of the accepted sources of Shàfi'ite rite, being 

an abridgement of ar- Rafi'í's popular book ash -Sharh al- Kabir, which 

had a wide acceptance among the 'ulama' and the students of figh due 

to its practical utility. Al- Adhra'i'sl remarks about the book 

reflect the views of the academic and religious circles of the time. 

He writes, 

Ar- Rawda is the main source of guidance for the followers 
of ash- Shàfi'i in this region. Its reputation has reached 
to the farthest corners of the Muslim world, being an 
object of reliance and refugee From it the clear -minded 
scholar will take information and on it the ruler will 
rely for his orders and the mufti for his decisions. 

And this, all due to the author's sincerity of purpose 
and good intentions, 2 

The book remained the focus of attention of the scholars and students 

for many centuries. Realising its usefulness, the 'ulama' of repute 

showed their enthusiasm by writing commentaries on and preparing 

abridgements of it. Some wrote critical evaluations of the work while 

others defended the author against these criticisms. As- Sakhàwi3 

has given the list of all those who wrote about the book, of whom a 

few are given below, attesting the popularity of the work. The 

following are the names of those who prepared abridgements: 

1. Al -tb Muhammad b. 'Abd as -Sainad as- Sunbati4, d. 772/1322. 

1. Ahmad b. Hamdan b. Ahmad, Abû 1- 'Abbas Shihab ad -Din al- Adhra'i, 

d. 783/1381, the most erudite scholar of the Shafi'ite figh of 

his time; Durar, I, 125; Hadiyya, I, 115; Badr, I, 35; A'lam 

an- Nubalá', V, 86. 
2. Tarjuma, 23. 
3. Ibid., 22 -23; see also Kashf, I, 930. 

4. AsSunbàti was a Shafi'ite jurist, in whose works Egyptian 'ulama' 

and students took great interest; Durar, IV, 134; Shadharat, VI, 57; 

Isnawi, II, 72; Bidáya, XIV, 104; Subki, IX, 164. 
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2. An -Najm 'Abd ar- Rahman b. Yúsuf al- AsfúnIi, d, 750/1349. 

3. Al -Jamál Muhammad b. Ahmad ash- Sharishì2, d. 779/1377. 

4. Fath ad -Din Muhammad b. 'Ali b. Isma'il al- Bustan13. 

5. Sharaf Ibn 
,4 

and ash- Shiháb b. Arsalàn al- Magdisi5 

also prepared summaries.6 

As one would expect, an important work of this nature attracted 

many commentaries, of which the following are the most famous. 

Shaykh Siráj ad -Din al- Buloin17 and his father al -Qádì Jalal 

ad -Din wrote short commentaries on it. There are some scholars who 

wrote complete commentaries or partial commentaries such as Ibn Hajar 

al- 'Asgalánì; some 'ulamá', such as al- Isnawi, al- Adhra'i and az- Zarkashi8, 

composed commentaries on it inlcuding its basic text, ash -Shark al- Kabir. 

From the later commentators we have the jurist of Tripoli, ash -Shams 

Muhammad b. Yahyá b. Ahmad b. Zahra.9 

1, Ibn Hajar while writing a biographical note remarked that Asfüni 
had prepared an abridgement and it was a valuable and excellent 
summary. He was an established scholar of floh and also knew the 
science of readings. Durar, II, 459; Shadharát, VI, 167; Isnawì, 
I, 177; Janán, IV, 334; Subki, X, 81. 

2. A renowned Shafi'ite jurist, he was the governor of Damascus for 
one day. Durar, III, 351; DAn s , I, 117; Shadharát, VI, 263. 

3. As- Sakháwì says he is one of the most prominent Shafi'ite fuoahá' 
of his time. He wrote a commentary on al -Hàwi and prepared a 

compendium of ar- Rawda; Badr, II, 225. 

4. Sharaf ad -Din Ismá'll b. Abi Bakr b. al- Muqri', d. 836/1432; Kashf, 

I, 930. 
5. Shiháb ad -Din b. Arsalán Ahmad b. al- Husayn ar-Rpmli, d. 844/1440; 

Kashf, I, 930. 
6. A longer list of summaries can be found in as- Sakhawì, Tarjuma, 

22 -23; see also Kashf, I, 930. 
7. 'Umar b. Raslán b. NAsir b. Sálih ash- Sháfi'i, an Egyptian scholar, 

jurist and traditionist, died in 805/1402; Dam', VI, 85; Shadharát, 

VII, 51; GAL, II, 114 (93); Kashf, I, 930. 

8. Muhammad b. Bahádur b. 'Abd Allah, a famous scholar of Shafi'ite 

law and jurisprudence, died in 794/1391. Durar, III, 397; 

Shadharát, VI, 335; GAL, S, II, 108. 
9. According to as- Sakháwi, he is Muhammad b. Yahyá b. Daghra b. 

Zahra. He was a leader of the Sháfi'ite scholars in his city, and 

died in 848/1444. Badr, II, 276; Daw', X, 70; Tibr, 113. 
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This work has been evaluated critically both by scholars who found 

weaknesses, and by others who have defended the author on various 

points. Among the critics of ar- Rawda, Abú HIafs 'Umar b, Abi 1 -1;azm1 

2 
a. b, al- Katnni was highly critical of the book in his short commentary 

on it. Taái as -Subkì examined these criticisms and answered some of 

the points. His son at -Táj as -Subki also took up the issue and dealt 

with the criticisms, Ibn ajar considers Abú Iiafs' criticism as 

superficial and his attitude to have stemmed from stubbornness and 

obduracy.3 Another critic was al- Adhra'i, who implies his criticisms 

in the guise of an appreciation. After paying a tribute to our author, 

he comments, 

He prepared the summary of ar- Háfi'i's book from a defective 

copy, relying on al- Badhrá'i's copy which had faults, and 

the copies he used for comparison and correction were of 

similar type, so the flaws of the defective copy crept into 

the abridgement. Those flaws were imperceptible for the 

beginners and intricate for the advanced student. 4 

Al- Adhra41 attempts to justify himself by explaining his intentions in 

paying a tribute to the author. 

By what I have pointed out, I intend no criticism of our 

shaykh, nor a fanciful and contemptuous investigation of 

the text. I seek refuge in Allah from such an act. I 

have done it only out of sincerity and as a service to 

the Muslim community in general, and for the benefit of 

the students. I believe the author was the most eager of 

all to express his honest opinion. The reason for the 

omission was what I have stated earlier, moreover he used 

to spend most of his time in doing pious deeds, voluntary 

observances and special recitations. Taking this into 

consideration it becomes evident that our author was like 

a speedy race horse in an open field. 5 

1, Durar, III, 142; Subki, X, 377, Abi 1- Haram. 

2. Ash -Shaykh 'Umar b. Abi 1 -4azm al- Katnáni, d. 738/1337; Subkì, X, 

377; Durar, III, 142. In some of the biographical books he is 

mentioned as al- Kattani, Sha arit, VI, 117; Bid.ya, XIV, 183; 

Isnawi, II, 358; Muhá.dara, I, 425. Hájji Khalifa mentions him as 

al- Kinnani, Kashf, 
3. Durar, III, 152. 
4. Tár fuma, 24. 
5. Ibid. 
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',Jhile no one can argue with al- Adhra'i in his tribute, his explanation 

concerning the defective copy, however, is not convincing. Such an 

excuse can only have an adverse effect on an- _dawawi's reputation. It 

is most probable, from the biographical information of an- Nawawi's 

method of study that he had memorised his texts and had little reason 

to have recourse to written texts. Furthermore, the text was a fairly 

common work, and it is unlikely that a scholar of an- Nawawi's standing 

would have unwittingly relied on a faulty copy. The other explanation 

that our author worked rapidly seems more convincing; he might well have 

prepared a preliminary draft of the book and was unable to find an 

opportunity to revise it. It was accepted that he was very quick and 

efficient in preparing his notes but he would never hesitate to destroy 

them if he was dissatisfied with them. This in fact he did on several 

occasionsl, and there is every indication that he would have been 

reluctant to release a work with which he was 

(2) a l-idi nhá,j 2 

This is also an abridgement of ar- Ráfi'i's book, al- Muharrar. 

He completed this book on Thursday the 19th of Ramadan 6691270, This 

of all his works, had the greatest currency among scholars and students. 

Ibn al- 'Attár claims that many people, after the author's death, 

memorised it.3 At the beginning of his incomplete commentary, Tagi 

as -Subki remarks, "In our time, this book is a reliable source for the 

understanding of the rite, both for the students and most of the jurists. "4 

1. Tariuma, 24; Tuhfa, 116. 
2. GAL II, 680; Kashf, II, 1874. 
3. Tuhfa, lib. 
4. Táriuma, 16-17. 
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Ibn al- 'Attar has reported Abú 'Abd Allah al- Jb,h5;, as saying, "By 

God, had I known al- Minhai,, I would have memorised it. "2 A large 

number of the scholars have expressed their appreciation of the book3, 

and its popularity and importance was to attract the 'ulama.' and 

students. Many scholars have commented upon the book.4 A few of them 

are listed below: 

-- Alma 1- 'Abbas Ahmad b. Abi Bakr b. 'Aram as- Sikandarí5 

- - Abú 1-Iia'ali Muhammad b. 'All b. 'Abd al-..dahid ad-Dimashgi, 

died in 763/13616 

- - A1-Burhan Ibrahim b. at-Taj 'Abd ar-Rahman b. Ibra_hìm b. 

al-r^irkah7, died 729/1328 

- - Shaykh `iúr ad-Din al-Faraj b. Muhammad b. Ahmad al-Ardabili8, 

died in 749/1348 

-- Shaykh Tagi ad -Din 'Ali b. 'Abd al -Kafí as- Subk19 started 

writing a commentary on it, but had only reached the chapter on divorce. 

1. Muhammad b. 'Abd Allah b. Malik, a leading figure among the Arab 
grammarians and the author of the Alfiyya; Bughya, 53; Fa .t, II, 
227; Subkí, V, 28; waft, III, 35a; Nafh, I, 434 -40. 

2. Tuhfa, 11. 
3. For details see as- Sakháwi, 16 -17. 
4. Hajji Khalifa has given the list of the commentators, Kashf, II, 

1874, 1875. 
5. One of the celebrated Shafi'ite scholars of his time, died in 

720/1320. Durar, I, 111. 
6. A scholar of the science of readings and flail, he was an excellent 

preacher, jurist, grammarian and a poet. Durar, IV, 71; Shadharat, 

VI, 198; Bughya, 78. 
7. He was the grandson of an- Nawawi's teacher, Shaykh Ibn al- Firkah 

al- Fazarì. He, like his father and grandfather, was a great 

Shafi'ite scholar, Subki, IX, 312; Bidaya,, XII, 146; Durar, I, 35; 

Shadharat, VI, 88. 
8. He was a famous fagih. According to Ibn "¡ajar, he wrote a detailed 

and comprehensive commentary on al- Minhajin six volumes, which the 
latter held to be an unparalleled piece of research. Durar, III, 

312; Subkì, X, 380; 'Ibar, 276; Isnawì, I, 175 -76. 
9. Tabaaàt, X, 139; 3A L, II, 680; Bidaya, XIV , 252; Bads, I, 468; Bughya, 

II, 176. 
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His son al -Baha' Ahmad b. 'Ali' (d. 763/1361) began a commentary on 

the work but he too died before he could complete it. Later it was 

continued by Shaykh Jamal ad Din Abú Muhammad 'Abd ar- Rahman b. 
2 

al -Hasan al- Isnawì , and he reached the chapter on musaaat. 

It would be appropriate to mention Jalál ad -Din al- Mahall13, 

whose commentary had been accepted in academic circles.4 There are 

many other commentaries whose names have been given by as- Sakhawi.5 

Shams ad -Din Abú 'Abd Allah Muhammad b. Muhammad b. 'Abd al- Karim, 

known as Ibn al- Mawsilì.6 

(3) al-idah fi 1-iIanàsik 

Ibn al- 'Attàr while enumerating his books7 has given some other 

names relating to the same subject, such as al -Iaz fì 1- Manàsik, 

al- Manasik ath- Thalith, al- ;Ianasik ar- R5.bi', wa wa s- Sadis. 

This book deals with the rituals and ceremonies of the pilgrimage (Hajj), 

covering almost every aspect of the subject, on which he provides much 

valuable information. In the introduction of the book an- Nawawì says, 

The most important matter is to explain various kinds of 

pilgrimage, their regulations and rituals. It is appropriate 

to mention the things which make it sound or corrupt it, to 

discuss its obligations, decencies, prophetic recommendations, 

its obvious aspects and its delicacies. It is essential 

to describe the Karam [sacred place] of Mecca, the Mosque, 

the Ka'ba and the rules related to them and the qualities 

1. GAI,, II, 680; Kashf, II, 1874. 
2. GAL, II, 680. 
3. Muhammad b. Ahmad b. Muhammad, died in 864/1265, was a great 

scholar, theologian, commentator and outspoken person in religious 

matters. iIuhadara, I, 252; Shadharat, VII, 303; Daw', VII, 39; 

GAL, II, 13871747. 
4. GAL. II, 680. 
5. Taruma, 17 -20; see also GAL, II, 680; Kashf, 

6. Man of letters, a scholar of Islamic law and jurisprudence, was 

educated in Damascus and died in Tripoli, 774/1372. Bughva, 98; 

wfi, I, 262; Kashf, II, 1875; GAL, II, 31 (25), S, II, 20. 

