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Abstract

This thesis is a study of Ibn Hazm’s methodology of rejecting narrations, in

particular where he judges the narrators to be unknown (majhal). It examines:

1.  Ibn Hazm’s methodology of jahala.

2. Ibn Hazm’s agreement and disagreement with the Hadith scholars in judging
narrators to be unknown (majh ).

3. The impact of Ibn Hazm’s judgement of unknown narrators upon his
jurisprudence.

The thesis contains an introduction, three parts and a conclusion. In the
introduction the significance of the research and the necessity for the study are
explained.

Part One deals with Ibn Hazm and the Zahiri school and contains two chapters.
Chapter 1 covers Ibn Hazm’s personal and scholarly life, and Chapter 2 studies the
Zahirl school, its influence and its principles.

Part Two studies Ibn Hazm’s rejection of narrations for reasons other than jahala
and is divided into three chapters. Chapter 3 focuses on Ibn Hazm’s criticism of
narrators as weak or liars; Chapter 4 explains Ibn Hazm’s criteria for rejecting
narrations; and Chapter 5 examines Ibn Hazm’s criticism of chain and text.

Part Three, which is the main part of the study, covers Ibn Hazm’s methodology
of jahala and its effect on rejecting narrators and narrations. It contains five chapters.
Chapter 6 explains ‘adala and jahala according to the scholars’ definitions. Chapter
7 examines the opinions of Ibn Hazm and other scholars with regard to unknown
narrators. Chapter 8 covers Ibn Hazm’s method of assessing narrators’ ‘adala
(‘adalat al-ruwat). Chapter 9 examines Ibn Hazm'’s judgement of narrators in his
book Al-Muhalla in order to clarify his method of assessing jahala. Chapter 10
examines Ibn Hazm’s judgement of narrators as being unknown and its impact upon
his jurisprudence.

Finally, the conclusion summarizes the discussions of the thesis and presents the
findings of the study.
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Introduction



In my view the most important studies in the science of Hadith are those which
clarify the scholars’ methodology in accepting or rejecting Hadith. Although there is
only one main methodology employed by Hadith scholars in accepting and rejecting
narrations, there are many differences in detail which need to be clarified.

It is well known that Ibn Hazm, who lived in the third and fourth/ tenth and
eleventh centuries, was a scholar who had many disagreements with other scholars.
This has encouraged me to study Ibn Hazm’s methodology in rejecting narrations so
as to clarify his agreements and disagreements with other scholars. And what has
encouraged me more is that in spite of his fame, in both Muslim countries and the
West, there is no single study which examines his methodology in accepting or

rejecting narrations. I have only found one piece of research by Dr al-Subayhi and an
article by Muhammad al-‘Umari which focus on Ibn Hazm’s methodology in Hadith

in general despite a large number of studies on Ibn Hazm (see below).
While searching I collected a large amount of data, which could be divided

into four parts, each being enough for an individual thesis. This made me aware that
studying Ibn Hazm’s methodology in rejecting narrations in one Ph.D. thesis was not
possible. Therefore, I decided to study Ibn Hazm’s methodology in rejecting
narrations on the basis of judging the narrators to be majhal (unknown). My decision
was for two reasons: firstly, because the majority of narrators whom he rejected were
rejected on the basis of being unknown; secondly, because Ibn Hazm is well-known

by scholars to be a controversial scholar who judged several trustworthy narrators,

scholars and even Companions to be unknown.

2



After I started working on my thesis, I found that Shaykh ‘Abd al-Fattah Abt
Ghudda (d. 1997), had encouraged researchers to study Ibn Hazm’s methodology in
judging narrators as majhil in his comment on al-Laknawi in his book al-Raf ‘ wa

al-Takmil, with reference to scholars’ judgements of narrators as majhiil (unknown).'

This was another indication, from a famous Hadith scholar, that I should make this
the central theme of the thesis. Therefore, the following pages are an attempt, God
willing, to fill the gap in our knowledge of Ibn Hazm’s methodology in rejecting
narrations in general, and his methodology in assessing jahala in particular.

Both Eastern and Western scholars’ interest in Ibn Hazm developed from the

beginning of the twentieth century, when Dozy translated Ibn Hazm'’s love story
from the book Zawq al-Hamama (The Ring of the Dove).> However, scholarly
interest increased in the second half of the twentieth century. Scholars studied many

of Ibn Hazm’s manuscripts, and presented and published them.’ In addition, many of

Ibn Hazm’s books have been translated into other languages, such as his book Zawg
al-Hamama, which has been translated into English by A.R. Nykl (Paris, 1931) and

A.J. Arberry (London, 1953); into Russian by A. Salil (Moscow and Leningrad,
1933); into German by Max Weisweiler (Leiden, 1944); into French by L. Bercher

(Algiers, 1949); into Italian by F. Gabrieli (Bari, 1949); and into Spanish by E.

' Al-Raf* wa al-Takmil, 305.
® Muslims in Spain, 577-579 (first published 1913).
? See Appendix.



Garcia Gomez (Madrid, 1952)." The Spanish scholar Asin Palacios translated al-

Fisal into Spanish (Madrid, 1927-1932):> A.G. Chejne translated Maratib al-‘Ulim

into English (Chicago, 1982); and Muhammad Abt Laylah translated al-4khlag wa

al-Siyar into English (London, 1990).

The scholarly works on Ibn Hazm, listed below, are divided into books,

articles and Ph.D. theses. (Full details will be found in the Bibliography)

Books

Many scholars studied Ibn Hazm’s life and thought, for example:

1.

2

Asin Palacios, Miguel: “Abenhazam De Cordoba” (1927).

Ibrahim, Zakariyya: “Ibn Hazm: al-Mufakkir al-Zahirial-Maws ‘1 (1966).
Al-Afghani, Sa‘id: “Ibn Hazm al-Andalusi’ (1969).

Abl Zahra, Muhammad: “I/bn Hazm: Hayatuhu, ‘Asruhu, Fikruhu wa
Fighuhu” (1978).

Raslan, Salah al-Din Basyuni: “Al-dkhlag wa al-Siyasa fi Nazar Ibn Hazm”
(1978).

Al-Jundi, Anwar: “Ibn Hazm™ (1979).

Chejne, A.G: “Ibn Hazm” (1982).

Al-Hajiri, Muhammad Taha: “/bn Hazm” (1982).

Hamaya, Mahmud ‘ALi: “Manhaj Ibn Hazm f1 Dirasat al-Adyan” (1983).

' See Chejne, Ibn Hazm, 312; Dirasat ‘an Ibn Hazm.
? See Chejne, Ibn Hazm, 302.



10.

i

12,

13.

14.

15.

16.

0

Yafat, Salim: “I/bn Hazm wa al-Fikr al-Falsafibi al-Maghrib wa al-Andalus”

(1986).

‘Uways, ‘Abd al-Halim: “/bn Hazm al-Andalusiwa Juhuduhu f7al-Bahth al-
Tarikhiwa al-Hadari(1988).

Abl Laylah, Muhammad: “In Pursuit of Virtue” (1990).

‘Abd al-Mu‘ti, Faruq: “/bn Hazm al-Zahiri” (1992).

Abu Su‘aylik, Muhammad ‘Abd Allah: “Ibn Hazm al-Zahiri Imam Ahl al-
Andalus” (1995).

Khalifa, ‘Abd al-Karim: “/bn Hazm al-Andalusi. Hayatuhu wa Adabuhu (n.d.).
Sharara, ‘Abd al-Latif: “/bn Hazm: Ra’id al-Fikr al- ‘Ilmi(n.d.).
Hassan, Hassan Muhammad: “/bn Hazm al-Andalusi. * A sruhu, Manhajuhu wa

Fikruhu al-Tarbawi (n.d.).

The following two studies are the best that I have seen on Ibn Hazm. They are

the best because they provide readers with a wide range of what has been said about

him since the fifth century, and provide readers with a clear view of his

jurisprudence:

18.

Abil ‘Abd al-Rahman ibn ‘Aqil al-Zahiri: “Ibn Hazm Khilal Alf ‘Am” (1982).
In this fascinating book, Abli ‘Abd al-Rahman ibn ‘Aqil al-Zahiri lists the
works which have discussed Ibn Hazm over ten centuries, from the fifth century
AH (Abt Manstr al-Tha‘alibi, d. 429: Yatimat al-Dahr f1 Mahasin Ahl al- ‘A sr)

up to 1400/1980, including both published books and manuscripts.



19. Muhammad al-Muntasir al-Kittani: “Mawsad'‘at Taqrib Figh Ibn Hazm al-

Zahir? (1993).

In addition, there are other studies which are not especially written about Ibn

Hazm, but in which Ibn Hazm is part of the study. Examples of these are:

1. Muhammad Kurd ‘Ali: “Kuniiz al-Ajdad” (1950).

2. Al-Sa‘idi, ‘Abd al-Muta‘al: “Al-Mujaddidin fi al-Islam” (1962).

3. Goldziher, Ignaz: “The Zahiris: Their Doctrine and Their History” (1971).

4. Hourani, George F: Reason and Tradition in Islamic Ethics (1985).

5. Al-Takriti, Naj1: “Al-Falsafa al-Akhlaqgiyya al-Aflataniyya ‘Ind Mufakkirial-
Islam” (1988).

6. Al-Jabiri, Muhammad °‘Abid: “Bunyat al-‘Aql al-‘Arabi” (1990), and al-
Turath wa al-Hadatha: Dirasat wa Munagashat (1991).

7. Watt, W. Montgomery & Pierre Cachia: “4 History of Islamic Spain” (1996).

Articles

There are many articles on Ibn Hazm, for example:

I

Friedlaender, Israel: “The Heterodoxies of Shi'ites in the Presentation of Ibn
Hazm” (1907).

Bayytmi, ‘Abd al-Hamid Sam1i: “/bn Hazm: Hayatuhu wa Falsafatuhu (1941).
Al-Maraghi, ‘Abd Allah: “/bn Hazm” (1948).

Tritton, A.S: “Ibn Hazm: the Man and the Thinker” (1964).

‘Uthman, M.F: “Ibn Hazm wa al-"'Adala al-Ijtima‘ iyya” (1965).



10.

11

12.

13

14.

15.

16.

17.

18.

Al-Madani, Muhammad Muhammad: “Siara min al-Khildf al-Manhaji i Ustl
al-Tashri bayn Ibn Hazm wa Ibn al-Qayyim” (1966).

Abii Shuhba, Muhammad Muhammad: “/mam Ibn Hazm” (1967-68).
Al-Walili, Ibrahim: “Min Ruwwad al-Iqtisad al-Islami. Ibn Hazm al-Andalusi’

(1970).

Al-Tarabulsi, Muhammad al-Hadi: “Shi 'r Ibn Hazm” (1972).

Hourani, George F: “Reason and Revelation in Ibn Hazm's Ethical Thought”
(1979).