7. Tuhfá, 11. 
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which distinguish it from other Muslim places. I have 
compiled this book covering all the objectives, fulfilling 
all the needs related to its principal branches and 
important injunctions. I included some valuable points 
which cannot be ignored by a pilgrim, 

'Ali b. 'Abd Allah b. Ahmad al- Hasanil (844- 911/1440 -1516) wrote 

a commentary on it and ash- Shihàb Ahmad b. Fajar al -Makkì al- Faythamì 

(d. 974/1566) wrote valuable marginal notes on it02 

(4) al- Majmû' Sharh al- Muhadhdhab3 

Although incomplete it is, nevertheless, considered to be the 

greatest work on Shafi'ite fiah. Had it been completed and the quality 

sustained, it would have been the most important work on the subject, 

with the exception of the work of ash- Sháfi'ì himself. This, in fact, 

is a commentary on Abd Ishaq ash -Shirázi's famous book al- Muhadhdhab. 

Ash- Shiràzì, keeping in view the overall attitude of the rite, provided 

arguments for every problem. A reader, while looking for a solution to 

a problem, will find therein profoundly researched arguments with an 

appreciation of their validity and weakness. He will also find the 

opinions of the other rites, their arguments and their criticism, so as 

to allow him to reach an unbiased conclusion which should satisfy him 

both rationally and ideologically. Moreover there is rare and valuable 

material relating to Arabic language, haaddith and theology, etc. A 

cursory glance at the introduction to the commentary reveals the 

comprehensiveness of the work and profoundness of the author's know- 

ledge. Adh- Dhahabi remarks that this is the most excellent of books.4 

1. GAL, II, 233 (173); Dam', V, 245; an -Mûr as- Sáfir, 58. 

2 GAL, II, 684; Kashf, II, 1878, 
3. Published in Cairo. 
4. Tar fuma, 21. 
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Al -'Imád b. Kathir, while offering some remarks on al- Majmú', comments: 

In his book an- Nawawï has adopted a moderate tone which 
is excellent, refined and easy. It is a method which 
combines various qualities such as basic issues, agreed 
points of the earlier scholars, opinion of the fugahà', 
voweling of the words, policy of the leading huffáz, 
statements about the soundness of ham h and its weakness, 
widely known ham h and unknown; on the whole it is a book 
in its own class, and I have not seen the like of it from 
among the earlier scholars and none of the later scholars 
followed the example, 1 

It is unfortunate that the author could not complete the book. He 

wrote up to the chapter on ar -ribá. A renowned Shafi'ite scholar, 

at -Tàj as- Subkì, took up the task of completing it, but died before he 

could add more than three volumes. There is a marked difference between 

the contributions of the two authors. As -Subki has explained his 

inadequacies and an- Nawawì's superiority in the introduction of his 

commenta 2 ry. Although the statement shows as- Sub1Q's modesty and his 

respect for his predecessor, it nevertheless indicates to some extent 

the uniqueness of ar Nawawi's work. 

(5) Daoa'ig al- Minháj wa r- Rawda3 

This is a work consisting of selections from the linháj and the 

Rawdá, with comments and notes on the more problematic words and 

phrases therein. As- Sakhawì saw the four autograph volumes in al- Madrasa 

al- I ?ahmùdiyya, the last of which indicates that it was completed on 

15th of Rabi' I 6691270.4 

1. Tar.iuma, 21. 
2. Ibid., 23. 
3. Ibid,; GAL, II, 682; Kashf, II, 1874. 
4. Tar,iuma, 13. 
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(6) Sharh al- rTasìt 

This is a partial commentary on al- Ghazalì's al- ;dash, one of the 

sources of Shafi'ite fiah.1 

(7) al-Masa'il al-Manthúra2 

This is a collection of some of his formal legal opinions (fatawa) 

compiled by his most devoted pupil Ibn al- 'Attar and was highly esteemed.3 

Although Ibn al- 'Attar reports that there were some other collections of 

his legal opinions, which an- liawawi had compiled himself, no mention is 

made of them by his biographers.4 

(a) DI.° al- i.uft1 wa 1- _ustafti 

This work, unfortunately, is not extant. It is reported by 

as- Sa_khaw15 to have been available, and was intended as a style book 

for legal enquiries (istifta') and opinions (fatawa), the format being 

based on Ibn as -Salah and before him Abúasim as- Saymari.6 

(9) Masa'il Takes al- Ghaná'im7 

The author compiled this treatise on the controversial issue of the 

distribution of girls taken prisoner during the war, as part of the famous 

debate on this issue between the author and his teacher Ibn al- Firkah.8 

(10) Tuhfat at T31ib an- iiabìh9 

One of his earliest works, it represents an attempt to provide a 

1. Tuhfa, 11; Tarjuma, 13. 
2. GAL, II, 682, 686, 
3. _uhfa, 11. 
4. Tar,juma, 15, 
5. I bid. 

6. 'Abd al -W h.id b. al- Husayn, one of the leading figures of the 

Shafi'ite school, died in 386/996. Subkì, III, 339; Tandhib al- Asma', 

II, 265; Tabagat ash- Shirazì,, 104; Ibn Hidayat, 23. 

7. Tuhfá, 11; Tar juma, 15. 
8. Tar 'uma, 9. 

9. Ibid., 13. 
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commentary on ash -Sní raZl's at- Tanbih. This project was, however, 

uncompleted, and was only to reach the chapter on hyd.1 

(11) Muhimnát al-Ahkám2 

This is not, unfortunately, extant. In this work he provided 

simple descriptions of legal propositions. He apparently reached the 

chapter dealing with cleanliness of the body and clothes, 

(12) al -U,gúl wa d -D awábit3 

This consists of a few pages, in which he summarises the principles 

and rules of obligatory contracts, explaining what is approximate and 

what is definite.4 

(13) at-Tahcìg fí 1-r^iah5 

This work was written as a supplement to ar- Rawda, in which he 

includes some legal propositions, rules and regulations, which are not 

dealt with in the latter. He reached the chapter entitled Salt al- Musàfir. 

As- SakMwi has quoted Ibn al-Mulaqqin's approval of the work where he 

commented favourably on its value.6 

(14) Tabacát al- Fucahà'7 

In this work an- Nawawz compiled biographical notes on the Shàfi'ite 

f-ugahá,, estimating their merit and subsequently classifying them 

according to this criteria. It is, in fact, an abridgement of Ibn 

Saláh's Tabacàt to which he incorporated the names found in the margin 
. 

1. Ta rjumá, 13. 
2. Ibid., 15. 
3. GAL, II, 681. 
4. Tartimá, 15, 
5. L, I, 395; Kashf, I, 379. 
6. T=2222, 15. 
7. GAL, II, 686; Tuhfa, 11; Tar"uma, 12, 
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thereof. The author left it as a rough draft and his pupil al -Mizzi 

was to repare the fair copy. 
1 

p py. Ibn al- 'Attár has mentioned it among 

his incomplete books.2 

Other Works 

There are some risàlas which he wrote on some specific problems 

only a few of which survived. In these works, entitled Mukhtasar 

Adáb al- Istisa , Ru'üs al- Masá'il and Tuhf at Tullab al- Fada'i13, he 

took propositions from Sharh al- Muhadhdhab, elaborating them by 

explaining the points of exegesis, hadith, fiah and linguistics. In 

addition to that he discussed the rules and problems of Arabic language.4 

* * * * # * # * * 

As the Arab scholars created no great divide between the theological 

and linguistic sciences, seeing them as part of an organic unity, it 

was common for the students to master grammar as well as Law and Traditions. 

Although the linguistic sciences never attained the high status accorded 

to the study of aur'án and hadith, their usefulness as ancillary 

disciplines was universally accepted. Accordingly an- Nawawì acquired a 

high reputation as a morphologist and philologist, and was considered 

a linguist of high merit. All his biographers recognised his competence 

in this field, a fact which is also attested by the introduction to his 

book entitled at- Tahrìr. In particular the rádi Ibn Shuhba was to comment 

that an-Nawaw was "a jurist, a hàfiz, a grammarian and a lexicographer; an 

Imam in the field of grammar and lexicography. "5 It is sufficient to 

1. Tar:juma, 12; ":;L.bIíì, I, 217. 

2. Tuhfa, 11. 
3. Tarjuma,, 15. 
4. IIbid. 

5. Tabagát an-Nuhát, 529. 
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note that although an- ïlawawi is remembered primarily as a jurist and 

traditionist, an account of his life can also be found among the 

biographies of the famous grammarians. 

(1) at-Tahrir fi Alf4 at- Tanbihl 

This book was accepted as a standard work on linguistics, in 

which he explains the juristic terminologies and words used in 

at- Tanbih of Abú Ishaq ash- Shìrazi. Although the book is similar to 

al- Nisbáh al -Munir fi Gharib ash -Shark al- Kabir, in that both works 

explain the rare words used in the texts and commentaries of Shafi'ite 

figh, at- Tahrir excels al- Misbáh in being more comprehensive in its 

approach to the problems therein. According to Ibn al- Mulaggin2, it 

was considered a work of immense utility3, and al -.;aái Safad was to 

comment that no student could do without it.4 An- Nawawi himself 

explains the purpose of his book by noting that he had originally 

intended to explain only the words occurring in at-Tanbih, but later 

incorporated most of the words used in all the major works on Shafi'ite 

figh. 

(2) Tandhib al -Asmi' wa 1- Lughat5 

This book was also compiled to explain matters pertaining to the 

linguistic sciences and to identify proper names appearing in the major 

works on Shafi'ite figh, among which are included (1) I=ukhtasar al- Muzanì6, 

1. Tuhfa, 11; Tarjuma, 12; GAL, II, 682. 

2. 'Umar b. 'Ali b. Ahmad al- Ansari, one of the great Shafi'ite 

'ulama', well versed in ha dith, figh and history, died in 804/1401. 

Dhayl Tabagat Huffaz, 197; I)aw', VI, 100; Khitat, IV, 105; GAL, 

I, 164 (159)0 
3. Tariuma, 12. 
4. Ibid. 
5. Tuhfa,l1; Tar.iuma, 12; GAL, II, 684; published in Cairo. 

6. Ìsma'il b. Yahya b. Isma'il, Abd Ibrahim al- Muza_ni, pupil of 

ash -Shafi'i; a mujtahid, gifted with the force of argumentation, 

died in 264877. 7iafayàt, I, 196; Shadharat, II, 148; Subkì, II, 

93; Lubab, III, 133; 'Ibar, II, 28; Nujü, III, 390 



93 

(2) al- iIuhadhdhab, (3) at- Tanbih, (4) al- Wasit, and (5) al- Wajiz, the 

latter two works having been written by al- Ghazá.li, and (6) an- Nawawì's 

own work, ar- Rawda. An- ilawawi chose these six books believing that 

they contained most of the technical terms and idioms peculiar to the 

science of Isiah, supplementing them with some other phrases which he 

held to be in need of comment. Among those are Arabic, non -Arabic and 

Arabicized vocabulary, religious terminology and words and phrases 

peculiar to the language of the juristic sciences. He also dealt with 

the proper names of men, women, angels, jinn, etc.1 

The author, unfortunately, was not able to complete it, leaving 

the book in a rough draft form, the fair copy being prepared by his 

pupil áf4 al ̀ Iizzi,2 An- Nawawi saw this contribution as forming 

part of the central apparatus of a scholar and in later works such as 

al-Ma'ma', he refers his reader to the Tandhib al -Asmá' . 

* * * * * * * * * * * * 

Although his main contribution was in the fields of ham, fiah 

and lugha, he also wrote works in other fields. Below are given some 

of his works which do not fall under the categories mentioned above. 

(1) at- Tibyán_ fi Adáb Hamalat al- ur' á.n4 

An- ::awawi identified the need for a brief work on the basic 

requisites of religion which would be directed to the lay person, that 

is the common people of Damascus. Accordingly he wrote this work in 

the introduction of which he explains: 

1. Tahdhìb, I, 2. 

2. Tariuma, 12. 
3. ál-ha,jmù' , I, 112. 
4. GAL, II, 6850 
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I saw the people of my city, Damascus, taking great 
interest in the Holy 'ÿur'án by reading and teaching it 
individually and collectively by studying and trans- 
mitting it. They exerted all their efforts both day 
and night to this purpose. May Allah help them in their 
zeal for the Holy Book and other kinds of worship. It 
was their keen interest and efforts which made me inclined 
to compile this book, a work which would describe the 
appropriate manner and demeanour of those who memorised 
the book. 

I have preferred brevity, avoided elaborateness and 
have confined myself to one aspect of the subject in each 
chapter. I have explained the difficult names and words 
occuring in the chapters with brief notes. 1 

As- Sakháwì2 was to recommend this book of popular appeal to the 

student. It was later translated into Persian by Shaykh Muhammad b. 

Muhammad b. Abi Sa'ìd al -'Ìjí under the title HadIoat al- Bayàn.5 

(2) al -'Umdd fi Tashih at- Tanbih4 

One of the earliest books written by an- Nawawi, it deals with his 

observations on Aba Ishaq ash- Shirjctì's Although a useful 

work, it is however well below the standard scholars were to expect 

from an- _iawawì's books. It has therefore been postulated that this may 

well have been the first work of a promising scholar embarking on a 

career, but not having yet reached maturity. Apart from occasional 

errors, the work manifests certain inconsistencies in the light of his 

later scholarship.5 

(3) Bustan al- 'Arifin6 

As- Sakhawì categorised it as a marvellous work on asceticism and 

mysticism.? It has been published. 

1. Tib- an, 2. 

2. Tár,iumá, 12. 
3. Kashf, I, 341. 
4. GAL, II, 682; Tar.iuma, 12. 
5. Tari»ma 12. 
6. Ibid. ; GAl,, II, 685. 
7. Tariuma, 12. 
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(4) i;anáaib ash -Sh fi'il 

Not extant, this is an abridgement of al- Bayhaqi's 11anaaib in one 

volume. 
2 

(5) i?ukhtasar Usd al-Ghh,ba 

:Tot extant, mention of it is made by its author in at- Tagribo3 

(6) ::ukhtasar at-Tadhni b4 

Not extant, this is a partial summary of ar- Rafi'í's Tadhnib. 

(7) at- Tarkhis fi 1 -Ikrám wa 1- iyam5 

It has been described as a treatise on manners, the principle 

issue discussed being the question of whether it was proper and fitting 

to rise to one's feet as a mark of respect when a person entered a room. 

These are some of the works which survived in their entirety or 

partially, although others were destroyed by the author, His closest 

pupil, Ibn al- 'Attar, reports that his teacher ordered him to destroy 

about one thousand fascicules enjoining him to obedience in this 

matter. Ibn al- 'Attar remarked that he was extremely distressed over 

this duty.° 

1. Tuhfa, 11. 
2, Ibid. 

3. Tar; uma, 14. 
4. Ibid., 15. 

5. GAL, II, 685; Tar. uma, 12; Kashf, I, 398. 

6. Tuhfa, 116. 



CHAPTER IV 

THE IMPORTANCE OF THE ARBA' Iii AN-NAW AWÌ 

AM A REVIEW OF ITS COMIEidTARTFS 

It has been shown in an earlier chapter that many scholars and 

ascetics of repute compiled Arba'ins according to their taste and 

choice. Although some of these achieved great popularity in academic 

circles, the recognition given by the Muslim community to the Arba'ìn 

an -Nava i is unparalleled in the history of literature. This book even 

took its place in the syllabus of Islamic education and is to this day 

offered for examination in some of the Muslim countries.' This fact 

attests to its usefulness and importance, for this work alone of all 

the numerous Arba'Ins has been given official recognition as worthy 

of inclusion in the Islamic curriculum. Scholars have since written 

many commentaries on it, traced the sources of its ahadith and trans- 

lated it into several languages.2 It is therefore appropriate to devote 

some attention to a work such as this, which although small in size, 

is great in its impact on the Muslim community. The following two 

points must clearly be considered: firstly, the reason for the 

compilation of the book, and secondly, his methodology in selecting 

áhàdìth for this book. 

The reasons for the compilation of this book are adequately 

explained by the author himself in the introduction to the book. He 

begins by discussing the common hadith regarding memorising and the 

forty traditions in the hope of reward from Allah and he gives a 

1. Saudi Arabia, Egypt, Pakistan, etc. 
2. For details, see Tariuma, 28; Kashf, I, 53; Karahan, 12 -17. 
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unanimous opinion of the scholars of hadith about its weakness, and 

the reliance on a weak hadith in religious matters) He himself took 

the view that instead of considering this hadith as a basis, one should 

also rely upon other sound traditions, which encourage the preservation 

and transmission of áhàdith. In this view he seems to follow the 

practice of earlier scholars who have contributed to this field. 

The composition of an Arba'in may be seen as the devotional work 

of a mystic seeking divine grace, or as a work of religious propagation 

in which the better guidance of the Muslim community is seen as the 

goal. However, it would not be proper, within an.Islamic context, to 

attempt to distinguish between two motives, for they are merely two 

aspects of the same phenomenon. As we can observe from an- Nawawi's 

life, both these characteristics were prominent features of his person- 

ality: an ascetic who achieved great fame for his spirituality, but at 

the same time an outspoken moral leader of the community who did not 

hesitate to condemn the views of his political superiors. 

The question of choice could be examined and analysed in several 

ways: either on the basis of the sources of the tradition, or by 

taking into account the personality of the first reciter in its isnàd, 

or by analysis of its subject matter. 

An examination of the traditions included in Arba'in reveals that 

the author maintained a preference for the traditions found in the 

canonical books, in particular the Sahiháya, Bukhá.ri and Muslim.2 

Twelve of his selections are common to both of them3, four are taken 

from Bukhárì4, and twelve from lluslim5, their traditions accounting 

1. 

2. 

3. 

4. 

5. 

This issue has been 
Arba'in, 3. 

1, 3, 4, 6, 8, 9, 
16, 20, 38, 40. 
2, 7, 10, 17, 21, 

discussed in detail in the first chapter. 

13, 14, 15, 26 and 37. 

22, 23, 24, 25, 34, 35, 36. 
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for two- thirds of his selection; the remaining third being divided 

among the other books. Tirmidhì has fivel, one is from Tirmidhì in 

2 
conjunction with Nasa'i , one from both Tirmidhi and Abiz Da'ud3 and 

one jointly from Ibn Maja and Bayhag1.4 An- Nawa:wi selected one each 

from Malik, Bayhagi, Daraqutni, Ibn Hanbal, Darimì and Kitab al- Ku.iiao5 

As he did not regard the collection of ad- Darimi as canonical, he 

therefore admitted to his selection at least four traditions from 

sources he held as uncanonical. Since he had undertaken to select only 

sound traditions he justifies the choice when taking aha dith from 

uncanonical sources. According to him, Nos. 27, 30, and 33 are good 

(ha san) and No. 41 is indubitably sound. 

"Alen we come to a discussion of the original transmitter of these 

forty -two traditions, we find that twenty -five different individuals 

have reported these traditions, two of the ahadith, the eighteenth and 

twenty- first, being vouched for by two people together. The first two 

go back to 'Umar b. al- Khattab, endowing the beginning of the anthology 

with an air of respectability. 'Abd Allah, son of 'Umar b. al- Khattab, 

narrates a further three; while from the immediate circle of the Prophet 

he has one each from 'A'isha, and al- iiasan and five from the Prophet's 

cousin 'Abd Allah b. 'Abbas. Nine are attributed to Abiz Hurayra, two 

each to Anas b. Malik, Mu'adh b. Jabal and 'Abd Allah b. Mas'ad, while 

Jundub b. Junada al- Ghifari is co- narrator of one with Mu'adh who has 

a further two in his own right. Two traditions narrated by Abû Sa'id 

al- Khudri have also been included, and of the remainder each has a 

1. 

2. 

3. 

4. 

5. 

12, 

11. 

28. 

29. 

27, 

18, 

30, 

19, 

31, 

29, 

32, 

42. 

33, 41. 
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single originator, as a rule one of the companions, sometimes an 

Anari. Among these are Jabir b. 'Abd Allah al- Ansaxi and 'Abd Allah 

b. 'Amr b. 

As the science of hadith was fully developed by the time of 

an- Nawawi, the importance of canonical books and the validity of isnàd 

were established facts. It was therefore unlikely that a traditionist 

of his calibre would ignore it, but the fact that he chose ahádith from 

the books of lesser importance and the traditions transmitted by the 

younger companions -- whose authenticity as narrators has been the 

subject of discussion among the traditionists -- indicates that these 

cannot be the basic reasons for an- Nawawi's choice of ahadith. His 

insistence on the soundness of the select group of traditions, in 

particular on the Saìihayn as the major source, proves undoubtedly the 

importance of these factors, but falls short of establishing them as 

the primary reasons. 

It seems obvious that the basic principle underlying the selection 

was the subject matter. There are internal and external evidences 

which indicate this. It is difficult to resist the conclusion that most 

of the major issues as far as Islam as a political and religious entity 

was concerned, were already settled before the age of selection and 

compilation. According to the agreed opinion of the Muslim scholars 

the main purpose of traditions is to supplement ^ur'anic legislation 

from the Prophet's practice2 and provide a basis where none can be 

found in the Holy Book. The Muslim community had already passed through 

its formative period, so an- Nawawi was not faced with the problem of 

any fundamental change in the Islamic system of beliefs and practice. 

1. Arba'in, 2. 

2. Early Development of Muhammadanism, 71. 
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What he experienced was chaos and confusion in the religious and 

socio- political life of the Muslim community of his time. He witnessed 

moral and social disintegration which brought him face to face with the 

problems of the contemporary Muslim community. ty. In particular he had to 

face the problems of faith, the narrow loyalties within the juristic 

schools, the worldliness and greed in the society, the disintegration 

of the social order, and the tyranny and corruption in the administration. 

It is clear from an- Idawawi's conduct that he was not taken to 

avoiding confrontation with the corrupt and evil, and indeed all who 

condoned them. His selection of ahádìth relate, as one would expect, 

to the problems of his contemporary society and in Particular those 

mentioned above. That he saw his Arba'ìn as a comment on the low moral 

standards prevalent in his time need not be the subject of speculation. 

In his introduction to his work, he explains his motives thus: 

Some of the 'ulama' compiled Arba'ìns covering the 

fundamental principles of Islam, others have concentrated 

on branches [ furú' 1 . There were a few who had their 

interest in .jihad while the other collected traditions 

about asceticism. Some of them selected ah dith 

concerning manners and others had chosen those relating 

to preaching and oratory. Each one of these are all 

right and desirable objectives - may Allah bless them all: 

I, however, thought of compiling an Arba'in more 

important than all of these, an Arba'ín consisting of all 

these aspects. Every tradition in it consists of one of 

the fundamental principles of Islam. As described by the 

'ulamá' a hadith either explains the cardinal principle 

of Islam or contains half of the whole of Islam or one -third 

of it. 1 

Going through this collection it is as if an- Nawawi was genuinely 

concerned to select a group of ahEdith which would not only take the 

readers back to the Qur'an as the source of faith and morals, but quite 

lo Arba'ìn, 2. 
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deliberately help in the community life of the faithful everywhere.l 

It is clear that an- ; ?awawí was loyal first to the 'ur'á.n and only 

secondly to the needs of the Muslim community; analysis of the selection 

reveals that it is fairly evenly divided between traditions that are 

brought into play for supporting the basis of the Islamic system as 

contained in the Cur'án2 and those that might be generally described 

as "community rules ". Another division of these traditions shows an 

equally evenly balanced division of traditions that refer to faith and 

practice, although naturally these are areas where these two concepts 

overlap. All the main features of Islamic systems of thought and practice 

are here. There are at least nine allusions to saw and hardly less to 

zakàt. There is due reference to fasting, usually Ramadan; less 

prominence being given to jihad,, and still less to the pilgrimage. The 

ideas underlying shirk3 and the things that are f orbidden4 come fairly 

often; references to qadar 
5 
are found as well as injunctions against the 

sin of perversion6 or innovation.7 There is little mention however of 

khiláfa8, and few of the last day, 9 

A very definite service was rendered to the community by an- Nawawì. 

His choice of traditions seems to have been made on the basis of 

utility; and he seems to have succeeded in achieving his objective. A 

person who accepted them as genuine and ordered his life in accordance 

with them could hardly be led astray in his relationship within the 

community of the faithful. 

1. 

2. 

3. 

4. 

5. 
6. 

7. 

8. 

9. 

E.g., 16, 22, 28. 
There are two specific quotations from the ?ur'an, 10. 

3, 8, 42. 
9, 22. 

4. 

14. 

5, 28. 

28. 

15, 36. 
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It was the careful selection of ahádìth and the genuineness of the 

compiler which gave the book overall superiority to all other collections. 

Scholars and students of hadith and Islam have not dared to ignore this 

Arba'in. 

# # # * * # # * # # 

Although many Arba'ìns were written by the great scholars of hadith 

none was to arouse the enthusiasm of the 'ulama' as much as that of 

an- Nawawl. An- Nawawì initiated a new phase in Arba'ìn literature, in 

which we find a movement towards commentary, particularly on the Arba'in 

of an- Iiawawì. The compilation of new Arba'ins did, however, continue, 

but much scholarly activity in this field was devoted to a process 

which the author began himself by appending to his collection a chapter 

in which he explained some of the major difficulties in the text. 