‘Umar al-Daqqaq and Salman Hattab: “/bn Hazm al-Andalusi’ (1985).
Al-Fasi, ‘Abd al-Rahman: “4b 7 Muhammad Ibn Hazm™ (1992).

Ibn ‘Abbid, Imhammad: “Al-Thaqafa al-Andalusiyya kama Bayyanaha Ibn
Hazm f1Kitabihi fadl Ahl al-Andalus™ (1992).

Ibn Khiija, Muhammad al-Habib: “Al-Hadara al-Andalusiyya min Khilal
Rasa’il Ibn Hazm wa al-Shagandr” (1992).

Al-Buzidi, ‘Allal: “Ibn Hazm: Abraz ‘Ulama’ al-Andalus™ (1994).

Hassdan, Hassan Muhammad: “Malamih al-Fikr al-Tarbawi ‘inda Ibn Hazm”

(1994).

Al-Afghani, Sa‘id: “Al-Tarbiya ‘inda Ibn Hazm™ (n.d.).



Ph.D Theses

Although there are many Ph.D theses on Ibn Hazm’s thought, they all focus on his

theological thought and his view of other religions, for example:

1. Abta Layla, Muhammad: “The Muslim view of Christianity with special
reference to the work of Ibn Hazm”, University of Exeter, 1983.

2. Al-Hamad, Ahmad ibn Nasir: “Ibn Hazm wa Mawgqifuhu min al-Ilahiyyat:
‘Ardwa Nagd’, University of Umm al-Qura, 1988.

3. Rif‘at, Nurshif ‘Abd al-Rahim: “/bn Hazm on Jews and Judaism”, University
of Exeter, 1988.

4. Pulcini, Theodore: “Exegesis as polemical discourse: Ibn Hazm on Jewish and
Christian Scriptures”, University of Pittsburgh, 1994.

None of the studies listed above refers to Ibn Hazm’s reflections on Hadith.

A search for commentaries on Ibn Hazm’s studies of Hadith revealed only
four items: two books, one Ph.D. thesis and one article.

The first book is “al-Mujalla fi Tahqiq Ahadith al-Muhalla wa ma ‘ ahu al-
Sina‘a al-Hadithiyya ‘ind Ibn Hazm”, by ‘Ali Rida ibn ‘Abd Allah ibn ‘Ali Rida. It
contains 528 pages and is divided into two parts. In Part One, which ends with page
263, the author criticizes Ibn Hazm’s judgements of 182 narrators, in which Ibn
Hazm, in the author’s view, accepted weak narrations or rejected sound narrations.
Part Two is a table containing a list of the narrations mentioned in al-Muhall 4 with
the author’s final brief judgement of each narration. He did not study Ibn Hazm’s

methodology for the acceptance or rejection of narrations.



The second book, containing 400 pages, is “Tajrid Asma’ al-Ruwat al-ladhin
Takallam fihim Ibn Hazm Jarhan wa Ta 'dilan Mugaranatan ma'‘a Aqwal A 'immat
al-Jarh wa al-Ta'dil”, by ‘Umar Mahmid Abt ‘Umar and Hasan Mahmud Abu

Haniyya. It is an alphabetical table of the narrators whom Ibn Hazm accepted or

rejected, with a comparison of other scholars’ judgements.

The Ph.D. thesis is “Nagd Ibn Hazm li al-Ruwat f1al-Muhalla fi Mizan al-
Jarh wa al-Ta'dil”, in three volumes, 1,350 pages, by Muhammad ibn Mansiir al-
Subayhi, University of Imam Muhammad ibn Su‘iid, Riyadh, 1986. This study does
not focus on Ibn Hazm’s methodology of assessing narration, but only compares Ibn
Hazm’s judgements with those of other scholars with the final author’s [that is Dr.
Subayhi] brief judgement. However, although it refers to his terminology, it does not

analyse his usage of terms, but only mentions them in passing. Therefore, Dr.

Subayhi’s thesis specialises in collecting Ibn Hazm’s judgements and the terms used
by him in his book al-Muhalla, although he does mention a few points about Ibn
Hazm’s methodology in the science of Hadith. The study of jahala in his thesis is on
pages 139-151 and examines the terms used by Ibn Hazm, but it does not study his
methodology with regard tojahala. 1 benefited from the thesis, however, especially
the chapter titled “The definition of al-Muhalla”, on pages 73-98.

The single article which studies Ibn Hazm’s reflections on Hadith is “Manhaj
Ibn Hazm f1Riwayat al-Hadith wa Nagd al-Ruwat”, in 30 pages, by Muhammad al-
‘Umarl. The author begins with an explanation of the importance of the science of

Hadith and follows with a short bibliography of Ibn Hazm. It is a fascinating and rich



article containing a number of conclusions. The author tries to understand Ibn
Hazm’s methodology of assessing Hadith in general by reading his opinions and
drawing logical conclusions. He has succeeded in several points, such as that Ibn
Hazm was independent in the vast majority of his judgements; that he was very strict
in accepting narrators or narrations; and that he was in agreement with scholars in the
terminology that he used. However, the author has not succeeded in a number of his
conclusions, for example, that Ibn Hazm accepted a hadith with a broken chain if it
was transmitted by a trustworthy narrator; that Ibn Hazm accepted an innovator’s
narration; and that Ibn Hazm began his scholarly life studying the science of Hadith.
Unfortunately the author focused on jahala in just three pages; nevertheless, they are

a very useful contribution.

This study

This study investigates Ibn Hazm’s methodology for rejecting narrations by judging
the narrators to be majhil. This part of Ibn Hazm’s thought, to the best of my

knowledge, has not been closely analysed by any other scholar. Therefore, this thesis

is the first to study and reach conclusions about Ibn Hazm’s methodology in
rejecting narrations. It is noteworthy that Ibn Hazm, who is honoured in the West as

the founder of the science of comparative religion, and as the writer of The Ring of

the Dove, and who is well-known to Muslim scholars as a theologian, jurisprudent,

moral philosopher, genealogist and historian, is also in fact a scholar of Hadith, and
that his book al-Muhallais a book on Hadith as well as jurisprudence. Therefore, the

object of this research is to study Ibn Hazm’s methodology of rejecting narrations by

10



judging narrators to be majhil, and his methodology of rejecting narrations in
general. This study also tries to explain how Ibn Hazm became aware of Zahiri

methodology. In addition to this, the contention that Ibn Hazm was a scholar who
was mostly in disagreement with other scholars, and had no respect for other scholars

in general and the four orthodox scholars in particular, is examined.

11



Part One: Background



Chapter One: Ibn Hazm: the Man and the Scholar



Ibn Hazm the man

Ibn Hazm’s origin

Ibn Hazm’s full name is Abi Muhammad ‘Al ibn Ahmad ibn Sa‘id ibn Hazm ibn
Ghalib ibn Salih ibn Khalaf ibn Ma‘dan ibn Yazid, and he lived from 384 to 456/

994-1056." Scholars differ over Ibn Hazm’s origin and ancestry. From one point of

view Ibn Hazm’s exact origin is not an important question, because wherever his
family were originally from, we are sure that he himself was from al-Andalus
(Spain). There is no doubt of this: he was born in Cordoba in al-Andalus, grew up in
al-Andalus, was educated in al-Andalus, drank the water of al-Andalus, breathed the
fresh air of al-Andalus, travelled all over the region of al-Andalus; all his debates,
and teachings and struggles were in al-Andalus, and he died and was buried in al-

Andalus. He was very proud of his homeland, and the best proof of this is his book
“Risala f1 Fadl al-Andalus wa Dhikr Rijaliha’ (The Merits of al-Andalus and its
People), in which he compares Andalusian scholars with Eastern scholars in many
subjects.” His origin will be examined for just one reason: the scholars’ disagreement
about it, and their endeavour to prove their point of view.

Scholars are divided into two groups in their view of Ibn Hazm’s origin. Most
Muslim scholars consider his place of origin to be Persia. They say that his ancestor

Yazid was a mawla (client/slave) to Yazid ibn Abi Sol.li’yén,3 and that he was the first

in his family to embrace Islam. They say that his forefather Khalaf was the first in

" Lisan, 4:198(531).
? See al-Hadara al-Arabiyya fT al-Andalus, 41.
*Jadhwa, 277 (708).



his family to migrate to Spain with ‘Abd al-Rahman ibn Mu‘awiya ibn Hisham,

well-known as ‘Abd al-Rahman al-Dakhil, who established the Umayyad kingdom

in al-Andalus in 93.' The reasons for this view are as folows:

¥. All the scholars in the past centuries who wrote about Ibn Hazm, except Ibn
Hayyan, considered his origin to be Persian, for example, Ibn Bashkuwal

(494-578/ d. 1185),” al-Dabbi (d.599/ 1203),® al-Dhahabi (d.748/ 1374),*
Lisan al-Din ibn al-Khatib (776/ 1376),” al-Yafi‘i (d. 768/ 1394),° Ibn Hajar
(773-852 /1373-1449)" al-Magqar1 (d. 1632),® Ibn al-‘Imad (d.1679),” and
Yaqiit al-Hamawi (d. 1229),"°

2 His closest student and follower al-Humaydi (d. 488/ 1095), who was the first

person to bring Ibn Hazm’s books to the Eastern Muslim countries,'’ said that

S o
Ibn Hazm’s place of origin was Persia.

3 ‘Abd al-Wahid al-Marrakushi (d. 647/ 1223) said that Ibn Hazm’s place of

origin was Persia. Al-Marrakushi also mentioned that this had been seen in a

' Siyar, 18:185(99).

2 Al-Sila, 1:415(894).
*Bughya, 2:543(1208).
* Sivar, 18:184(99).

* Al-Thata, 4:111.

® Mir’at al-Jinan, 3:61.
7 Lisan, 4:198(531).

8 Nafh al-Tib, 2:283.

? Shadharat, 3:299.

' Mu‘jam al-Udaba', 12:235(62); see also al-Wafayat, 247.
" See Jadhwa, 4.

* Jadhwa, 277(708).
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document on the back cover of one of Ibn Hazm’s books, which had been
written by Ibn Hazm himself'

4, Ibn Hazm himself declared several times that his place of origin was Persia
and wrote several poems about it.”

On the other hand a group of scholars, most of them Western, considered his

origin to be a Christian Iberian family. They said that it was only in the time of Sa‘1d,
Ibn Hazm’s grandfather, that the family became Muslim. This group of scholars
included Abu Marwan ibn Hayyan (377-469/ d. 1075), the senior scholar, who

considered Ibn Hazm’s place of origin to be Iberia;’ Dozy, who considered his great-
grandfather, Hazm to be the first in his family to embrace Islam;* Nicholson;’
Arberry;® Imamuddin, who said that he had Jewish blood;’ Shawqi Dayf® and Salim
Yafiit.” However they do not have any proof of their statements except that Ibn

Hazm’s expression of his platonic love (in his famous book Zawgq al-Hamama (The

' Al-Mu 'jib 3:93.
* Diwan Ibn Hazm, 67(34,35)

bl g Lgeolel Lol 2y 3 —adm g y1d 5 Olwlw L

J;Jlé.\éh_g-,bygw-ké?} g_t;aa)‘_.‘-g,.Ji,at__;J;-._-inLnj
Diwan Ibn Hazm, 76(36); See Hawliyyat of the University of Tunisia, No. 9, 1972, 167 (36)

Y e By gy g S e Ly

: Al-Dhakhira, 1-1:170, see also 1-1:167.
i Muslims in Spain, 575.
A Literary History, 462,

® The Ring of the Dove, 8. See the comments of Asin Palacios on Dozy’s view, Dirdsat ‘an Ibn Hazm,
156.
? Muslims in Spain, 149,

’ Majallat Kulliyyat al-Adab, Jami* at Fuad al-Awwal, vol. xiii, part 1, May 1951. pp. 41-42.
’Al-Fikr al-Falsaf7, 35-36.
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Ring of the Dove)) was not known in Arabic thought, although it was well known in
the West and in Christian thought.1 This cannot be strong evidence. In addition, their
view that Ibn Hazm’s platonic love was not known in Arabic thought and literature is
not provcd;2 on the contrary, anyone who is familiar with Arabic literature knows
that platonic love was well known to the Arabs both in the time of ignorance and

later.>

Ibn Hazm’s milieu

To understand Ibn Hazm it is important to know about the period in which he lived.
He was born in the capital of al-Andalus, Cordoba, in 384/ 994.* His father was a
vizier, so he grew up in his father’s palace. He had a good upbringing and a good
education, and lived a peaceful and happy life as did all rich and powerful people at
that time. The entire group taking care of him and educating him consisted of

women. They taught him the Qur’an, literature and history, and helped him to
memorize a large number of poems.5 Close at hand were a large number of books,
which were in the library of the Royal Family.6 Early subjects of study for him in

addition to what he was taught by the women were philosophy and logic. He did not

have any contact with men outside the family until he was an adolescent and his

' Muslims in Spain, 577-580.

2 See Tawg al-Hamama, 5,11, 30,31, 88, 94, 95, 96, 107, 113; Dirasat ‘an 1bn Hazm, 153-169; al-
Hadara al-Arabiyya, 129.

* See for example, Diwan ‘Antara; Diwan Jamil Buthayna.

! Mu‘jam al-Udaba’, 11:237.
* Tawq al-Hamama, 79; Lisan, 4:198.
® Siyar, 18:186.



beard grew.' His first friend was Abii al-Husayn ibn ‘Ali al-Farisi, who was older

than Ibn Hazm. He was a wise, knowledgeable and pious person. The relationship
between the two grew over time. I think that it wasIbn Hazm’s father who
introduced Abu al-Husayn to his son, and he was keen to foster this relationship.
Abu al-Husayn al-Farisi accompanied Ibn Hazm when he met scholars and joined
their circles. Over time Ibn Hazm became deeply attached to Abi al-Husayn,
respected him, and loved him from his heart. Abii al-Husayn was a reasonable man,
virtuous, ascetic in worldly existence and a hard worker for the hereafter. Ibn Hazm

was impressed and said of him:

I did not see anyone like him in all my life: a knowledgeable, religious and pious person. He

benefited me a great deal, and I learned from him how bad and hateful it is to disobey Allah and to do
what He dislikes.”

Ibn Hazm was surrounded from his early days by a large number of teachers
who took care of him, and when he grew up, his friend Abu al-Husayn was a good
example to him.

Ibn Hazm’s early years of life were very peaceful, so his childhood was
blessed with a happy atmosphere. However, his peaceful world was disturbed for the
first time when he was 18 years old during the rule of Hisham al-Mu’ayyad, and it

was a political problem.' To have a general idea of the environment in which he

lived, it is important to understand the political, academic and social milieu.

' Tawq al-Hamama, 79; Nafh al-Tib, 6:202.
5 Tawq al-Hamama, 166.



The intellectual milieu

The intellectual milieu at Ibn Hazm’s time had great vitality. Ibn Hazm heard from
Talid al-Hussi, who was in charge of the library in the palace of the Banu Marwan
(the royal family), that “there were 44 catalogues, each comprising 20 pages, and

containing only book titles”.” Intellectual advancement in al-Andalus before and

during Ibn Hazm’s time was progressing. Intellectual life was mostly developed
during the rule of ‘Abd al-Rahman al-Nasir and his son al-Hakam. Al-Nasir had sent
groups of dealers all over the world to buy books and bring them to al-Andalus. Al-
Hakam was more open-minded than his predecessors, for he was indulgent and
called for freedom of thought. He was a very learned person. At his time (the fourth
century/ the tenth century) the Muslim world, especially Baghdad, Damascus, Cairo
and Alexandria, was the centre of knowledge for the whole world. Al-Hakam
ordered all the books that were in the libraries of these four cities and in any other
famous libraries to be copied. It is said that the total number of books in al-Hakam’s
palace library was more than 400,000.> This library was completely safe until the
time of the political upheaval and disturbance (399-403/1008-1012) in Cordoba.
Although the books were not destroyed, they were stolen, scattered or lost. Since Ibn
Hazm was the son of a vizier, he could use the royal library. This well-stocked
library certainly helped him in his search for knowledge and in the development of

his intellect.* There was also a large number of famous scholars in al-Andalus, as Ibn

' Ibid., 147.

? Al-Haddra al-Arabiyya, 89.
*Al-Adab al-Andalus’, 185.

* Nafh al-Tib, 3:341.
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Hazm himself mentioned in his book The Merits of al-Andalus and its People. Both
influences, the well-stocked library and learned scholars, created the mature

intellectual milieu in which Ibn Hazm grew up.’

The social milieu

Andalusian society comprised different races, each with its own characteristics.
There were Arabs, who were known for their generosity and determination; Berbers,
who had played an important part in conquest, and were known for their strength;
and Slavs (Sagaliba) who were indigenous Europeans who had embraced Islam.
There were also Christians and Jews. The Muslim conquest of southern France and
the islands of the Mediterranean Sea had enabled other races to migrate to al-Andalus
and become part of Andalusian society. With all these different races, Muslims and
non-Muslims, and the daily contact between them, Muslim Andalusian society was
thus established. Arabic was the language of science, intellect and literature. From
the books, which Ibn Hazm wrote, it is very clear that he interacted with his society.
His book The Ring of the Dove gives us a clear idea about love in al-Andalus. In

another work, al-Akhlag wa al-Siyar fT Mudawat al-Nufus, in which he discusses the

human self, its strength and its weakness, Ibn Hazm explains what comforted and
disturbed the people in al-Andalus in particular and human beings in general. A/-
Fisal, which contains Ibn Hazm’s critique of the Torah and other Jewish texts as well
as his critique of the Gospel and other Christian texts gives a clear picture of the
religions followed by some of the Andalusians. All these people of different races

and religions lived together in al-Andalus under the rule of Islam. The most beautiful

' Fadl Ahl al-Andalus; Ibn Hazm li AbiZahra, 98-102.
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description of the Andalusian people is that of al-Maqqari, an Andalusian scholar

who said:

The Andalusian people are Arab in race, sense of honour, glory, determination, purity of language,
good-heartedness, rejection of injustice and ignominy, generosity and fear of ignobility. They are
Indian in their interest in sciences and their ancestry. They are Baghdadian in their cleanliness,
humour and cleverness. They are Greek in their knowledge of discovering water, patience in
gardening and choosing different kinds of fruits, and in their planning gardens and planting them with
different kinds of vegetables and flowers. The Greeks are the best at gardening, the most patient in
maintaining devices and machinery in the best condition, the best at horse riding and fighting. They
are Chinese in their skilfulness in their manufacturing and their mastery of the workings of machines.

They are Turkish in their knowledge of war, its machinery and its organization. They are Turkish also
in their power of fighting.'
It should be noted also that Andalusian society surpassed other societies in

having a large number of women as scholars, writers and poets.

Ibn Hazm the scholar
As previously mentioned Ibn Hazm spent his early years in his father’s palace, where
he was taught the Qur’an, memorized a large number of poems, and joined scholars’

circles with his friend Abu al-Husayn al-Farisi.” He started studying the Hadith when

he was less than 17 years old. The earliest scholars to narrate asadith to him were his

masters Ahmad ibn al-Jastr (d. 401/ 1010) in 399/ 950 * and al-Hamadhani in

' Nafh al-Tib, 2:123.
2 Tawq al-Hamama, 79,166.
> Al-1hata, 4:113; Shadhar, 3:299; Bughya, 2:543; Tawgq al-Hamama, 145.
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401/ 1010." At the time, however, he had not studied figh to the level required for a

jurisprudent. That level was reached in 407/ 1016 when he went to Valencia in
support of al-Murtada. While he was in Valencia, he entered a circle of Maliki figh

which was held by a group of his friends. When he listened to them he was
astonished, and asked them a question. When he raised an objection to their answer,
one of them replied that he was not qualified to dispute in this field of knowledge.

Ibn Hazm was angry about what happened to him and decided to devote more time

to studying figh.” His first step in seriously studying figh was Imam Malik’s book al-
Muwatta’ and his teacher was Abu ‘Abd Allah ibn Dahﬂn.3 However, some

references say that he began his scholarly life asa Shafi‘l jurisprudent, although
there is no evidence to support this view.' On the other hand there are many
indications to show that he began his scholarly life asa Maliki jurisprudent. For
example, among his masters, none of the Shafi‘1 school is mentioned. He studied al-
Muwatta’ with his master Ibn Dahlin who was a Maliki jurisprudent. He grew up in
al-Andalus, where the government embraced Maliki jurisprudence, and it also ruled
social life. Moreover, as he was the son of a vizier, he was likely to study Maliki

jurisprudence as a priority. On the other hand all references are unanimously agreed

that before he became a Zahirite he was a strong Shafi‘ite. There is no information
on how he became a Shafi‘ite, although it is likely that he studied Shafi‘l

jurisprudence in the books which were available in al-Andalus. Ibn Hazm was an

: Tawq al-Hamama, 79,166.
? Ibid., 135.
* Mu’jam al-Udaba’, 11:242.
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open-minded scholar. He certainly read Shafi‘l books of jurisprudence, and he might
have read Shafi‘T’s criticism of Malik’s jurisprudence. He also might have known
that Shafi‘l avoided criticizing his master Malik for a long time, and that Shafi‘1t did
not do so until he had become aware that the people of al-Andalus were asking for
the blessing of Malik’s hat. He wrote his criticism to explain that although Malik
was a knowledgeable scholar, he was still a human like anyone else, and that the
blessing should be asked only from Allah.? Ibn Hazm was a person whose aim in life
was to seek knowledge, and who refused to be led by any individuals or ideas, but
only by Allah Almighty and His Messenger Muhammad. Owing to this personality
trait, Ibn Hazm was highly impressed by Shafi‘l’s methodology, especially his
adherence to the Qur’an and the Hadith and his rejection of istiAsan (personal
opinion), which was accepted by Malik. After a while, however, he found that
Shafi‘’’s methodology contained something similar to istifsan (personal opinion),
which was giyas (reasoning by analogy). He rejected all of these and called for
simple adherence to the Qur’an and the Hadith. It could be said that there were two
reasons behind Ibn Hazm’s embracing Zahirl methodology: his personality, and
some of his masters who were inclined to the Zahiri methodology, such as the
jurisprudent Mas‘td ibn Sulayman ibn Muflit. Ibn Hazm spread what he believed to
be the truth, and faced scholars and individuals with no fear in his heart. For this he

brought much trouble upon himself.’