This movement extended to the non -Arabic speaking Muslim communities, 

and this work attracted the translations, commentaries, supercommentaries, 

glosses and versifications which one associates with a major text -book 

of Islamic education.1 No brief survey can encompass all the major 

contributions to the work of exegesis on this text. However it is 

pertinent to survey those Arabic commentaries on an- Nawawi's Arba'in 

written up to the time of al -Lári. Although there existed some Turkish 

and Persian translations, no original work was written in these languages 

up to the time of al -Làrì. These commentaries can be divided into two 

categories, the short and the elaborate. 

The authors of the short commentaries give brief explanatory notes 

without elaborating the details, while the longer commentaries attempt 

1. The famous súfi poet Jámì's translation has always been Popular, and 

Ottoman poets have also made their contributions. Karahan, 93ff. 
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to provide all relevant information, usually with special reference to 

the commentator's field of specialisation. The following are a few of 

the important commentaries: 

1. Al- Ishbili, Shihàb ad -Din Abú 1- 'Abbas Ahmad b, Farh b. Ahmad1 

(625 -699/1227 -1300) wrote a commentary on Arba'in2 which is available 

in manuscript.3 

2. Ibn Daqiq al -'Id, Muhar'mad b. 'Ali b. äahb, Abù 1 -Fath, Tagi 

ad -Din4 (625 -702/1228 -1302), a gall and renowned scholar of jurisprudence, 

wrote a short commentary on the Arba'ín5 in which he provides brief 

explanatory notes on juristic and theological points. Because of its 

brevity it has been favoured by the students. 

3. A Hanbalite scholar, Najm ad -Din SulaymAn b. 'Abd al -Qavl b. 

'Abd al- íarin at -Tûfi6 (659 -716/1259 -1316) also wrote a commentary on 

Arba'in7, copies of which are available in manuscript.8 

4. Taj ad Din al- F5k;hani, 'Umar b. 'Ali b. Salim b. Sadaq_a 

al- Lakhmì9 (d. 731/1331) has commented upon the Arba'in under the title 

of al iianhai al- iIubin fi Sharh al- Arba'in.10 Manuscript copies are 

available in several libraries,ll 

1. A muhaddith and one of the leading Shafi'ite fuaaha'; Mustatrafa, 

162; Shadharat, V, 443; Tadh_kira, IV, 1486;,Nujvm, VIII, 191 -93; 

Subid, VIII, 26. 
2. Tariuma, 28; Kashf, I, 59; GAL, I, 683 (395). 

3. Paris 6498/2; Berlin, 1488. 
4. Durar, IV, 91; ?;iftah, II, 219; Fawat, II, 244; Shadharat, VI, 5; 

Bidáya, XIV, 27; Badr, II, 229; Subkì, IK, 207. 

5. Taymariyya 565; Azhar 2347; 27760; it has been Published in Damascus, 

1975. 
6. Shadharat, VI, 39; Durar, II, 154; Kutubkhana, I, 41; Kashf, I, 59, 

according to him he died in 710 A.H. 
7. Tarjuma, 28; Kashf, I, 59. 

8. Taymúriyya, 328; Halet Ef., 88 /3,- Sileymaniye. 
9. Bidaya, XIV, 168; Durar, III, 178; Bughya, 362; GAL, II, 26 (22), 

S, II, 15; basically a grammarian, he had a deep understanding of 

hadith and f iqh. 
10. Tariuma, 28; Kashf, I, 59; GAL, I, 683 (395). 

11. Taymúriyya, 444; Brill, 398, 401/2; Tunis, Zat, II, 205; Bayazid, 906. 
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5. Al- Lakhmi, 'Abd Allah b. Ibrahim b. Ismail b. Ibrahim b. 

Dar'1 (d. 733/1332) completed a commentary in 725/1324; a defective 

manuscript copy survives.2 

6. A voluminous commentary was written by Ahmad b. Mùsà b. 

hhafája3 (d. 750/1350). 

7. Ibn Hajar attributes a commentary to Abù Bakr al- Maligi, 

Muhammad b. 'Ubayd Allah b. Muhammad b. yùsuf b. 'Ìsá (d. 750/1349) 

as one of the commentators.4 

8. Hájji Khalifa attributes to Shaykh Zayn ad -Din Sarija b. 

Muhammad b. Sarija b. Ahmad (d. 788/1386) a commentary entitled the 

idathr Fara'id al- ?Iurbi'in al- Manwiyya fi :Iashr Fawa'id al- Arba'in 

an- irawawiTrya. 
5 

9. As-Su'ùdì6 al=íanaf3, Abù 'Abd Allá.h Muhammad b. Muhammad b. 

Shihab ad -Din Abù 1- 'Abbas Ahmad (d. 788/1385) wrote a commentary 

entitled ad -Durr ar -Rasin al- Mustakhraj min Bahr al- Arba'in. Two 

copies have survived.7 

10. The famous scholar, Sa'd ad -Din at- Taftazani, Mas'ùd b. 'Umar8 

(712- 793/1312 -1390) has also written a commentary.9 

1. Ibn Hajar says that al- Lakhmi was a pious man and had a keen 
interest in hadith; Durar, II, 343. 

2. Azhar, 20465. 
3. A great Shafì'ite jurist who was remembered for earning his livelihood 

as a labourer. Durar, I, 322. As- Sakhawi has mentioned him among 
the commentators, Tarjuma, 28; GAL, I, 683 (395). 

4. Durar, IV, 156. 
5. Kashf, I, 60; Durar, II, 225. 

6. In some sources he has been mentioned as al- Mas'ùdi; Taymùriyya, 

II, 223. 
7. Azhar, (229) 1600; Taymùriyya, 22833B. 
8. Bugh a, 391; Iiftah, I, 165; Durar, IV, 350; GAL, II, 278 (215), 

S, II, 301. 
9. GAL, I, 683 (395); a handwritten copy of Muhammad b. Rajab as-Sa'di 

dated 850/1446 is in Ma'had al- Nakhtutat (21594b); 22993b. 
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11. Badr ad -Din az- Zarkashi, Abu 'Abd Allah Muhammad b. Bahadur 

(745 -794/1344 -1392) is listed by as- Sakhàwi as a commentator on this 

work.' 

12. A valuable addition was made by a IIanbalite scholar, al Hafiz 

Ibn Rajab, Zayn ad -Din 'Abd ar- Rahmán b. Ahmad al- Baghdadi2 (736 -795/ 

1335 -1393). The commentary had been popular among the academic and 

religious circles.3 The author added eight ah.dith to an- ilawawí's 

forty -two traditions and wrote a commentary on it under the title of 

al -'Ulùm wa 1- Hikam fi Sharh Khamsin ' aditha min Jawám-i ' al- Kalim. 

This is a unique book among the commentaries of Arba'in. The 

author explains various aspects of ahádith in a lucid style. Being 

himself a muhaddith, he pays more attention to the traditionist matters. 

He discusses the narrators, critically examines their positions and gives 

the views of various scholars of the science of criticism in hadith. He 

also evaluates the hadith by judging it through its soundness and weak- 

ness. áuoting the opinions and explanations of various traditionists 

he succeeded in making his commentary more authentic and acceptable. 

The book is illustrated with the sayings of the saints, mystical stories 

and sufì poetry. He exploits the juristic implications of the hadith 

and gives the opinions of all the rites without showing any apparent bias. 

The book is a fine combination of traditionist and mystical methodologies. 

It is available in manuscript form in various libraries4 and has also 

been published in India, Egypt, and Saudi Arabia.5 

1. Tariuma 28. 
2. Shadharát, VI, 339; Dha-rl Hu fáz, 367; Durar, II, 322; Taymuri ya, 

II, 223; GAL, II, 129 (10). 
3. Tar;;uma, 28. 
4. GAL, II, 683 (395). 
5. Amritsar, 194-0; Cairo, 1962. 
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13. Ash- Shihab Ahmad b. Muhammad b. Abi Bakr ash- Shirazìl ;wrote 

a commentary under the title al -Hadi li- 1- Mustarshïdin. A copy has 

2 
survived. 

14. Ibn Shaykh al -Yusr, Shams ad -Din Muhammad b. r".hmad al- Hanafi 

(d. 802/1302) wrote a comprehensive commentary bringing together three 

commentaries written by at -Túfi, Ibn al -r akiháni and Ibn r arh.3 

150 At-Tibrizi, Jamal ad -Din Yúsuf b. al-iiasan b. Mahmúd 

al- Halwa'i4 (730 -804/1330 -1402) is also reckoned among the commentators 

of Arba'in.5 

16. Ibn al- Mulaqqin, Siraj ad -Din 'Umar b. 'Ali, Abú Hafs 

ash- Shafi'i6 (723 -804/1323 -1404) wrote al -Mu'in 'alá Tafhim al- Arba'in.7 

17. Al -Hafiz ZaTn ad -Din Abú 1 -Fadl , 'Abd ar -Rahim b0 

al- Husayn b. 'Abd ar- Rahman (725- 806/1325 -1404) traced the sources of 

the forty traditions8, but his work has not come down to us. 

18. As'ad b. Mas'úd (d. 812/1409), commonly known as Zahir 

Q 
al- 'Umarì, wrote a short commentary on Arba'in.' This commentary has 

been published, but unfortunately was attributed to another author.10 

19. An important contributor to the commentaries is 'Izz ad -Din 

Ibn Jama'a, Muhammad b. Abi Bakr, b. 'Abd al -'Aziz b. Muhammad b. 

Ibrahim b. Sa'd Allahll (749-819/1348-1416). The title of his 

1. Ibn Hajar makes mention of Ahmad b. Muhammad b. 'Ali b. Muhammad 

b. IIahmúd al- Kazarini (673 -751/1274- 1350), but without any reference 

to Arba'in. Durar, I, 303. 

2. Kashf, I, 70; Berlin, 800. 
3. Taymúriyya, 458. 
4. Bughya, 421; Hadiyya, II, 559; Jaw', X, 309. 

5. Tarjuma, 28; Kashf, I, 590 
6. Dhayl ruffaz, 197; Dam', VI, 100; Khi.tat, IV, 105; GAL, I, 164 (159). 

7. Tarjuma, 28; Kashf, I, 6. 

8. Tarjuma, 28. 
9. Gr;I,, I, 683 (395) ; Taymuriyya, 83. 
10. Published in Tunis, 1295 A.H., and wrongly attributed to Sa'd 

ad -Din at -Taf tazani0 
11. Euhadara, I, 236; Bughya, 25; Dam', VII, 171; S'h_adharàt, VII, 139; 

GAL, II, 116 (94)0 
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commentary is at- Tabvin fi Sharh al- Arba'inl, and copies are available 

in several libraries.2 

20. Al- Khujandi, Abú Muhammad Burhan ad -Din Ahmad b. Muhammad3 

(779 -851/1377 -1447) wrote a commentary on the Arba'in, copies of which 

survive. 
4 

21. Ibn ;ajar, al Hafiz Shihab ad-Din Ahmad b. 'Ali al- 'Asgalani 

(d. 852/1448) traced the sources of the Arba'in.5 

22. Abú Iafz al- Bilbaysi ash -Shafi'i, has a commentary entitled 

the r ayd al- Mu'in.6 

23. Mu'in ad -Din b. Safi ad -Din 'Abd ar- Rahman (d. 905/1490) is 

also credited with writing a short commentary.7 

24. A1- Ansarì, Shaykh al- Islam, Abú Yahya Zakariyya b. Muhammad 

b. Ahmad ash- Shaîi'18 (823- 926/1420 -1520) wrote a concise commentary 

on the Arba'in. Copies survive.9 

25. A comprehensive sommentary was written by Ibn Kamal Pasha, 

Shams ad -Din Ahmad b. Sulayman10 (d. 940/1534). Having special 

1. Tariuma, 28. 
2. Taymúriyya, Iiajmú' 97; Azhar (2035)22410; Berlin 1508; this copy 

carries the following lines on the title page: Kitáb al- Arba'in 
al- ,lusty al-Mukhtasar min al- Arba'in al- Kubra, min Masmi3'at 
Sayyidná wa Maulaná 'Izz ad -Din Ibn Jama'a. 

3. 'Iayan, 15; Badr, I, 24. 

4. Taymúriyya, 322; GAI,, I, 683 (395). 
5. Tar.juma, 28; GAL, I, 683 (395); the Berlin copy (1489) carries the 

following title: Kitab Sharh al- Arba'in Haditha an- ̀;awawivya. 
6. Kashf, I, 59. 
7. Ibid. 
8. Traditionist, exegesist, aádì and a respected scholar of his time; 

Kawak b, I, 196; Khitat (AI , XII, 62; Safi r, 120. 

9. :777T-72579)22991; GAL, I, 683 (395)0 
10. An Ottoman scholar, having great insight into all Islamic sciences 

of that time. He made his contribution to almost all the fields of 

Islamic studies; Fa:rá'id, 21; Shaaà'ic, I, 420; Hadiyya, I, 411; 

Kawakib, III, 327; Taymúriyya, III, 2580 
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interest in hadith and fiah, he took note of this popular book and 

commented upon it. The work was greeted with appreciation and remained 

popular throughout the Ottoman ,mpire.1 This commentary was published 

in Istanbul, 1316 A.H. 