' Al-1hdta, 4:112; Siyar, 18:188.
% Ibn Hazm li AbI Zahra, 34.
* Ibid., 34-36.



The burning of Ibn Hazm’s books

Ibn Hazm was very active in both seeking knowledge and spreading what he
believed to be the truth. His means of communication was writing books, debating
with scholars, and travelling all over al-Andalus preaching to people.l One of the
regions in which he spread his opinions was the island of Majorca, where he met
Abu al-Walid al-Baji. The latter had returned to al-Andalus after spending thirteen
years in eastern Muslim countries in his search for knowledge. On his return the
Maliki scholars asked him to meet Ibn Hazm, who was a powerful debater and
whom they could not defeat in their debates. Unfortunately, however, these debates

are lost.” Al-Baji was very learned and posed a strong challenge in his debates with
Ibn Hazm, who himself admitted his opponent’s high level of knowledge. Al-Baji
also gained the support of the prince of Majorca. This made Ibn Hazm leave the
island in 440/1048, although it is not known exactly where he settled down. What is
known is that he was living in Seville at the time of al-Mu‘tadid ibn ‘Abbad, who

ruled Seville from 439/ 1047 to 464/ 1071.

In Seville Ibn Hazm suffered greatly from the scholars’ craftiness and the
ruler’s hatred which were united against him. Ibn ‘Abbad was the successor to his
father, the qadi (judge) Abl al-Qasim Muhammad ibn Isma‘il ibn ‘Abbad al-
Lakhmi, who had been chosen by the people of Seville to be their prince. Abt al-
Qasim died in 439/ 1047. Al-Mu‘tadid followed in his father’s footstep at the

beginning, but later he tried to control everything. To validate his authority, he

" Ibn Hazm li Shardra, 7.

2 s
See Munazarat.
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alleged that the caliph Hisham was alive and that he supported him in ruling Seville.
This continued until 455/ 1063, when he announced that the caliph Hisham had died
and that he had already named him as his heir apparent. Ibn Hazm, fearless in
promoting what he believed to be the truth, declared that Ibn ‘Abbad’s statement was

a complete lie and that the caliph Hisham had died twenty-two years earlier.' Ibn

‘Abbad instigated scholars against Ibn Hazm, saying that Ibn Hazm was criticizing
Imam Malik and the other three imams, and that he was teaching people his
subversive ideas. He collected all Ibn Hazm’s books and burned them publicly,
alleging that he had done this in support of the religion.2 Ibn Hazm wrote a beautiful

poem about what had happened to him, explaining that he had lost nothing because

only the papers had been burned, whereas his opinions and evidence were part of his
soul and like the blood in his body.” He became exposed to the anger and hatred of
the scholars, who accused him of deviating from the right path. They informed their
princes about his protest against them, and they ordered people not to listen to him.

Although Ibn Hazm suffered, he did not abandon his ideas. He travelled on

spreading what he believed to be the truth, until he settled in a small town called

Labla. He died there in 456/ 1064 as one of the greatest scholars in al-Andalus, as

' Nagt al-"Aris, 83, trans. Shawqi Dayf.
2 Ibn Hazm li Abi Zahra, 46-49.

* Diwan Ibn Hazm, 88;
Sl 3 a b Pl A Al N gEY P AN 3L OB
Sk o W G (S e 1 ISy ) Bl or 1
e o ) Oy R L 043 WSS sy LS EREET RN
see A literary History, 427.

* Al-Dhakhira, 1-1:169.



one of the greatest scholars in the struggle for the freedom of thought, for the

freedom of the soul and for the freedom in general from being ordered or ruled by

any individual or idea but Allah and His Messenger Muhammad.'

The books of Ibn Hazm

Ibn Hazm continued promoting what he believed to be the truth by writing books and
teaching others. However, the vast majority of scholars and individuals ignored him,
as part of the war against him. As a result, his books were not widely distributed in
his lifetime, and many were burned, as mentioned previously. In spite of all these
calamities, a number of his books have survived in good condition. In addition, Ibn

Hazm had some faithful students such as his son Abu Rafi‘ and al-Humaydi, who
protected his books and distributed them. So a number of Ibn Hazm’s books were
rescued, although some are still lost. Those of his works that are published are for
example: al-lhkam f1Usdl al-A hkam, al-Fisal f7al-Milal wa al-Ahwa’ wa al-Nihal,
Jamharat Ansab al-‘Arab, al-Durra fima Yajib I ‘tiqaduh, al-Nubdha f1 Usdl al-Figh
and Ashab al-futya min al-Sahaba wa al-Tabi‘in wa man Ba'‘dahum ‘ala
Mar atibihim f1 Kathrat al-Futya. A full list of those works is given in the Appendix.
Ibn Hazm is the greatest scholar in Islam for the number of the books which
he wrote: no one could emulate him in this except Ibn Jarir al-Tabari. Sa‘id al-
Andalusi, one of Ibn Hazm’s students, said that he heard Abt Rafi‘ say that the total

number which his father wrote was around 400 volumes, containing 80,000 pages.’

' See al-Hadatha, 188-199; Bunyat al-‘Aql al-Arabi, 513-528.
2 Al-Mu jib, 94.
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Furthermore, Ibn Hazm promised to write books, but he died before he could fulfil

his promise. And a large number of his books are lost.'

Ibn Hazm’s teachers
Ibn Hazm began his studies in his early years, and covered a wide range of subjects
before joining scholars’ circles at the age of 17. As aresult he had a number of

teachers, the first being his father, from whom he learned history.”> His teachers and

their subjects are listed as follows:

1. Abl ‘Umar Ahmad ibn Muhammad ibn al-Jastr, Ibn Hazm was 17 years old
when he began studying under Ibn al-Jasiir, who taught him the science of
Hadith and history, using Ibn Jarir al-Tabari’s book for the latter subject.’ Ibn
al-Jasiir died in 401 in his house in Balat Mughith in Cordoba.*

2. Yahya ibn ‘Abd al-Rahman ibn Mas‘td ibn Wajh al-Janna, the friend of the
famous scholar Qasim ibn Asbagh. He died in 402/ 101 1.7

3. Muhammad ibn al-Hasan al-Madhhiji al-Qurtubi, known by the nickname
Ibn al-Kittani, he was a doctor, a poet, and was Ibn Hazm’s teacher in logic.'

4. ‘Alil ibn Sa‘ld ibn ‘Abd al-Rahman ibn Muhriz ibn Abi ‘Uthman, known by

his nickname Abt al-Hasan al-‘Abdari, he was from Majorca.z Not only was

" Turath Mushtarak 2, 263; al-Mafqiida, 18.

® Turath Mushtarak 3, 240.

* Ibid.

* Jadhwa, 94(181).

2 Siyar, 18:185; Ibn Hazm li ‘Abd al-Karim Khalijfa, 97.
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he Ibn Hazm’s teacher but Ibn Hazm was also his teacher. When Ibn Hazm
settled on the island of Majorca for a time to propagate his Zahirl
methodology, al-‘Abdar1i heard him teaching and accepted his ideas. Later,
al-‘Abdari traveled to the Eastern Muslim countries for the Hajj (pilgrimage),
and when he visited Baghdad and listened to the scholars there, he became a
Shafi‘ite.’

3. Abu ‘Umar ibn al-Hastn.

6. Ytnus ibn ‘Abd Allah ibn Mughith, known by the nickname Ibn al-Saffar. He
was the judge in Cordoba. He was inclined to Stfism and wrote a number of
books on the subj ect.!

7 Hamam ibn Ahmad: he was a judge and a scholar of Hadith from Cordoba.’

8. Muhammad ibn Sa‘id ibn Nabat.

9. ‘Abd Allah ibn al-Rabi‘ ibn ‘Abd Allah al-Tamimi. He was from Cordoba,
and listened to the lectures of the linguist Isma‘il ibn al-Qasim al-Qali. He
died in 415/ 1024.°

10.  ‘Abd Allah ibn Yiisuf ibn Nami.’

' Siyar, 18:201; Tdrikh al-Islam, 406.

? Ibn Hazm li al-Afghéni, 35.

} Tabagat al-Shafi ‘iyva, 5:257; Ibn Hazm li al-Afghani, 37.
* Jadhwa, 347(910).

* Jadhwa, 176(395); Tarikh al-Islam, 404.

8 Jadhwa, 230(551).

" Lisan, 4:198; Jadhwa, 236(575).
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12.

13.

14.

15.

16.

‘Abd al-Rahman ibn ‘Abd Allah ibn Khalid al-Hamadani al-Wahrani, known
by the nickname Ibn al-Kharraz. He was a scholar of Hadith.'

Abll ‘Umar Ahmad ibn Muhammad al-Talamanki. He was a jurisprudent, a
scholar of Hadith, a famous and trustworthy narrator of ahadith, and Imam in
gira’'at. He died after 420/ 1029.

Ibn al-Dalla’i al-*Udhri, scholar of Hadith.

Abil Bakr Ahmad ibn al-Fadl ibn al-* Abbas al-Dinawari.’

Mas‘ud ibn Sulayman ibn Muflit: he was a jurisprudent and ascetic scholar.

He inclined towards dealing with all scholars and without adherence to any

one of them. He also inclined to Zahiri doctrine. He was Ibn Hazm’s teacher
in Zahir1 jurisprud.ence.4

Abil al-Walid ‘Abd Allah ibn Yusuf, known by the nickname Ibn al-Faradi.
A scholar of Hadith and a writer, he is the author of Tarikh ‘Ulama’ al-
Andalus.’ He was killed in 400/ 1009 during the rioting of the Berbers in

Cordoba.® He was one of Ibn Hazm’s teachers of the science of Hadith.7

' Jadhwa, 243(604); Bughya, 319(1022).

? Jadhwa, 100(187); Bughya, 139(347); Siyar, 18:185.

3 Turdth Mushtarak] , 240.

. Tawq al-Hamama, 104;Jadhwa, 316(814); Bughya, 408(1361); Ibn Hazm li al-Afghani, 35.

® See the Bibliography for details.
S Jadhwa, 223(537).

7 Tawq al-Hamama, 157.
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17. Aba al-Qasim ‘Abd al-Rahman ibn Abi Yazid al-Masri: he was Ibn Hazm’s

teacher of logic and theology. He died in 410/ 1019."

Ibn Hazm’s students

Although Ibn Hazm suffered greatly and was ignored by the vast majority of scholars

and individuals, he still had a number of faithful students who believed in his

methodology, followed in his footsteps and spread his opinions. Among them were

two students, who were known to be his closest followers. They are:

I3 Abu Rafi‘ al-Fadl ibn ‘Ali ibn Muhammad ibn Hazm. Of Ibn Hazm’s three
sons, he was the one who followed in his father’s footsteps, and who carried
out his father’s wish in completing his book al-Muhalla. He was one of the

emirs and generals of al-Mu‘tamid ibn ‘Abbad, the ruler of Seville. He was

killed in 479/ 1086 during the battle of al-Zallaqa.?

2. Abi ‘Abd Allah Muhammad ibn Nasr al-Humaydi, whose father was from
Cordoba, but al-Humaydi grew up in Majorca. He travelled to Ifrigiya in
search of knowledge, and to Egypt, where he listened to the lectures of the
famous scholar al-Quda‘i. In al-Andalus al-Humaydi was taught by the
famous scholar Ibn ‘Abd al-Barr al-Namirl. However, he accompanied his
teacher Ibn Hazm for a long time and embraced his Zahirl methodology so

completely that he was regarded as his closest follower. After Ibn Hazm’s

death in 456/1064, he left Andalus and travelled to the eastern Muslim

' Ibid., 102,155.

2A/!awm:?‘a, Im:31.
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countries, where he distributed Ibn Hazm’s books. Then he travelled to
Damascus, and then to Baghdad, where he met al-Khatib al-Baghdadi and
listened to his lectures. In Makka he listened to the lectures of al-Zanjani. He
settled for a time in Wasit in Iraq, finally returning to Baghdad, where he
wrote most of his books. Al-Humaydi was a famous scholar of the science of

Hadith." He wrote a number of books, and is especially well-known for two
of them: al-Jam ' bayn al-Sahihayn and Jadhwat aZ-Muqtabas.2 Al-Humaydi

died in 488/ 1095.°

Scholars’ views of Ibn Hazm

Ibn Hazm had a hard life, for he struggled for what he believed to be the truth and
suffered greatly as aresult. He was judged by scholars to be straying from the right
path. He witnessed his enemies, the scholars and the ruler of Valencia, burning his
books publicly. Nevertheless, a large number of scholars and individuals respected
him and expressed their belief in his opinions, both in his lifetime and afterwards.

1. Sa‘id al-Andalusi said: “Ibn Hazm was the most learned scholar of Islamic

studies in al-Andalus, and he was a learned scholar of rhetoric, biography and

: Bughya, 106; al-Zahiriyya, 56; see Tadhkira:1218.

® The second book was renamed by al-Dabbi (d. 599 AH) Jadhwat al-Mugqtabas [T Térikh al-Andalus
(Bughya, 106(257)); al-Yafi‘l (d. 768 AH) called it Jadhwat al-Mugtabas fi Tarikh ‘Ulama’ al-
Andalus (Mir’at al-Jinan, 3:113); and on the cover of the book Riihiyya ‘Abd al-Rahman, the editor,
called it Jadhwat al-Mugqtabas fi Dhikr Wulat al-Andalus. The last name does not give a clear idea of
the content of the book. In her brief introduction, she referred to the book as Jadhwat al-Mugtabas fT
Dhikr Wulat al-Andalus wa Asma’ Ruwat al-Hadith wa al-Adab, although she did not give her reasons
for describing the book in this way (See Jadhwa, ed. Ruhiyya ‘Abd al-Rahman, 5).

} Mir'at al-Jinan, 3:113.
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genealogy. His son told me that he had 80,000 pages which had been written

by his father Ibn Hazm.” "

Al-Humaydi (d. 488/ 1095) said: “Ibn Hazm was a scholar of Hadith, a

jurisprudent who referred directly to the Qur’an and the Hadith. He was a

scholar of many fields of knowledge, and a person who put into practice what
he believed to be the truth. I have never seen such a clever, religious and

noble person as he, or such a quick memorizer. He was a learned scholar in

Hadith. And I have never seen anyone faster than he in versification.™

Abl Hamid al-Ghazali (d. 505/ 1111) said: “I have read what Abu

Muhammad Ibn Hazm wrote about Asma’ Allah al-Husna, and this text

proves that he was a learned, knowledgeable and sound scholar.”

Al-‘Izz ibn ‘Abd al-Salam (577-660/ 1181-1262) said: “I have never seen in
Islamic books anything as good as Ibn Hazm’s work al-Mufallaand al-

Muwaffaq’s book AI-Mughni” 4

Al-Dhahabi (673-748/ 1274-1347) said: “Ibn Hazm compiled a large number
of books. He was an imam and a scholar in many fields of knowledge. He

was a jurisprudent, scholar of Hadith, theologian and writer. He was a vizier

and a scholar who believed in Zahiri doctrine.”

] o
Lisan,
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Lisan,
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6. Ahmad ibn Yahya ibn Ahmad ibn ‘Umayra al-Dabbi (d. 599/ 1202) said:
“Ibn Hazm was a scholar of Hadith, and a jurisprudent who referred directly
to the Qur’an and the Hadith. He was a scholar of many fields of knowledge,
and a person who put into practice what he believed to be the truth. After he
and his father had been vizier, he renounced worldly pleasures, and was a
noble and a humble person. He compiled a large number of books. Ibn Hazm
listened to the lectures of numerous scholars, and he had in his own library a

large number of books, especially those on Hadith.”'

7. Palencia Gonzalez said, “In Cordoba there was a scholar called Ibn Hazm,
who compiled a large number of books on different fields of knowledge. He
was one of the greatest, most eminent men of Andalus. Anyone who read
what he had written would certainly conclude that Ibn Hazm lived in a great
civilization, in which superior ideas could be established. We can see his high
degree of knowing of the self in his book Zawgq al-Hamama (The Ring of the
Dove). In al-Khisal he gives his remarkable observations on the human soul
and morality. All this shows us that he was certainly referring to a society that
was part of a great civilization. Yet in writing about the history of the
religions in his book al-Fisal fTal-Milal wa al-Nihal, he anteceded Christian
Europe by centuries, as my teacher Asin Palacios says, because the history of
religion was not known in the West until the middle of the nineteenth century.

As for his Zahiri methodology of jurisprudence, which was based on the

literal interpretation (Zahir) of the Qur’an, this was rejected by the

' Bughya, 364(1205).
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jurisprudents of his age. Ibn Hazm had done his best in defining his external
doctrine methodology to the limit, which ensured its existence for a long

EEY

time, although the scholars kept track of him to bear down on him heavily.

8. Sir Thomas Arnold said: “The name of Ibn Hazm is proverbial in Islam for

religious Puritanism and biting controversy, and honoured in the West as that

of the founder of the science of comparative religion.”2

Ibn Hazm the noble fighter was disparaged more that he was praised,
especially in his lifetime and in the following decades. The most prominent scholar

to disparage Ibn Hazm was Abu Bakr ibn al-* Arabi, the famous Maliki scholar. He

defamed Ibn Hazm and ridiculed his methodology and opinions.3 This Abu Bakr was

the son of the vizier Ibn al-Arabi who was one of Ibn Hazm’s students. He said, “I
accompanied Ibn Hazm for seven years, and heard him reading all his books except
the last volume of his book al-Fisal, which means that I missed one-sixth of the
whole book, and I read with him in 456/ 1064 four volumes from his book al-Zsal. I
did not miss any of his books except what I have mentioned.™

Abu al-Agba‘ ‘Isa ibn Sahl al-Asadi al-Jayyani, the judge of Tangier, Meknes

and Granada (d. 487/ 1094), who lived in Ceuta (Sabta), was among those who

' Ibn Hazm li Zakariyya Ibrahim, 9.

? The Legacy of Islam, 187.

* Tarikh al-Islam, 406.

* Sivar, 18: 199; Ibn Hazm li al-Afghani, 37.
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disparaged Ibn Hazm. He said, “All that Ibn Hazm writes, announces or describes, is
chatter and should be ignored; it is irrational talk and should not be heeded.” !

I believe that Ibn Hazm was mostly disparaged from his time until the present
day for two reasons. Firstly, he was known to be inconsistent with the vast majority
of scholars. Secondly, he had a sharp tongue when judging ideas or individuals,

especially the four orthodox scholars. What I want to point out here is that from my

reading of al-Muhalla (comprising 5,000 pages) and from my research into and work
with the part of al-Mu halla which is written by Ibn Hazm himself, it seems clear that
Ibn Hazm respected the four orthodox scholars. He believed that they were great
scholars. He believed that they were mujtahidin and that any of them could gain two

rewards when they were correct in their judgement or just one reward when they

erred in their judgement.' Ibn Hazm’s criticism and attack were aimed at some of the

followers of the four orthodox scholars, that is, those fanatics who followed blindly
in their teacher’s footsteps, regardless of whether these scholars were correct in their
judgement or not. It is true that he often attacked directly the four orthodox scholars
as a group or as individuals. This, however, was to show their fanatical followers that
the scholars were human beings and therefore not infallible. Teachers should be
followed when they had the evidence to support their judgement, but not when the
evidence clearly supported the judgements of others. The only thing that should be
followed is the truth.

Ibn Hazm had a good example in al-Shafi‘l and his teacher Malik. Al-Shafi‘1

criticized Malik when he became aware that the Andalusian people were asking for

" Turdth Mushtarak2, 249.



the blessing of Malik’s hat. He wrote his criticism to explain that although Malik

was a knowledgeable scholar, he was still a human like anyone else, and so not

perfect. A large number of scholars and individuals lost the opportunity of
understanding and learning many things when they ignored Ibn Hazm’s books.
Rashid Rida spoke the truth when he stated, “If it were not for Ibn Hazm’s sharp

tongue in attacking others, especially the four orthodox scholars, his methodology
would have been spread and scholars would have benefited from his book al-
Muhall4 and from his other books.™

What should be clear is that the methodologies of the four orthodox scholars
are not truths of religion, but simply methods of thinking, understanding the Qur’an
and the Hadith, and methods of analysing documents to understand what God wants
us to do and what He wants us to avoid. None of them stated that his methodology is
compulsory for all Muslims and that other methods should be abandoned. When Abu
Ja‘far al-Manstr, the ‘Abbasid ruler, wanted to universalize Malik’s book al-
Muwatta’ to be followed by all Muslims, Malik refused his offer. Another example
is al-Shafi‘i, who changed his judgements on a number of matters when he left Iraq
for Egypt. Further examples were Abl Yisuf and Muhammad ibn al-Hasan, who

disagreed with their teacher Abu Hanifa on many matters. Ibn Hazm’s attack was

against those who were fanatical followers of their teachers and their judgements,
whether they had evidence to support their statements or not. To prove that he was

not the only scholar to be inconsistent with other scholars or with the vast majority of

: Al-Muhalla, 2:254; 3:259; 7:82; 8:272; Tawq al-Hamama, 179,180,181.
® Al-Mughnili Ibn Qudama, 1:10.
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scholars in some matters, Ibn Hazm wrote a book called Kitab fima Khalafa Abii
Hanifa wa Malik wa al-Shafi ‘i Jumhr al- ' Ulama’ wa ma Infarada bihi kull Wahid.