26. A1- LErì's contemporary and a Shafi'ite scholar of repute, 

Ibn :ajar al- Haythani_, Ahmad b. :uhammad b. 'Ali b. Fajar as-Sa'di 

al- Anlri, Shihab ad -Jin 
2 

(909 -974/1504 -1567) wrote a commentary on 

the Arba'in. : :anuscript copies are available in various libraries.3 

It has been published in Egypt. 
4 

It is probably Ibn Fajar's lucid 

style, informative text and use of shorter explanations that has made 

this work so popular. Brief biographical notes are also given. Being 

a facih he occasionally hints at the faults of the mystics, and is 

violently opposed to the believers of aandat al Wujad.5 

27. Another contemporary scholar of our author is al- Fashni, 

Ahmad b. :ijázi, who compiled his book in the year 978/1570. 
6 

The 

author used to have special meetings to discuss traditions, and this 

book contains his explanatory lectures on the forty traditions. It was 

published in Egypt under the title of as- Sani-rra fi al -Kalàm 

'all al- Arba'in an- _iawawiyya.7 The explanation is simple and easy to 

understand, the author having been more concerned with appealing to the 

common man than to the scholar. 

1. Taymariyya, M ajmú' 7; Berlin 1519; GAL, I, 683 (395). 

2. A prolific writer, traditionist and faaih of great merit: SIfir, 

287; Athár, II, 166; Adlb, III, 334. 
3. Taymúriyya, Khat 1148 176) 965 (208); (584); GAL, I, 683 (395). 

4. Cairo, 1307 A.H. 
5. r ath al- ubin, 77. 
6. GAL, I, 683 (395). 
7. Cairo, 1316 A.B. 



CHAPTER V 

THE LIFE AND SCHOLARSHIP OF AL -LIRÍ 

Muhammad b. Salah b, Jalal al- Maltawi as -Sa'dì al- 'Ubàdìl, born 

about 919/1511, is commonly known as al -Làri after his native city of 

Lar. 

As the city of Lar and its province, Láristàn, is not among the 

better known Islamic centres, it is appropriate to identify the city 

before proceeding to the life of our author. Lar is the capital city 

A 
of the district of Láristan which lies in the south -east of Farsá Some 

people have confused it with an island in the Persian Gulf3, which was 

visited by Greeks and mentioned by Arab geographers. The Greeks praised 

the pearl fisheries of Lar.4 Ibn Khurdadbeh calls the island Alár.5 

Other variants in Arab geographers, according to Le Strange, are Allan 

and Lan.6 Thgat places it between the island of days and the port of 

Sìraf7; designating both the island and the city, Persian sources have 

referred especially to the city of Lar.8 Very little is known about 

Làristàn and its early history. The country appears to correspond to 

the land of the dragon, Haftán Bakht, killed by Ardashir Papakan. 

1. Contesting the common spellings of 'Ibàdi, Storey states, 
"al- 'Ubadi, not al- 'Ibadi is the correct transliteration, since by 

calling himself as -Sa'dì al- 'Ubàdì, he presumably claims descent 

from the well known Sahab.i Sa'd b. 'UbAda." Persian Literature, II, 16. 

2. Farhang -i Jughráfià -yl rr-an, VII, 208. 

3. Saha'if, II, 666. 
4. E.I., III, 15. 
5. Masalik, 512. 
6. Fars- Nama, 241. 
7. Buldán, IV, 341. 
8. Munshl, II, 616; Hazìn, 206; Rawda, IX, 48, 466, X, 263, 533, 564. 
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According to Persian legend, Ardashir's adversary lived in the village 

of Alar in the Rustaq of Khujran, which was one of the maritime Rustags 

(Rasatiq as -Sif) of the province of Kurra.1 According to a verse 

attributed to Firdawsi2, but not found in known versions of the Shah -mama, 

the town was originally called Lad and fell to Gurgin :=lad, one of the 

heroes of the cycle of the Kayanid Kay Khusraw. Prov. Minorsky says, 

"This would be a very curious case of the changing of D to R found 

especially in Armenian and in the Caspian Tati dialects. "3 The Fars -Mama -vi 

Nasirì mentions another legend, according to which the people of Lar in 

Fars came from Lar in the Damawand4 region, where they were unable to 

endure the low temperatures.5 Because the older routes connecting the 

chief towns of Fars with Siraf and ôays or Hurmuz (by Fasa and Furg), 

apparently avoided the town of Lar, Arab geographers do not mention the 

latter.6 In his description of Lar, 4amd Allah Iiustawfi says, "Lar is 

a wilayat near the sea, "7 Ibn Battúta alone talks of Lar as "a large 

town with springs, considerable rivers and gardens, "8 

Lar also had its own local dynasty. Basing their claims on the 

previously mentioned verse, relating to Kay Khusraw's presentation of 

the town of Lad to Gurgin son of Mad, the princes of Lar traced their 

descent from the latter. Furthermore, they inherited the crown of their 

ancestors which was taken away by the Safawids in 1010/1601.9 The first 

1. Tabari, I, 820. 
2, Talib, 283; the text of the verse is as follows: 

) 1 , A - _>1 > >Y > Ott1 

3. 3.I., III, 15. 
4. Ibid., III, 17. 
5. Talib, 28. 
6. 1luzhat, 185. 
7. Ibid., 38. 
8, Travels in Asia and Africa, 120. 
9. Munshi, XI, 616. 
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prince of Lar to be converted to Islam (about 100 /718) was Jalal ad -Din.1 

The chronology becomes more reliable from the time of Amir 'hztb ad -Din 

Iíu'ayyad Facial (594- 648/1197 -1250). Although the order of their reigns 

is not certain, fourteen of his successors are known.2 :chile Ibn Battuta 

mentions3 the name of Jalal ad -Din (of Turkoman origins), as the ruler 

when he passed through Lar in 784/1385, the actual ruler according to 

I'íiladian genealogy was Bakalinjar the second.4 Our author was contemporary 

with three rulers of Lar, namely, Muhammad (about 939/1532), Nùshi rwan5 

(940/1533) and Ibrahim Khan (949/1542), who was dethroned by the Safawid 

Shah Tahmasp in 973/1565.6 

Although material about the early life and education of al -Lari is 

scarce, one point, however, is very clear, that he belonged to a 

respectable, educated and religious family. His father worked in the 

town's bazaar and it is recorded that he held such a position in the 

community that he could even approach with impunity the ,izilbash in the 

street and trim their moustaches which he, together with many Sunnis, 

believed to be in violation of the Prophet's proscriptions.7 

1. Sahà'if, II, 616. 
2. Ìbid. 

3. Travels in Asia and Africa, 20 -21. 

4. Some scholars hold the view that Ibn Battuta may have misunderstood 
the situation. He may have met an officer of Turkoman origin, 

concluding that the ruler was a Turkoman. There is no historical 

evidence to prove the existence of this ruler. Igtidári, 41. 

5. Known to have been just, a patron of music and poetry, he was 

treacherously killed by his servant. The following verse is attributed 

to him: 

:JIA ri `'r .-y 
-(J''i(J v ( J 

Tuhfa, 21. 

6. Munshì, II, 616. 
7 Had a io, I, 170. 
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A scholar, súfi and pupil of Jalá.l ad -Din ad- Dawani., his grand- 

father was well known in the circle of 'ulama' and was greatly respected 

i 
in his area01 Isma'il Pasha Baghdadi attributes a book, an- Nasikh 

wa- l- Mansukh to al- Larï's grandfather. Having received his early 

education at his home and attained a certain proficiency, our author 

went to Shiraz, a centre of learning at that time. rie know two great 

scholars of the time who are mentioned in the sources as his teachers: 

Mir Ghiyath ad -Din IMansúr Shirazi b. Mulla Sadr ad Din and Mir Kamal 

ad -Din Husayn b. Fath ad -Din al -Larì, a fellow townsman of his03 

Son of a celebrated philosopher, Mir Sadr ad -Din Muhammad of 

Shiraz, Mir Ghiyath ad -Din held the office of sa =r under Shah Tarmásn. 

As a consequence of having been imrugned by the mujtahid Shaykh 'Ali b0 

'Ali, he resigned from the office and returned to S'r,3ráz where he died 

in 948/1541. He left numerous philosophical works4, of which Shustari 

has enumerated about thirty05 

Mir Marnai ad -Din Husayn b. Muhammad al -Lari was also a famous 

scholar of the time. He was the favourite student of the great theologian 

Jalàl ad -Din ad- Dawanì and the best commentator on his teacher's works06 

Unfortunately, most of his writings seem to have been lost. However we 

know one, the Sharh ar- Risala al- Hawra' wa z- Zawra'', which is mentioned 

by ájjì Khalifa.8 It is a commentary on ad- Dawani's Hisila, completed 

in 918/1512. 

1. 

2. 

30 

4. 

5. 

6. 

7. 

8. 

Shadharzt, VIII, 350; 'Iqd, II, 2480 

218, 414, S, I, 534, 783, 

Dha.rl, II, 615. 
Ibid. 

Munshi, I, 34; Rieu, II, 826; GAL, II, 

515, 818, S, II, 306, 5930 
Ma,jali s, 350 
' Iad, II, 248; Hayát-i Da`riaP1, 42. 

Kashf, I, 8620 
Ibid. 
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No detailed information is available concerning his stay in Shiraz 

and little is known about the time he spent or the books he studied. 

He may have studied philosophy, science and medicine because the above 

mentioned scholars taught those subjects, and his own continuing interest 

in, and contribution tot, philosophy, science and medicine, also indicates 

that he studied these subjects in Shiraz. Having completed his education, 

he may have returned to his town and dedicated himself to learning and 

teaching, which he continued to do throughout his life. 

Although al -Lars studied with Shiite teachers, he received his 

formative religious education in the Shafi'ite city of Lar.2 Lar was 

an important centre of academic and mystic traditions. Ibn Battuta 

notes a curious custom of the local darwishes in these words: 

'le reached the town of Lar, a large town with perennial 

streams and orchards and bazaars. We lodged in a convent 

inhabited by a group of darwishes who have the following 

custom. They in the convent every afternoon and 

then go around the houses in the town, at each house they 

are given one or two loaves and from these, they supply the 

needs of travellers. The householders are used to this 

practice and make provision for the extra loaves in order 

to assist the darwishes in the distribution of food. 3 

This quote serves to illustrate the mystical ambience of the area, the 

religious attitudes of the population and the atmosphere in which he was 

brought up and educated. Historical records describe Nadir Shah's 

massacre of the Shafi'ite population of Lar, by which these traditions 

were brought to an end.4 'Jeri lived during the reign of the Safawid 

1. GAL, II, 533 (420), S, I, 517, 840, S, II, 330, 620; _god, II, 239. 

2. Shadharat, VIII 350; Shadharat and 'Iqd have mentioned him as a 

Shafi'ite, while the authors of iadá'ia and `iuzhat regard him as a 

4anafite; Ha0iio, I, 169; Nuzhat, IV, 354. 

3. Travels in Asia and Africa, 120. 

4. Hazin, 210. 
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Shah Tahmaspl, who followed the policy of his father Shah Isma'i.l, in 

forcing conversion to the official faith of Shì'ism and the killing of 

those who refused to accept it. Al -Larì found it difficult to live 

under these conditions, having, as he did, particular ideological and 

spiritual commitments. While concluding the eleventh chapter of his 

historical work, the tiir'at al- Adwar, he made a brief mention of Shah 

Isma'ìl and Shah Tahmasp, lamenting that all scholars of eminence, in 

which category he placed himself, had been driven out of the country 

because of the latters' fanaticism.2 Shustari describes with amusement 

how the Sunni 'ulama', frightened and bewildered by the Shah's anger, 

had to flee from one place to another in search of shelter.3 According 

to Shustarì, Shah Ismá'il appointed in every city and town, teachers 

and government officials who educated people in the Shì'a faith, forced 

them to abuse the first three caliphs and punished those who refused to 

do so.4 It appears that the period of forced conversion and persecution 

made life intolerable for al -Lari, and he consequently left his country 

for India.5 

It is not clear why he was attracted by India rather than the 

Ottoman capital, to which he later had to go. Whatever his own reason 

may have been, the historical sources seem to suggest two points which 

have special significance. It may be that his attitude was due to the 

common tradition of Muslim India to bestow honour and respect on scholars 

and devout men of the Muslim world. When the sixth century Mongol attack 

1. History of Persia, II, 511 -30; Tahmasp's attitude towards his 

guest, the Emperor Humáyún, shows his keen interest in converting 

people to Shì'ism, Jawhar, 28. 
2. Mir'àt, 31. 
3. Majalis,, 352. 
4. Ibid. - 

5. gad, II, 248; Hada'ia, I, 169; _`duzhat, IV, 354; Adamiyyat, IV, 452. 
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on the Muslim world caused the destruction of most centres of learning, 

the ' ulama', masha-rikh, philosophers and physicians took refuge in 

India. In his book, Barni gives a detailed account of the situation 

and provides a list of the ' ulama' who came to India.l Sources on 

Muslim India clearly indicate the establishment of this tradition. It 

has also been stated that Muslim rulers in India started patronizing 

and encouraging them to settle in the country. Shams ad -Din Altutmish 

was always humble and respectful to these people.2 It has been noted 

in the biography of Sultan Matimúd Shah b. Hasan Bahmani (d. 779/1377) 

that he provided the scholars of hadith with good salaries and the 

necessary condition for promoting the study of ha dith.3 La'_nawi has 

stated in the biography of Mawlanà 'Abd al -'Aziz Ardabili that he 

studied with such 'clama' as Ibn Taymiyya, Burhan ad -Din Barkaj, Jamal 

ad-Din al- nizzì and Shams ad -Din adh- Dhahabi. He came to India where 

his company was sought and he enjoyed high esteem and honour at the 

court of Muhammad Shah.4 Ibn Battata reports the following incident 

in which the Sultan, having heard an excellent tradition of the Prophet 

related to him by Ardabili, ordered the servants to bring two thousand 

tinkas (gold coins) on a golden plate, and the Sultan personally "poured 

that money on him ", asking him to keep it with the plate on which the 

money had been presented to him.5 Talking about the reign of Firaz 

Shah Tugluq, al- Laknawi says that three and a half million tinkas were 

spent on salaries for the ' ulama' and darwi shes.6 Shaykh 'Abd al -Hagc 

1. 