Unfortunately, however, it is lost.!

Al-Muhalla
Ibn Hazm compiled four books on figh. The largest was al-Isal, in which he
annotated his book al-Khisal. Al-'Isal as al-Dhahabi mentioned, consisted of 15,000

pages.” Ibn Hazm said: “All that has been narrated for more than four hundred and

forty years either in the Eastern world or the Western world I have collected in my

33

great book which is known as al-Zsal.” Unfortunately, however, it has been lost.

His last book is al-Muhalla, in which he annotated another book of his, al-Mujall a.
He died before he could finish it, so his son Abii Rafi* completed it from al-/sal,
thus fulfilling his father’s wish. Ahmad Shakir’s copy of al-Muhalla, as used for

this study, comprises 5,000 pages, 4,200 of which were written by Ibn Hazm

himself.

To my knowledge there are two other completions of al-Muhalla. One is al-
Qadh al-Mu‘alla filkmal al-Muhall, which is written by Muhammad ibn ‘Abd al-

Malik ibn ‘Abd al-Rahman ibn Abi Bakr ibn Muhammad ibn Ja‘far ibn Muhammad

' Al-Muhall 4, 9:273.
2 Tarikh al-Islam, 405.
R Al-Muhalla, 10:415, 433; Mawsi‘a, 1m:24; Jadhwa, 277(708).



ibn Khalil al-‘Abdari, known as Ibn Khalil al-Zahiri. The other is al-Mu‘alla

Tatimmat al-Muhall, but it is not known who wrote it."

Ibn Hazm explained in al-Muhalla more than once the reason for writing it.

He said in reply to some of his students:

You wanted me to compile short explanations of the brief propositions I had mentioned in my book
Al-Mujalla, which would be easy for a beginner, and an easy way to seek deep knowledge. You
wished for a way in which a beginner could understand the differences among scholars, and could
find the authentic evidence leading him to the truth in propositions over which scholars have

differed. You wanted a way in which a beginner could know the Qur’an’s verses and the authentic

narrations.” .... I have compiled this book for ordinary people, beginners, and as a reminder for

scholars.’

Scholars’ views of al-Muhalla

The most wonderful words on al-Muhalla are those of al-‘1zz ibn Abd al-Salam,
when he said: “I have never seen such great and brilliant Islamic books as al-
Mubhalld by Ibn Hazm and al-Mughni by Muwaffaq al-Din.”* Al-Dhahabi agreed
with al-‘Izz ibn ‘Abd al-Salam, and mentioned another two books, al-Sunan al-

Kubra by al-Bayhaqi and al-Tamhid by Ibn *Abd al-Barr. Then he added: “Whoever

learns from these four books is one of the clever muftis, and whoever among them

" Ibn Hazm Khilal Alf ‘Am, 1:151, 153; Mawsii‘a, 1m:24, 25, 84.
? Al-Muhalla, 1:3.

’ Ibid., 5:49.

* Siyar, 18:193.

38



becomes addicted to seeking knowledge, then he really is a scholar.”’ Rashid Rida

said that when he read al-‘Izz ibn ‘Abd al-Salam’s words, before seeing al-Muhalla,
he was extremely impressed. He said that he had searched for the book in libraries
until he found it and read some pages of it, and then he knew that al-‘I1zz ibn *Abd al-

Salam was correct in his description of al-Muhalla. Rashid Rida said of al-Muhalla
that it was “a book of absolute jjtihad”’. He said that if God wanted Islamic figh to be
renewed, scholars would definitely become aware of the worth of al-Muhall 4 as al-
‘Izz ibn ‘Abd al-Salam was aware of it. One day they would definitely all follow al-

Muhalla and what Ibn Hazm had said.’

Some of Ibn Hazm’s sayings

Ibn Hazm was a scholar, a wise man with an expert knowledge of the human self. He
developed such qualities in his search for learning and in the compilation of his
remarkable notes on his contact with different types of people. The following list of
sayings illustrates these qualities:

* The pleasure which a prudent man has from his own good sense, a scholar from
his knowledge, a wise man from his wisdom, the pleasure of anyone who works hard
in ways pleasing to Almighty God, is greater than the pleasure which a gourmet has

from his food, a drinking man from his tipple, a lover from the act of love, a

" Ibid., 18:193; Tdrikh al-Islam, 406.
? Al-Mughnili Ibn Qudama, 1:10.
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conqueror from his conquest, a reveller from his amusements [the player from his

game] or a commander from giving orders.'

* Nobody in the whole world, from the time of its creation until its end, would
deliberately choose anxiety, and would not desire to drive it far away. When I had
arrived at this great piece of wisdom, when I had discovered this amazing secret,
when Allah the Almighty had opened the eyes of my mind [spirit] to see this great
treasure, I began to search for the way which would truly enable me to dispel
anxiety, that precious goal desired by every kind of person, whether ignorant or
scholarly, good or evil. I found it in one place alone, in the action of turning
towards God the Almighty and Powerful, in pious works performed with an eye to
eternity.’

* When a man is asleep, he leaves the world and forgets all joy and all sorrow. If he

kept his spirit in the same state on waking, he would know perfect happiness.3
* When worries multiply, they will all fall to the ground. [A way out will be found.]*

* There is no worse blame than that of a man who praises a quality in you that you

do not have, thereby drawing attention to its absence.’

* A friend who conceals a secret which concerns you is more disloyal towards you

than one who tells a secret of yours. For the one who tells your secret is simply

" In Pursuit of Virtue: 121,

? Ibid., 122
* Ibid., 128.
* Ibid., 134.
* Ibid., 146.
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betraying you, but the one who conceals one from you is betraying you and also
mistrusting you.'

* The definition of advice is that the man giving it feels bad about what harms his
friend, whether the latter feels good or bad about it, and he feels happy about what
is good for him, whether his friend is happy or unhappy about it.2

* 1 have been present when subjects are excusing themselves before their sovereign,
and witnessed how men charged with grave offences comport themselves in the

presence of arrogant tyrants, but I have not seen anything more abject than the

distracted lover confronting the enraged beloved, transported with anger and

mastered by uncompromising fury.3

' Ibid., 147.
? Ibid., 149.
’ The Ring of the Dove: 139.
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Chapter Two: The Zahiri School



The founder of the Zahiri school

Abu Sulayman Dawud ibn ‘Alil ibn Khalaf’s family came from the district of

Qashan in Isfahdn.' He was born in Kiifa and settled in Baghdad. He is also known
as Dawud al-Zahir1 because he was the founder of the Zahir1 school of
jurisprudence.”

Scholars differ over his year of birth, though it was somewhere between

200/ 815 and 202/ 817. However, they unanimously agree that he died in 270/ 8842

The third century is considered to have been the greatest age of intellectual

development and knowledge in Islamic civilization. Iraq was the capital of the
Islamic world and the leader of Islamic thought, especially the cities of Baghdad,
Basra and Kiifa. All four orthodox schools of jurisprudence were represented there,

and the science of Hadith reached its peak at that time.

The origin of the Zahiri methodology

It is unanimously agreed that the founder of the Zahir1 School was Dawud al-

Asbahani.* He restricted the principles of Islamic law to the texts, that is the Qur’an

and the Hadith." He rejected analogy and imitation in Islamic jurisprudence. To

understand the origin of the Zahirl methodology and how it was established, it is

' Dawiid al-Zahiri, 48.

& Al-Lubab, 2:297; Tahdhib al-Asma’, 1:182(157); Tarikh Baghdad, 8:374.
* Tarikh Baghdad, 8:375; Tadhkira, 2:571; Ansab, 4:99.

! Tarikh Baghdad, 8:370; Ibn Hazm li AbiZahra, 258.



necessary to go back to the early period of Islam and see what the Prophet and his

Companions have said on the matter.

Judgements in Islamic jurisprudence are part of the religion. When a Muslim
acts upon any judgement, it means that what he does is done in order to obey Allah.
Accordingly, the source for Islamic jurisprudence should be Allah and His
Messenger Muhammad, whose duty was to inform people what was revealed to him
by the angel Gabriel. This means that Islamic jurisprudence should be based on the
Qur’an and the Hadith, the latter being the Prophet’s sayings. Almighty Allah said of

him and his sayings in the Qur’an: “Nor does he speak of (his own) desire. It is only

2

an Inspiration that is inspired.”” Therefore, Ibn Hazm believed that it is not lawful for

Islamic jurisprudence to be based only on a personal opinion without support from
the texts, supporting his view with the Qur’anic verse which says:

“O you who believe! Obey Allah and obey the Messenger [Muhammad], and those
of you [Muslims] who are in authority. And if you differ in anything amongst

yourselves, refer it to Allah and His Messenger [Muhammad], if you believe in

Allah and in the Last Day. That is better and more suitable for final determination.”

He also supports his view with the Prophet’s saying: “When it is wished for
knowledge to be removed, it will not be removed from the minds of individuals but

by the death of scholars. And when there are no more scholars, the people will be led

" Ibn Hazm li Abi Zahra, 260.
® Surah al-Najm, 3.4
* Surah al-Nisd’, 59.

44



by ignorant individuals. Therefore, they will lead them according to their personal
opinions, and so they will be straying and their followers will be misled.”"
This was the basis of a number of sayings by the Companions and the

Successors rejecting personal opinion, for example, Abu E’)akr,2 ‘Umar, ‘Ali,’ al-
Sha‘bi, Ibn Shihab al-Zuhri, ‘Urwa ibn al-Zubayr, al-Awza‘i, al-Shafi‘l and
Ahmad.* However, scholars are divided in their views of what was meant by the

phrase “personal opinion”, and whether it meant personal opinion in general or in a

particular situation. One group of scholars rejected “personal opinion” in general,

and supported their view with previous evidence. The other group rejected “personal
opinion” only when it was not based on a text or on an acceptable principle. They
supported their view with various pieces of evidence:

1. Real life situations, which need a legal judgment, are infinite; however, the texts
are finite. Clearly, legal judgments on an endless range of real life situations
cannot be based only on finite texts. Therefore it is important to establish general
principles as a basis for reference when a judgment is needed on a matter that is
not explained by the texts. They believe that this kind of personal opinion is not to
be rejected. Accordingly Abu Hanifa says, “Our knowledge is personal opinions:

it is good and it is the best that we could have done, and we accept anyone’s

judgments that are better than ours.”

' Bukhari, 28:44.

? Ibn Hazm li AbiZahra, 379.

* Al-Nubadh, 94; Jami* al-Ustl, 7:243.

4 Al-Nubadh, 94 footnote 4; A ‘lam al-Muwagqqi ‘in, 1:73-79.
’ Ibid.
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2. A large number of those who rejected “personal opinion” had acted at times
according to it, which proves that when they rejected “personal opinion” they
were not referring to its general use.

3. Mu‘adh narrated that when the Prophet sent him to Yemen as a teacher and a

judge, he asked him: “On what will you base your judgment?” He answered: “On

the Qur’an.” The Prophet then asked: “What if you do not find what you want in
the Qur’an?” Mu‘adh answered: “Then on the Sunnah of the Messenger of
Allah.” The Prophet then asked: “What if you do not find what you want in the
Sunnah of the Messenger of Allah?” Mu‘adh said: “Then I will use my personal

opinion and spare no effort.” The Prophet said: “Thanks be to God Who has

helped the messenger of His Messenger in achieving what satisfies the Messenger

of God.”" Ibn Hazm rejected this narration on the basis that it was transmitted by

al-Harith ibn ‘Amr al-Hudhali al-Thaqafi, of whom he said: “Nobody knows who
he is, and we know just this narration of his, which he transmitted from a group of

32

Mu‘adh’s companions who themselves were unknown.”” Nevertheless, the

majority of scholars accept this narration, and al-Jassas, al-Khatib al-Baghdadi
and Abu Bakr ibn al-*Arabi disproved Ibn Hazm’s judgement.3

4., ‘Umar ibn al-Khattab wrote to Abtu Miusa al-Ash‘ari, asking him to support his
judgments based on clear analogy. ‘Umar said, “Base your judgments on analogy,

note the analogous situations and give the judgment that you believe to be the

' Al-Nubadhdh, 95; al-Muhall3, 1:62; Ibtdl al-Qiyas, 12.
? Ibtdl al-Qiyds, 14; al-Nubadhdh, 95.
* Ibn Hazm li Abi Zahra, 382; see al-Faqih, 5:188-190.
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closest to the truth, that which is considered by God to be the best.” Scholars

accept this narration, al-Daraqutni and al-Bayhaqi mentioned it in their Sunan.'

Ibn Hazm rejected it, however, saying that it was narrated only by ‘Abd al-Malik
ibn al-Walid ibn Ma‘dan from his father and that they had both been neglected.

5. “All narrated: “Analogy is lawful for use by those who are learned and aware of
that which is forbidden and permitted. Their analogy is like a medicine.” Ibn

Hazm judged this narration to be fabricated because it was transmitted by
Muhammad ibn ‘Abd al-Rahman and al-Ahnaf ibn Qays, whom he judged to be
unknown narrators.’
Ibn Hazm accepted that some Companions believed in personal opinion. Such
a believer was Abt Bakr when he said, “This is my personal opinion: if it is right
then it is on account of God’s help, and if it is wrong, then it is my fault and I ask
God for His forgiveness.”* However, Ibn Hazm denied that any of the Companions
believed in analogy.

Those who did not reject personal opinion in general argued with the group

that rejected personal opinion in general, saying that the Qur’anic verse in Surat al-
Nisa’ concerned only matters mentioned in texts, but not those which had happened

recently and were not mentioned in the texts. A scholar’s duty was to study the texts

' Sunan al-Daraquni, 4:206(15); al-Sunan al-Kubra, 10:115(20134); al-Hujja, 1:569; see Fath

al-Bari, 13:298, kitab al-I‘tisam bi al-kitab wa al-sunnah, bab man shabbaha aslan ma‘ltimin bi aslin
mu‘ayyan.
? Ibtdl, 6.

* Ibid.
; Lhkam, 6:50; Ibtal al-Qiyas, 4; Ibn Hazm li Abi Zahra, 385.
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carefully, and establish principles on which could be based judgments on recent
events that were not mentioned in the texts.

Using personal opinions and taking the circumstances into account, scholars’
methodologies were established. Their goal was to understand God’s will, and to
know His judgment on different aspects of life. In Kiifa was Abu Hanifa al-Nu‘man

ibn Thabit (80-150/ 699-767), who was the teacher of the school which based
judgments on personal opinion (madrasat ahl al-ra’y). Because fabrication was so
prevalent around him, he accepted few narrations. He rejected a narration unless it
was famous, known by scholars or had been narrated by a group. Therefore he based
his judgments widely on analogy. His methodology principles were taken from the
Qur’an, the authentic ahadith, some of the Companions’ sayings, analogy and
istihsan (preference).

On the other hand there was Malik ibn Anas (93-179/ 711-795) in Madinah,
the city of the Prophet and his Companions, where the ahadith were spread. He was
the teacher of the school based on the Hadith (madrasat ahl al-hadith), and based his
judgments widely on it. He did not create difficulties in accepting ahadith as did
Abu Hanifa. He accepted ahadith from all individuals except the following: a stupid
and foolish person (safih); a liar who was known to lie to people, even if he was not

accused of lying in his narration from the Prophet; a person who invited others to

follow his own wishes; and a scholar who was known for his excellence of worship

but did not know what he was narrating.l His methodology principles were taken

from the Qur’an, the authentic ahadith and the actions of the people of Madina, to
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whom he gave priority over analogy and an 4had hadith (a hadith which was
narrated only by a small group). A Companion’s saying to which there was no
objection by other Companions was given priority over analogy and al-masalih al-

mursala, which is the theory of obtaining an advantage or removing a disadvantage
not mentioned in the texts.

At the time of al-Shafi‘1 (150-204/ 767-819) the methodology of Abt1 Hanifa
was being spread in Iraq and the methodology of Malik was being spread in Madina.
Al-Shafi‘l accompanied Malik and learned from him directly, and he also learned
from Abu Hanifa’s companion and student Muhammad ibn al-Hasan and argued
with him on different matters. After comparing the two methodologies, al-Shafi‘1
supported the Hadith. He disagreed with Abl Hanifa in giving priority to analogy
over the ahadith al-ahad and strongly supported ahad hadith if they were narrated
by a trustworthy narrator and the chain was linked to the Prophet. He did not ask for

an ahad hadith to be famous or known by scholars. Al-Shafi‘1 also rejected istifsan,
and disagreed with his teacher Malik. He rejected “the actions of the people of
Madina” as a principle in Isldmic jurisprudence as well as al-masalih al-mursala.
Thus al-Shafi‘T was known as Nasir al-Sunnah. His methodology principles were
taken from the Qur’an, the authentic ahadith, unanimous agreement and if there was

no evidence in the previous three principles he used analogy.
In Iraq there were numerous scholars who based their judgements widely on

analogy, but on the other hand there were many scholars, especially the scholars of

Hadith, who opposed this principle. The Hadith scholars’ argument was that when

' Kifaya, 116.
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analogy had to be used it was for the lack of afadith because they had not been

collected and classified. The Companions had dispersed all over the world, having

heard individually or in groups a number of narrations from the Prophet. Now,
however, the ahadith had been collected, there was no further need for analogy.’

Dawud (200-270/ 815-884) grew up in a Hanafi family,” read many books

and had a number of teachers. In Basra his teachers were famous trustworthy

Hadith scholars such as ‘Abd Allah ibn Maslama al-Qa‘nabi and Musaddad ibn
Musarhad.’ In Baghdad he was taught by Abii Thawr Ibrahim ibn Khalid, who was
a famous jurisprudent and was one of the greatest scholars of Hadith. Dawid
followed him closely and learned Shafi‘i figh from him.* Dawid was highly
impressed by al-Shafi‘i. He was the first person to compile a special book about

him, and was known as a committed Shafi‘ite.’ After this he travelled to Nishapur

to seek knowledge from Ishdq ibn Rahiiya (161-238/ 777-852).% It is true that

Ishaq ibn Rahtiya was a Shafi‘ite, but he was also a famous Hadith scholar and

independent in outlook. Many well-known Hadith scholars studied under him, such

as al-Bukhari, Muslim, Abi Dawiid, al-Tirmidhi and Ahmad ibn Hanbal.” In

' Dawiid al-Zahiri, 39.
*Al-Zahiriyya, 16.

} Dawid al-Zahiri, 48,51.

* Ibid.

3 Tabagat al-Shdfi ‘iyya, 1:343.
® Dawiid al-Zahiri, 52.

7 Ibid., 71.
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Nishapur Dawtid’s own opinions became clear and he began to follow his Zahirl
methodology. After his return to Baghdad he tried to contact Imam Ahmad ibn
Hanbal, but the latter refused to meet him for he had been told that Dawtd believed
in khalg al-Qur’an. Dawtd was a friend of the Imam’s son ‘Abd Allah ibn Ahmad

ibn Hanbal, so he asked him to mediate. Although ‘Abd Allah did his best, his
father refused to meet Dawid.'

Dawiid, however, was very similar to Ahmad, especially in keeping to the
Hadith, in asceticism in worldly matters and in refusing gifts from princes. It would
seem that Dawid’s good impression of al-Shafi‘l was because the latter was
strongly committed to the Hadith. As we have noted, al-Shafi‘1 was known as Nasir
al-Sunnah (the defender of the Sunnah), for he challenged ashab al-ra’y and those
who stretched the use of analogy.

Dawud started his circle in Baghdad. It was well known and no fewer than

400 persons joined it,> among them famous scholars such as Ibn Jarir al-Tabari, al-

Saji, about whom Dawid said, “Here is a scholar from whom we could benefit,

!!3

whereas he is in no need of us.”” Dawud rejected analogy, reasoning (cause and

effect) and imitation in figh, even though they all were acceptable to the other

imams as principles of the science of usdl al-figh. He was asked: “How can you

reject analogy when your teacher al-Shafi‘i accepted it?”” He replied: “The same

! MEkan, 2:115; Tarikh Baghdad, 8:374; Tabaqgat al-Shafi ‘iyya, 2:42.
> MEan, 2:15.
} Dawid al-Zahiri, 53; Tabaqdt al-Shafi ‘iyya, 2:191.



evidence that al-Shafi‘i used to invalidate istihsan in fact invalidates analogy.”’
This was the declaration of a new methodology which became known as al-
madhhab al-Zahiri. In view of this, Dawtd’s position changed in the scholars’
estimation. The more effective Shafi‘ite scholars rejected his opinions, even though

he was counted as one of them. They discussed his opinions with him, debated with
him and refuted him. Ibn Surayj compiled a book called The Refutation of Ahl al-

Ra'y and the Zahirites (al-Radd ‘ala al-Mukhalifm min Ahl al-Ra’y wa Ahl al-
Zahir), rejecting Dawud’s opinions and rcasoning.2 It became obvious to Dawud

that his opinions were not acceptable in Iraq so he travelled to Nishapur. His second
journey to Nishapur was not to seek knowledge but to spread his opinions. Then he

returned to Baghdad and resumed his circle. Famous scholars joined it, among
them the Hadith scholars Muhammad ibn Ibrahim ibn Sa‘id al-‘Abdi, Aba ‘Abd
Allah al-Bushanji and Ibn Jarir al-Tabari, although the last did not finally take part.