2. 

3. 

4. 

5. 

6. 

Barni., 

Ibid., 
ìduzhat, 

Ibid. 

111. 

137. 

I, 47. 

Ibi-1. 

Ibid. 
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"4uhaddith Dehlavi describes the time of Sultan Sikandar Lodh (d. 894/ 

1488) as a period of reforms, piety, integrity and scholarly pursuits.1 

Furthermore, he states specifically that the Shah had the closest 

relationship with the 'ulamá', pious men, great scholars and súfis. 

This attitude attracted scholars and men of letters, some of whom were 

invited by the Sultan while others came of their own accord from all 

over t:_c Yuslim world, often to settle permanently in India,4 It seems 

that, although scholars came to India before his time, they did not 

settle there, but returned to their homelands with their rewards. 

Sikandar Lodhì was the first Sultan to invite scholars to remain and 

sometimes he even insisted upon their settling in India3, and continued 

to act as their patron throughout his twenty -three year reign.4 In the 

beginning, the : :ughal rule resulted only in a change of political 

sovereignty, while all the social and religious traditions continued to 

flourish. The first two : ughal emperors, Babur and Humayan, were 

learned men, the former being the originator of a script known as 

Khatt- e- Baburi..5 His autobiography, the labur -Mama, is considered to 

be a classic of world literature and excels all other oriental works of 

its class.e He advised his son, Humayan, to improve his careless hand- 

writings, advice which the latter accepted.8 Both these emperors were 

great admirers of the 'ulamá' and had great admiration and respect for 

them. This active cultural environment must have acted as a powerful 

attraction to al -Lars, 

1. Àkhbar, 23, 

2. Ibid., 247. 
3. Ibid. 

4. Ibid. 
5. Badayani, III, 275. 
bo Prasad, 397. 
7. Memoirs, 197. 
8. Sam 14ímá has mentioned his special style in handwriting; Tuhfa, 17. 
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There may have also been personal reasons for al- Lari's coming to 

India. He was a keen student of philosophy and science, and two persons 

with whom he was to become associated, Emperor Humáyùn and Sultan Hasan 

of Sind, were greatly interested in these disciplines: Humàyùn was a 

learned man and always enjoyed the company of scholars and pious people. 

Describing his character, Shaykh Muhaddith states, "He had great interest 

in different branches of mathematical sciences and philosophy like 

geometry and astronomy. "1 
- 

ad-Din has depicted his other qualities 

in his statement: "He had an unequalled talent for astronomy, mathematics, 

good composed poetry 
2 

p g ry and was always in the company of scholars, learned 

men and great personalities. "3 Even more of Humàyan's qualities are 

enumerated and his superiority is compared to that of other rulers in 

Mushtàgi's statement, 

There have been very few rulers whose attitude towards 

life resembled that of Humáyùn, in that he was scholarly, 

pious, intelligent, generous and attained perfection in 

qualities like gentleness, generosity, kindness and bravery 

...He was a friend of the saints, scholars and men of letters. 

Furnishing them with facilities of various types, he always 

received them with honour and respect. 4 

His scholarly predictions are even illustrated by the circumstances of 

his death; one evening he called his astronomer to observe the appearance 

of Venus from the roof of his library and fell down the stairs as he 

descended.5 

1. Haggi, f. 36. 
2. Jriting about the Persian poets, Sam MIrza expressed his opinion 

about the poetic talents of Humayùn and records the following verses: 

J J '-----.4' '-----.4' 
r.`' 

` 

1r, ! c,r/ ... ,: C/`i] -wir CJ I 

Tuhfá, 17. 
3. Tabaga.t, 84. 
4. Wá.gi ' a.t, 46. 
5. Erskine, II, 527. 
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The other ruler with whom al -Läri, was associated, was Shah liasan 

of Sind (d. 962/1554). Writing about the personal qualities of Shah 

Hasan, :-íír I_a' siimi states, "Since his early days he laboured to increase 

his knowledge and his greater aim was the acquisition of knowledge." 
1 

He was very accomplished in all the customary sciences and was an 

acknowledged poet, writing under the takhallu of Sipariì,2 He always 

treated the scholars courteously, respected the descendants of the 

Prophet and the pious, facilitating their scholarship by every means 

available, taking care of them and honouring each one according to his 

status.3 Despite the rivalry between Shah asan's father and Bzbur, 

the former established good relations with the Iíughal fmmily. Humayún's 

younger brother married Shah asan's daughter, who remained with him 

4 
even during adverse circumstances.' 

Both Humayún and Shah Hasan were patrons of scholars; we find, 

therefore, al -Lari with a position of honour in both countries, being 

s dry in Humz ûn's court and acting as tutor to both rulers.° 

Details concerning al- Lari's residence in India are not available. 

Arabic sources state that he left India for the pilgrimage to Mecca in 

962/1554 when Hum;iyian died7, but Ia's>>rn records that he was with Sháh 

1. Ma'sfmi, 204; the editor points out that the name of the ruler has 

been recorded as Shah Hasan in BAbur -Dama, in a few places in 

Tarikh- e- Rashídí as Sháh Husayn and both versions have been mentioned 

in Ma'stimi . The editor prefers the BAbur -;Hama version. 

2. Sam MirzE has reckoned him among the poets of his age and attributed 

to him the following verses: 

Tuhfa, 29. 
3. Iia'Timi 195. 
4. Ibid. 
5. 'Id, 248; :;uzhat, IV, 54. 

6. Nuzhat, IV, 54; ria' iimi 204. 
7. 'Iad, 248; ada'ia, I, 169. 
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Hasan for some time and left of the Ual in 951/1544.1 It may be assumed 

that al -Lari went to Shah Hasan following Humayún's expulsion from India, 

and returned to Humayún's court when the latter reconquered his dominion, 

and finally went to Mecca after the latter's death in 962/1554. 

According to al- I:lanbali2, he was in Aleppo in 964 /1556. Thence he 

went to Mecca and stayed fro some time. Passing a letter of recommendation 

from the nadi of Mecca to the Grand Vizier (al -wazir al- A'zam) of the 

Ottoman empire, he stopped again at Aleppo on his way back to Istanbul.3 

Having had a discussion with the 'ulamá' there he even entered into a 

debate with the famous mufti Abú Su'úd.4 Discussing their debate, 'All 

Nánik states that al -Lari failed to create a good impression during the 

discussion.5 We cannot, however, accept this statement at face value, 

for as Abú Su'úd was Shaykh al- Islam, it would not have been possible to 

other than acknowledge the Shay 's success in public debate. In any 

case one would hardly expect a member of the Ottoman 'ulama/ to concede 

victory to an outsider over the chief member of his own class.6 Even as 

early as rárúni Sulaymmn's reign the organisation of the Ottoman 'ulamá' 

had become rigid to such an extent that it became extremely difficult 

for an outsider to enter the system, unless he entered at the lower 

rungs of the promotional ladder, or in exceptional cases, if he belonged 

to the Arabic- speaking provincial 'ulama'. Unlike other Islamic courts, 

in the Ottoman empire not even a letter of introduction to the Grand 

1. ìMa' sdmi 192. 
2, Shadharat, VIII, 350. 
3. Ibid, 
4. 'Ind, 248; Hanbali does not mention this debate; according to him he 

was honoured by the state, Shadharat, VIII, 350. 

5. 'Ind, 248. 
6. The 'ulamà' were organised as a class - -- though a loose type -- 

during the 'Abbasid period and remained influential throughout 

the Muslim rule. For the early development see -.,Jatt, Islamic 

Political Thought, 66. 
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Vizier could assure the aspiring scholar an income with a position of 

some status. Al- Lori's elevated position in India would not have 

impressed the Ottoman 'ulamA' who maintained the integrity of their own 

class by making entry into it as difficult as possible for those outside. 

Al -Lári was offered a position, but of such insignificant status that 

he could hardly have been expected to accept it, in view of the high 

nature of the position he had previously held. He therefore left the 

capital for the provincial area of Diydr Bakr, where he found a patron 

in the person of Sikandar Pasha, the governor of the province, who had 

very good relations with the capital. First he employed him as a tutor 

to his children, then gave him the responsibility of organising the 

madrasa built by Khusraw Pasha, where he taught. His later life was 

spent in Amid, serving as a teacher and writer until he died in Dhü 

1- Hijja, 979/1571.1 

The biographers attribute to al -Lári all the qualities of a pious 

scholar; he was humble, gentle and helpful. In spite of having a high 

position in India and powerful patrons in the Ottoman empire, he always 

behaved modestly. An indication of this is that he entered Aleppo with 

his servants and slaves as a common business -man, without wearing the 

formal dress of the 'ulamd'; neither was he conceited, nor did he 

exaggerate his own abilities.2 

It was after some discussions with the 'ulamà' that the people came 

to know about him.3 After discovering his great personality, they came 

to him to seek his opinion on different religious problems. The question 

1. 'Iad, 248; :iuzhat, IV, 54; Hadá'ia, I, 169. 

2. Shadharàt, VIII, 350. 
3. Ibid. 
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of permissibility of sama' (attendance at the recital of súfi hymns) was 

perhaps that question most fervently discussed in the city, '.then asked 

whether the combined use of instruments like the flute and the tambourine 

in the assembly of audition (mahfil as- sama') was permissible, al -Lari 

replied that as each one of these was individually permissible, so too 

was their combination. He based his opinion on al- Ghazali's view that 

single permissible things and their combination are equal except when 

there is some inconvenience in joining them,1 Al -Lari observed that 

some of the early scholars had given their verdict in favour of its 

prohibition but that his grandfather had declared it permissible and 

contemporary scholars of repute in Persia backed his position. He then 

read his grandfather's fatwá to the people, Exnlaining Bulcini's U 

quotation of an- Nawawi's opinion regarding the prohibition of audition 

he expressed his disagreement with an- Nawawi because the latter had not 

provided any valid argument. Having narrated ad- Dawanì's decision in 

favour of his grandfather's opinion, he quoted the following from his 

book, Sharh Hayahil an- :-gar, " an is constituted in such a manner as to 

be subjected to bodily movements which are legally permitted by religion 

due to divinely inspired illuminations. The men of reality of the 

7 
detached man: group (al- muhaasiaún min Ahl at- Tajrid) sometimes witness 

a spirit of holy tenderness within themselves, which makes them restless, 

Hence they begin to move by dancing, clapping their hands and moving in 

circles. By those movements, they are capable of receiving another kind 

of divine illumi ̂ ation; and they continue these movements until it comes 

to an end in some way as can be seen in the experience of ascetics. This 

1. Ihya', II, 241. Al- Ghazali has devoted a long chapter of Ihyll 

to the problem of audition. Cf. IVA', II, 236 -61. 

2. For the term tajrid, cf. Hujwiri, 45, 60, 121, 135, 165, 176, 222. 
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is believed to be the mystery of sama', and the approved basis which 

legalized it. Some of the prominent s f_ìs considered it to be sometimes 

useful in their forty days' isolation (al- Arba'iniyyat).1 Quoting his 

earlier decision (fatwa) al- Hanbalí states that al -Lari favoured the 

permissibility of sama', provided it was not accompanied by twisting 

of the body.2 

* * * $ $ * * r * * 

Al -Larì like most Islamic scholars was well acquainted with all the 

branches of Islamic knowledge. He had a deep understanding of all the 

subjects popular in his time, and possessed a facility for intuitive 

judgement in them.3 He remained a teacher throughout his life and 

produced original research in several fields. This was a time when the 

knowledge of philosophy, theology, jurisprudence and grammar was the 

basic requirement for a good scholar and teacher. Philosophy in 

particular was dominant throughout Iran and Muslim India. Al -Lari took 

a special interest in philosophy along with the study of other sciences. 

Having the opportunity to study the method and thoughts of two great 

philosophers and theologians (Mulla Sadrá and ad- DawAnì) from their 

direct pupils, he enjoyed a unique position in academic circles. This 

characteristic is clear from his logical method and philosophical 

discussions. A cursory glance at his works would prove his deep under- 

standing and vast knowledge. Amongst his original works and commentaries 

1. Shadharat, VIII, 350. 
2. Ibid. 
3. In spite of the laudatory style of the Muslim biographers, 'Ali 

Manik's following statement about al -Lari is worth considering: 

"He was a scholar and great researcher. Having acquired wide 

information and vast knowledge, he demonstrated his deep understanding 

of the traditional knowledge and a firm grasp of the rational 

sciences." 'Iad, 249. 
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we have contributions in almost every branch of these sciences. The 

emperor iFumáyùn and Shan basan requested him to teach them astronomy 

and phi losophy.l His reputation in these sciences is attested by his 

early biographers. His commentary on al- _.rba'in is not only a proof of 

his scholarship in hadith but also serves as an illustration of his vast 

knowledge of Arabic literature, grammar, rhetoric and juristic details 

of different sects in Islam. 

In addition, he had a scholarly taste for history and comparative 

Islamic law. His great contribution to Muslim scholarship is not yet 

fully appreciated as his works have been inadeauately studied. 

Some biographers mention him as a poet, attributing to him poetry 

in ?ersian and Arabic. 
2 

As material is insufficient, it is difficult 

to arrive with certainty at any conclusion. There is no trace of his 

Persian poetry.3 The only available material is a portion of his 

Arabic (al- al- Iimiyya), which he composed following his 

debate with the mufti Abú Su'üd.4 It is quoted by 'Ali Manik, accompanied 

by a note of depreciation.5 

As we have seen, al -Lari was a complete scholar, having contributed 

to almost every branch of Islamic learning. Some of his works are not 

traceable because, compelled by circumstances, he had to move to different 

places. This made the preservation of all his works difficult. However, 

some of his books are to be found in Turkish libraries. The following 

works may be ascribed to him: 

1. 'Iad, 248. 

2. Igtidári, 196. 
3. 'Iad, 248. 
4. Ibid. 
5. Ibid. 
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(1) Háshiya 'a1á Tafsir al- Bavdáwi 

This is a short commentary on selected portions of al -Bay iwi. 

The author himself refers to it in his commentary on the Arba'ìn. His 

biographers mention it, but it finds no mention in the bibliographies. 

(2) Sharh Arba'in an- 'Tawawí 

This is a detailed commentary on the Arba'in. It is considered by 

the 'ulamá' to be the most important and useful of all the commentaries 

on this text and copies are extant in Turkey, Medina and Pakistan.2 

(3) Sharh ash- Shamá'il 

A comprehensive commentary on at- Tirmidhi's Shamà'il in which ál -Lári 

discusses important issues regarding the moral and ethical viewpoint of Islam, 

as practised by the Prophet and manifested in his persora1ity.Several copies of 

the manuscript exist in Istanbul,3 H jji Khalìfa mentions a commentary 

on the same book in Persian, but this work does not seem to have survived 

in Istanbul. An edition has, however, been published in India.4 

These two books, the Arba'in and the Shamá'il, show al- Lari's 

special ability in ham dith literature. He did not write a commentary on 

any of the main sources of hadith; rather he chose these two books 

because they were commonly read and had a particular validity not only 

for students of hadith but also the general I:uslim public. 

1. Ka shf, I, 60. 
2. Four copies of the book are in the Süleymaniye, one in lour Osmaniye 

and one in Bursa, all in Turkey. One copy is in Maktaba 'Arif Hikmat, 

Medina. Another copy is in Punjab University Library, Lahore, 

Pakistan. 
3. Haci Be0.r Aga 121; Sehid Ali Passa 477, 476; Nur Osmaniye 1033. 

The present writer intends to edit this work. 

4. Lucknow, 1910. 
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(4) Ta'vin ar- Hashad wa Tabyin al- Irshá.d 

It is a commentary upon the work on the fioh of ash -Shafi'i by 

Sharaf ad -Din Isma'il b. Abi Bakr al- Mugri' 0 Our only reference to this 

work is the attribution by Flajji Khalifaal 

(5) Sharh as- Siràiiyva is a work on the law of inheritance. Several 

copies are available in Istanbul.2 

(6) Hashiya 'a1á. 1- Mutawwal3 

It is a commentary on a book on rhetoric by Taftazànì. The 

Mutawwal became the standard textbook on rhetoric in the madrasa system, 

and attracted innumerable commentaries. It seems that al- Larî's 

commentary was popular among students and scholars. A note written on 

the front page of one of the copies in Süleymaniye indicates its 

significance: "This is a popular Hàshiya, liked by the intelligent and 

committed students. Its qualities are apparent to those who look into 

the book." 

(7) I;àshiya gala Sharh a mT 

This is a short commentary on Jami's commentary on Kafiya by Ibn 

al- Iiájib. This commentary has been confused by some authors with that 

of 'Abd al- Ghafúr al -Lárì, a great scholar of our author's city. The 

fact is that the author wrote this commentary to defend his countryman 

against Mullä 'Isám Bukhárí's objections. He always referred to 'Abd 

al- Ghafúr with respect and refuted every objection levelled against 

his explanations. This commentary has been very popular among students 

1. Kashf, I, 69. 

2. gehid Ali Paga 792, author's handwritten copy. 
3. Kili9 Ali Paga 867/886; gehid Ali Paga 2188. 



126 

and teachers of Arabic grammnr.1 Ì few copies of the book are available 

in Süleymaniye Library.2 

(8) Murshid al- Ghinà' fi Sharh Amthilat al -Binà' 

This is a treatise on grammar written in a simple style. The 

author has tried to explain the etymology of words and the changes 

which occur. The book was probably written for beginners, and indicates 

the author's keen interest in language and grammar.3 

(9) I ïr' á.t al -Adwzr wa MiroAt al- rlshbàr 

This is a chronology beginning, as was customary, with the beginning 

of the world and reaching the reign of Suleymà.n the Magnificent. The 

work, written in Persian, is divided into a short introduction on the 

creation of the world and ten chapters. Mufti Sa' d ad-Din b. Hasan, 

hailed by many as the greatest of Ottoman historians, translated it 

into Turkish and expanded the tenth chapter, which studies the Ottoman 

dynasty, into a separate work entitled Táj at- Tawárikh.4 Copies of 

this book are available in several libraries.5 

(10) Háshiya lalá Sharh Ta i° 

hajjì Khallfa includes it in his bibliography.6 It is not extant. 

1. Igtidarí, 195. 
2. Ham Mehmed Ef. 6031/I; Calal Ökten 439; phid Ali Paya 2374. 
3. Yazma Bagiglar 1229. 
4. Rieu, I, 116; pug Khalìfa states, "Since the translator himself 

wrote a book, mi at- Tawàrikh, on the Ottoman dynasty, he did not 

translate the tenth chapter of the book relating to the period "; 

Kashf, I, 1646. 
5. Aya Sofya 0.3 -085; Ham. Begir Aga 470; Esir Ef. 

245; Esad Ef. 2409, 

2410; Hüsrev Paga 345, 346, 347; B.M.,Add. 765. 

6. Kashf, II, 1116. 
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(11) Háshiya 'alá Sharh Mawágifl 

In the introduction to this work, al -LArf explains the importance 

of faith in this world and in the life hereafter. According to him 

Sharh Mawágif is the best book for explaining the deeper aspects of 

faith and theology. He therefore decided to write a commentary on it 

so that it might be more easily understood and in order to express his 

own ideas on various problems. The book is written in a lucid style 

and the author uses simple language while explaining the deep and 

difficult problems of theology. 

(12) Risála fi mahoiq al-Ma'2d wa 1-Mabdà, 

A small treatise, in which the author explains the important 

theological problem. A copy survives.2 

(13) Risála fì Ithbát a1-Ma'ád al-Jismá.n.ì. 

This treatise also deals with a theological A copy survives.3 

(14) Sharh Tandhib al- Mantia 

It is a commentary in Persian on Taftazánì's book on logic. No 

copy survives. There is another extant work on logic, in Persian, by 

our author. It is, however, a commentary on Mir Sayyid Shrifts book 

entitled Tandhìb.4 

(15) Sharh Hidá_yat al -Hikna 

As is evident from the introduction, the author first wrote some 

short notes (Hàshiya ' alá Hidáyat al- Hikma) on idaybudhì, which immediately 

became very popular in academic circles. After that he wrote what is 

1. Haci Begir Aga 396. 
2, R. Sd. 1041/5. 
3. Darned Ibrahim Paga 79112. 
4. ehid Ali Paga 1787, 1788/I; Haci Begir Aga 105. 
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considered to be the best commentary on the Hidásat al- Hikmae It was 

published twice in Istanbul. Scholars wrote notes and commentaries on 

it. There are at least forty -two manuscript copiesl of this book in 

Istanbul - adequate proof of its popularity within the Madrasa. Many 

copies can also be found throughout Europe and the Islamic world. 

The following seven short works have also survived: 

(16) Risála fì Tahqiq Sálihat al -n.1=1112 

(17) Bahth Tamám al- Mushtarak3 

(18) Fi Bahth al- IrAda4 

(19) Risála Taarir Burhàn Tamánu'5 

(20) Risála fi iias'alat al- Ab'Ad6 

(21) Fi Bahth al _Ha raka7 

(22) RisAla fi Hall t4ughalatat Ijtimà' an Nagìdayn8 

(23) Risála fi Tahaia Hissatay al -Fajr wa sh-Shafaq 
9 

It deals with the issue of times for the morning and evening prayers. 

( 24) Ma jmú' ar-Rasa' il10 

This volume contains a few treatises dealing with different 

philosophical and logic problems. Al -Làrì gives a short account of his 

teachers and shaykhs in the introduction. 

(25) Sharh Hay'at11 

It is a commentary in Persian on a book on astronomy by ruila 'Ali 

al- Qaw sh ji . 

1. Some of the Ms. numbers are Celal Ökten 308; Damad Ibrahim Papa 811/1. 

2. Damad Ibrahim Paga 791/4. 
3. Gotha 87(2), 88(2); Esad Ef. 385/4. 
4. Esad Ef. 385/6. 
5. Esad Ef. 3790 /il; Hüsrev Paga 244/2. 

6. Damad Ibrahim Paya 791/3. 
7. Lâleli 2575/2; I afiz Paga 1220/2; Kihç Ali Parsa 1040/17. 
8. Damad Ibrahim 79115. 
9. Lâleli 2722. 
10. Damad Ibrahim Paga 791. 
11. Esad Ef. 2057; Yusuf Aga 308/I. 
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The most cursory perusal of this list will suffice to convince the 

reader of al- Lárì's deep commitment to scholarship and his comprehension 

of almost all the sources of his time, in particular the philosophical 

sciences. He is justifiably acclaimed an authority on philosophy, 

astronomy and logic. 



CHAPTER VI 

A CRITICAL APPRAISAL OF AL -LiU 'S COMMENTARY 

ON THE ARBA' III AN-iL ;JA;iI 

Al- Lári's commentary on the Arba'ìn an- Nawawi manifests the 

author's personality to a great extent. The non -Arab Muslim scholarship 

of the Middle Ages was predominantly of a theophilosophical nature; 

even juristic and traditionist issues being discussed and explained by 

the use of logical and philosophical methodology. Although al -Larì 

was a representative of the type of scholarship he did, however, show 

a more comprehensive approach to the text. It is in part due to the 

comprehensiveness of this book which elevated it above all the previous 

commentaries. Al-Lar1 seems to be justified in claiming: 

By God, this commentary has taken a form which will delight 

the hearts of the people. It includes all that was omitted 

by other commentaries, so that, in truth, all other 

commentaries, as compared to this are like a body without 

a soul. And this is true despite the greatness of their 

authors and large numbers of their copyists. 1 

An analysis of the work reveals the profoundness of the author's 

knowledge and unique nature of the book. In order to assess the value 

of the work and its place among the standard works of the Muslim scholars, 

it would be appropriate to study it in its various aspects. The problem 

could be approached by evaluating the material he employed for explana- 

tion. It may also be analysed by studying the methods he adopted while 

commenting upon the theological and traditionist issues. A further 

aspect which must be studied is the style employed by the author. 

1. Sharha].-Arba In, 1. 
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Since the evaluation of the material of the book and methods of 

explanation are interlinked, it seems appropriate to discuss them 

together. A cursory glance through the book reveals that our author 

has used his vast knowledge of the various branches of Islam;.c learning 

to elaborate different points. Almost two -thirds of the book is 

devoted to linguistic and grammatical discussions. ; while elaborating 

these points he utilised almost all the basic sources on the subjects 

including the Camas, the Lisàn al- 'Arab, al Kashsháf,, al- Baydáwì, 

an- ìlihàya, Ibn Fiájib, ar -Rath, etc. Explaining the word ÿavvaml, for 

example, he refers to the Kashsháf, al- Baydàwì and Cams. He not only 

gives the opinions of the leading grammarians and linguists but also 

evaluates them critically. He occasionally takes issue with them and 

gives his own assessment of the matter. His profound knowledge of 

Arabic language and grammar is manifested clearly in many instances 

such as when, for example, he critically examined the stand taken by 

al- Akhfash2 while discussing the accusative. ;biting about the word 

"Rahman" he discusses the opinion attributed to Ibn 'Abbás and pointed 

out the mistake of those who classified it as a dual.3 One finds 

detailed and stimulating discussions on proper names such as "Ramadán "4 

and "Jibril ".5 He usually offers the opinions of the leading grammarians 

and linguists and then expresses his own views. We have an excellent 

specimen of morphological discussion in hadith 296, when he elucidates 

Ibn Jinni's stand on the use of the particle "bi ".7 He stamps his own 

1. Sharh, 7. 

2. Ibid., 264. 
3. Ibid., 10. 
4. Ibid., 94. 
5. Ibid., 124. 
6. Ibid., 354. 
7. Ibid. 
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mark on morphological discussions when he employs logic in the elabora- 

tion of linguistic Points. His deliberations on the word an- ì;ßs1 may 

be cited as one of the many examples. He Provides information about 

the vowelling, explains the linguistic subtleties and grammatical 

obscurities, resolves the complicated points and attests his viewpoints 

with examples drawn from suitable proverbs. 

These detailed discussions serve to demonstrate the wide and 

profound grasp of the linguistic sciences on the part of our author, 

but they do, however, intrude into the main arguments of the book. By 

devoting so much space to granratical and linguistic discussions he has 

changed the nature of the work from a book of hadith into a detailed 

treatise on otherwise irrelevant rhilological and linguistic points. 

Even the useful nature of this information does not mitigate the effect 

of burdening the reader with unjustifiably complex discussions. These 

detailed philological excursions take the reader away from the spiritual 

realm of hadith to the mundane and tedious domain of grammar. However, 

the author has arranged the material so skilfully that he has rendered 

it difficult to delete or edit out any one portion. 

The second important aspect of the book is its theological discussions. 

Being an eloquent theologian he loses no opportunity to express his 

opinion. There are certain theological issues which have always been 

the centre of debate and discussion among theologians, and our author 

has devoted some of his energy to explaining them. One such issue is 

the definition of Imán (faith). The word imAn2 occurs in hadith 2, and 

he offers the different opinions of various leading theologians and 

sects. He not only gives the details of a large variety of the views 

but also expresses his own judgement. His sh'arito views are quite 

1. Charh, 190. 
2. roil:, 97. 
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clear from the way he concludes the discussions and refers to famous 

Ash'arite scholars like Imam al- Haramayn1, al- Bagillanï2, Ibn 'Abd 

as- Salami, al- Ghazali and others, while discussing ÿur'à.n and Salat 

gala n -Nabi. He presents to the readers a systematic set of arguments 

and conclusions on revelation4, angels5 and human responsibility for 

sin and disobedience to God.6 

The author is well aware of his own eloquence and skill in explanation. 

While explaining the nature of a believer's faith in the personality of 

the Prophet he postulates, 

It is essential for a believer to attain the perception 
of the Prophet's personality embracing all the excellent 
qualities, the totality of which is nothing other than 
his personality. By this perception a believer establishes 
a spiritual relationship with the centre of spiritual 

light, the Prophet, through which he can attain the true 

perception of the personalities of other prophets. 

He then adds to this insight a claim to originality: "This is a subtle 

point which, I believe, you will not find anywhere except in this book. "7 

On the whole, all his theological discussions are within the limits 

of the traditional Ash'arite view; but he takes liberal attitude towards 

other schools and while expressing his personal opinion he will 

occasionally differ with his own school. 

Another salient feature of the book is its juristic discussions. 

The author, himself a distinguished Shafi'ite jurist, devoted a good 

portion of the book to juristic issues. :although he is liberal in his 

1. Sharh, 28. 
2. Ibid., 23. 
3. Ibid., 28. 
4. Ibid., 104. 
5. Ibid., 103. 
6. Ibid., 154. 
7. Ibid., 186. 



134 

approach, yet he is loyal to his own rite. Discussing an issue, he 

usually gives the opinions of the leading scholars of the other rite, 

examines them critically and explains the preferential position of his 

own rite. It appears from his method and approach that he is a 

mu:itahid of the rite. 

Looking into his commentary on the first tradition, one finds an 

elaborate discussion on the place and importance of intention (an- Ni_,ya) 

in Islam.l is liberalism is evident from the fact that he openly 

appreciates the :anafite position on the importance of intention in 

observances, disregarding the arguments of the Shafi'ites. On other 

occasions he accepts views of the great scholars of his rite and presents 

the Shafi'ite case in a more logical way. He made valuable comments 

while discussing s lát, zakát, Frai i, Sa wm2 and Halal :ia- Harám.3 There 

is an interesting discussion on the issue of the Bayt al- 'íà1.4 For legal 

points he mostly refers to an- lawawi and ar- Rafi'f and for juristic 

problems refers to Taftazan15, but there are occasional references also 

to al- Ghazálì.6 

It appears that he follows an- Nawawì and ar- Rafi'ì as far as the 

legal issues are concerned, but on the juristic points he is more 

influenced by at- Taftazánì.7 There are thought-provoking legal and 

juristic discussions in has diths 30, 32, 33 and 37.8 The question of 

disobedience9 (ma'si a) has always been a focus of attention for the 

1. 

2. 

3. 

4. 

5. 

6. 

7. 

8. 

9. 

Sharh, 59. 
89-96. 
166-68. 
169. 

357, 417. 

404. 
357, 416-19. 
366-70, 371-76, 
404. 

416-19. 

Ibid., 
Ibid., 
Ibid., 
Ibid., 
Ibid., 
Ibid., 
Ibid., 
Ibid., 



135 

theologians; but it has legal implications also. His deliberation on 

the issue shows his skill in combining them both and his profound know- 

ledge of theology and jurisprudence. He has also discussed the question 

of khilafa1 but does not offer anything new to the discussion. The 

book dwells on the importance of the heart2 in reli j ous matters. 

Yet another absorbing aspect of the book is its mystic dimension. 

Although the legal framework is useful for protecting the social order 

and for the security of the individuals yet it is the mystic phenomenon 

of self-discipline and spiritual refinement in the individual and the 

excellent environment of the society which provides the healthy bases for 

the development of a sound personality. In fact mysticism is the beauty 

of the religion. Having grasped reality, Muslim súfis have made substantial 

contributions to the spiritual life of the Huslim community in spite of 

the fierce attack and ardent opposition of the orthodox theologians and 

fuaaha'. 

Although al -Lari is equipped with traditional scholarship, he is, 

nevertheless, a súfi through and through. Hy including the finest 

mystical points and súfi interpretations of ahadìth, he enhances the 

value of the book. He refers to Ibn 'Arabi's Futahat as a source.3 He 

is one of the few scholars of the later period of scholarship to dare to 

take issue with al -Hafiz Ibn i?ajar's criticisms of sr f_ interpretations 

of hadith, and in doing so he draws support for his point of view from 

Taftazárz and Ibn 'arabi.4 Commenting on the concept of intention 

(1iv?ra) he gave a mystical aspect to the discussion by referring to 

1. Sharh, 340, 
2, Ibid., 178. 
3. Ibid., 44, 

4. Ibid., 111-12, 
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al- Ghacáli's view on remembrance.1 To love God and attain His nearness 

are fundamental issues in Vùfism. His short but logical explanation of 

the problem indicates his vision and spiritual exrerien_ce.2 Spiritual 

experience is a delicate matter, and words themselves rarely have the 

capacity to convey the delight of the agony of the inner self; but our 

author seems to have the necessary skill to convert some of the most 

subtle feelings into logical expressions.3 

Discussing the nature of asceticism in hadith 31, he drew support 

from the ur'wn and offers quotations from hadith. while Jihad is 

usually explained as a physical phenomenon of fighting, he discusses it 

within the context of a purely personal and spiritual struggle. According 

to his mystical interpretation it is a contest with the evil elements 

within the person of human beings.? He has given some points about the 

psychological aspect of human behaviour within the framework of religious 

morality.6 His treatment of the Question of infallibility and purity 

of intention is also mystical rather than theological.7 

It seems that his mystical vision never allows him to ignore a 

point where he could furnish useful spiritual information. He is as 

liberal in his sùíì views as he is in legal and theological opinions. 

Being faithful to the ;ùfi way he continually refers to the great sùfís. 

ne quotes al--.usna:rria for the definition of a saint (wall), rudayl b. 

1. Sharh, 71. 

2. Ibid., 314-22. 
3. Ibid., 
4. Ibid., 3630 

5. Ibid., 353. 
6. Ibid., 3940 
7. Ibid., 410. 
8. Ibid., 4080 
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i _Iyad1, al - hawafi2, as- Suhrawardi3 for faith and purity of inclination, 

'Ali b. husayn4 and Salman al- Fárisi5 for sincerity of purpose. 

Since the text on which al -Làrì wrote a commentary is a collection 

of ahadith it seems appropriate to investigate the elements of hay di th 

in the book. The fact that the scholars of hadith have a special 

approach to the commentary of hadith make this investigation essential. 

His method is simple and clear. It appears that he kept all the 

earlier authentic and scholarly commentaries before him while writing 

his own commentary. Looking at the work from a traditionist point of view 

the reader will find it rich in information. He gives the biographies of 

the first narrators as well as other personalities mentioned in the text, 

examining also the authority and acceptability of the narrator.6 There 

are many instances where he explains a hadith he looks to other ahadith 

for support.7 His comments on the question of permissibility and 

forbiddance (halal wa -harm)8 provide a good example of his traditionist 

approach. His individuality is manifested on the occasions where he gives 

his assessment of the views taken by the other commentators. While 

commenting on hadith 3 he critically examines the explanation given by 

at- Tibi, putting forward his own view on a rhetorical problem and quotes 

as- Sakkaki in his favour.9 

He does however depend heavily on at -Tibi al -Ki rm ni, an- Nawawi, and 

Ibn fiajar. Although he disagrees with them occasionally and critically 

1. Sharh, 279. 
2. Ibid., 413. 
3. Ibid., 414. 
4. Ibid., 349. 
5. Ibid., 280. 
6. Ibid., 40. 

7. Ibid., 120, 148. 
8. Ibid., 167-72. 
9. Ibid., 13-135. 
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evaluates their opinions, yet he relies on them for the basic material 

from them. undoubtedly he was a great scholar of ham dìth, but it seems 

that theology and mysticism have dominated his thinking. The major part 

of the book is devoted to linguistic, juristic, theological and mystical 

discussions. On the one hand it shows the comprehensiveness of the 

book, while on the other hand it indicates the weakness of its traditionist 

aspect. For many, particularly those interested primarily in hao- dith 

literature, these discussions will be deemed a fault. 

After studying the various aspects of the :cork it will be useful 

to offer an overall appraisal. Although the book is full of valuable 

information, its utility is somewhat marred by the complicated style 

of the author. Had the style been lucid and clear it would have been an 

unparalleled work. He seems to have atteoted to attract the reader's 

attention by introducing many separate points on various subjects, but 

unfortunately fails in his aim. He occasionally loses control of the 

structure of his sentences. He varies the style of his phrases, 

probably intentionally to show a mastery of the various forms of Arabic 

sentence, but unfortunately the result is a certain turgidity of style. 

Although he was well- versed in the theory of Arabic language, he was, 

nevertheless, a non -Arabic speaker. This may account for the failure 

of his style. However complexity of prose style was, in tnis period, 

considered the hallmark of a scholar. ,ie must also bear in mind that 

he lived in the age of the commentary and supercommentary. Scholars 

capable of writing concise, compact and difficult texts were honoured 

the most. It seems that al- Ltri's theophilosophical background and 

mystical mind encouraged him to develop a complicated style. 
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Another noticeable fault is his occasional mistake in his Quotation 

from the sources. 
1 

Sometimes the words or the sequence of a quoted 

hadith is changed, an error which is somewhat surprising in a scholar 

of his calibre. ::oreover to alter a hadith is considered nothing less 

than a sin by muhaddithin. One may attribute these faults to copyists, 

but it is difficult to determine where the error originated. 

Another point worth mentioning is the great similarity between 

some of al- LAri's materials and that of Ibn Rajab. They have either 

drawn their materials from the same sources or al -LA.ri has depended 

heavily on this work. 

In spite of these drawbacks the book as a whole is uniaue for its 

vast materials, comprehensiveness, liberal view, moderate approach and 

general usefulness. 

1. Sharh, 373. 
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