Dawud was fearless, proud of what he believed to be the truth, in addition to
that he was polite, smart, and never spoke ill of others.’ Dawid compiled a large
number of books explaining his opinions. They were full of ahadith because he
based his figh on the Qur’an and the Hadith. Unfortunately, however, all his books

were lost at a very early stage.’ Dawiid was very famous for ahadith, although the

' Ibn Hazm li Abi Zahra, 258.

2 Dawiid al-Zahiri, 53.

* Ibid., 57; Tarikh Baghddad, 8:373.
! The Zahiris, 30,103.
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narrations that were transmitted from him were very few.' This was a result of
scholars abandoning him. After his death, his ideas were spread by his pupils, among
them the famous grammarian Ibrahim ibn Muhammad, also known as Naftawayh.
Zakariyya ibn Yahya al-Sajiand ‘Abd Allah ibn al-Mughallis were also his pupils.
Most prominent of these people was his son Abti Bakr Muhammad, who took his
father’s place in the mosque circle and proved that he was knowledgeable enough to

: i,
continue 1t.

The spread of the Zahirli methodology
The Zahiri methodology and principles became safe for the next generations by the
books which had been written by Ibn Hazm because, as mentioned, Dawud’s books
had all been lost.”

Dawtid suffered greatly following his statement that he believed in the Zahiri
methodology, especially when he called others to it. After Dawtd’s death in 270/

884, his son Abli Bakr Muhammad (b. 255/ 868) followed in his father’s footsteps
and continued his mission. He was well versed in jurisprudence and literature, and he
had memorized the Qur’an when was only 7 years old. When he took over his
father’s circle in the mosque he was only 15 years old, and was therefore deemed by
some to be too young. Accordingly someone was sent unexpectedly to question him

and test his reaction and level of knowledge. His maturity and sophisticated answers

' Tadhkira, 1-2:572(597).
? Tahdhib al-Asma’, 1:184; Al-Lubab, 2:297; Dawid al-Zahiri, 105,107,108,109.
} Dawiid al-Zahiri, 125.



surprised the audience, who were made fully aware of his ability.! Dawiid had

compiled a large number of books containing his ideas, and after his death his son

and his students promoted them until the Zahirl methodology was embraced by the
Bahariyya government in Sind (Pakistan) from 247/ 861 to 417/ 1026.2

It has been said that the Zahirl school spread in the fourth century AH in the
East and had a large number of followers and that it was counted as the fourth school

beside the other three: Hanafi, Maliki and Shafi‘i. The judge Abt Ya‘la is said to
have succeeded in the fifth century AH in replacing the Zahirl school with the
Hanbali school, which, with the other three, created what are known as “the four
orthodox schools of jurisprudence”. As a result, Ahmad ibn Hanbal’s followers
increased in number and Dawiid’s followers decreased.” However, while Zahiri
followers were becoming fewer in the East, there was beginning to be an upsurge in
Zahiri methodology in the West in al-Andalus.

The first methodology of jurisprudence to be known by the Andalusians was

that of al-Awza‘i, which entered al-Andalus with the Umayyads, who came from

Syria  (al-Sham), al-Awza‘l’s homeland.* Ibn Hazm stated that al-Awza‘l’s

jurisprudence had come to al-Andalus with Sa‘sa‘a ibn Salam, the Syrian

" Ibid., 109.

? Falsafat al-Tashri*, 72.

* Dawid al-Zahiri, 145.

* At the early AH centuries it was called Sham, which included Syria, Palastyne, Jurdon and Lebanon.
Awza‘l is part of Lebanon, which still exists.
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jurisprudent, who was one of al-Awza‘l’s companions.l The Maliki methodology

reached al-Andalus with a group of Andalusian scholars who had travelled to the
East and met Malik, listened to his lectures and were highly impressed by him. After
their return to al-Andalus, his methodology was spread among the Andalusians, who

were equally impressed. From that time on, Malik’s methodology was the governing
influence in al-Andalus.’

The Zahirl methodology was brought to al-Andalus by a group of scholars.
‘Abd Allah ibn Muhammad ibn Qasim ibn Hilal (d. 272/ 885), the Malikite
Andalusian scholar who was familiar with al-Shafi‘l’s methodology, was a pupil of
Dawtd the founder of the Zahiri school. He had heard him giving readings from his

books and had brought the books to Andalus.’ Baqi ibn Makhlad (d. 276/ 889) had

travelled to the East and listened to lectures by Ahmad ibn Hanbal. Ahmad adhered
to the texts (that is, the Qur’an and the Hadith), and Baqi was inspired by him. Baqi
was also inspired by the Zahir1 methodology, especially in its call to deal directly
with the Qur’an and the Hadith and not to engage with any of the four orthodox
schools or others. There were also other scholars who embraced Dawud’s
methodology, such as the Hadith scholar Abii ‘Abd Allah Muhammad ibn Waddah

ibn Baziq (d. 286/ 899), and Qasim ibn Asbagh (d. 340/ 951), the student of Baqi ibn

" Tarikh ‘Ulama’ al-Andalus, 168(610); Jadhwa, 214(510); al-Hayt al-‘limiyya, 36; al-Haddra
al-'Arabiyya f1 al-Andalus, 59, 149-163.

2 Al-Hayat al-llmiyya, 37.

} Al-Zahiriyya, 32.
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Makhlad and Ibn Waddah.' However, Andalus was prepared for the Zahirl
methodology in the fourth/ ninth century by a group of Andalusian scholars who
travelled to the East, among them Mundhir ibn Sa‘id al-Balluti, the judge of

Cordoba, the imam of the prayers and the presenter of the Friday sermon in al-Zahra’

Mosque. Al-Zahra’ was the city of the Caliph, the princes and the viziers.! Al-Balliiti

travelled to Makka for the Hajj (pilgrimage) in 308. There he met scholars and
embraced the Zahiri methodology. When he returned to Andalus he used Maliki
jurisprudence -the official law- when he was judging cases, but in his personal life he
was a Zahirite. Another scholar who travelled to the East, and was the most
important of those who prepared al-Andalus to accept the Zahiri methodology, was
Abu al-Khayar Mas‘ad ibn Sulayman ibn Muflit. He was an open-minded person

who did not adhere to any of the four orthodox methodologies and believed that no

one should imitate any of the four orthodox scholars or anyone else. He believed in
Zahirl methodology and acted upon it. Thus through the influence of all these people,
Zahiri methodology became established in al-Andalus.

Ibn Hazm is the scholar who created a firm foundation for Zahiri
methodology with the large number of books that he wrote. He saved the Zahir1
methodology from extinction, not just in al-Andalus but also in the entire world,
because all Dawud’s books had been lost, and therefore most of our knowledge
about Zahirl methodology comes from Ibn Hazm’s books. Ibn Hazm became aware

of Zahiri methodology from books and from his teacher Abu al-Khayar Mas‘ud ibn

" Ibid.
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Sulayman ibn Muflit.> Whenever the name al-Zahir1 is read or heard it is mostly

through Ibn Hazm. A large part of the 80,000 pages that he wrote was about Zahiri
methodology and jurisprudence. On principles of jurisprudence he wrote al-1hkam fi
Usidl al-Ahkam and al-Nubadh. On figh he wrote al-Mujalla, which he used for a
commenta-ry in his book al-Muhalla. He also wrote al-Khisal and commented on it in
his book al-Isdl, although unfortunately this is lost. Thus Ibn Hazm immortalized
Zahirl methodology.

It did not spread in his lifetime, however, for both scholars and rulers were
against him, and also because he had a sharp tongue when attacking others.
Therefore, although the Zahirl methodology gained some followers, it did not
become widespread until the time of Muhammad ibn Tlmart, the strong leader of the
Almohad dynasty (524-667/ 1129-1268). He called for an Islamic jurisprudence
which dealt directly with the Qur’an and the Hadith, and so all the rulers of the
Almohad dynasty followed his call. This system of Islamic jurisprudence continued
to spread until the governor of the Almohad state, Ya‘qub ibn Yusuf, declared this
methodology to be official government policy. Ibn Hazm was respected and admired
by all of the Almohad. When al-Manstir Almohad entered al-Andalus he passed
humbly by Ibn Hazm’s grave and said, “How wonderful this place is. It gave birth to

a scholar such as he!” Then he turned to the bystanders and said, “All scholars have

- Al-Zzhiriyya, 33; Ibn Hazm li Abi Zahra, 271; Nafh al-Tib, 2:16.
? Dawid al-Zahiri, 147.
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great need of him.”! With the end of the Almohad dynasty the Zahirl methodology
lost its greatest support.

Nevertheless, Zahirli methodology survived through the ages from its
establishment in the third/ eighth century until the present. ‘Abd al-Wahid al-
Marrakushi (d. 647/ 1249) stated in the seventh/ twelfth century, two centuries after
Ibn Hazm’s death, that there were in al-Andalus a great number of followers of Ibn
Hazm.” Ibn Hazm succeeded in leaving his impression on numerous scholars,
especially those who followed Ahmad ibn Hanbal’s methodology. The interest in Ibn
Hazm as a person and as a scholar is increasing in the present day. Creating a firm
foundation for the Zahiri methodology, which has interested scholars both past and
present, was one of Ibn Hazm’s gifts to scholarship. The interest of Western
scholars’ in Zahirl methodology began in the early nineteenth century. Goldziher
stated “If we disregard Reiske’s translation of a passage from Abi al-Fida’, then
Quatremere (1840) was the first among the European orientalists who tried to shed
some light on the ahl ai-zéhir.”3 Some of Ibn Hazm’s books have been translated into
European languages, such as Tawgq al-Hamama (The Ring of the Dove), which has
been translated into German, Spanish, French, English, Italian and Russian.* In 1963

the Cordoba municipality, in acknowledgement of Ibn Hazm’s standing in the world

of scholarship, made a bronze statue of him, wearing scholar’s clothing. They placed

" Ibid., 148; Nafh al-Tib, 4:222.

2 Mawsii‘a, I1m:18.

> The Zahiris, 2.

* Ibn Hazm, Chejne, 12; Tawq al-Hamama, 16.
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it facing Seville or the ‘Attarin gate which led to Balat Mughith, the district where
he grew up and took his daily walk to the mosque in which he studied, taught and

prayed. Under the statue is written “In memory of the nine centuries since Abu

Muhammad ‘Ali ibn Hazm al-Qurtubi’s death, the city of Cordoba presents its great

honour to a man who is considered to be eminent in its culture.”

The principles of Zahirl methodology
Zahiri methodology rejects analogy, reasoning (cause and effect) and imitation. Ibn
Hazm states clearly that imitation is forbidden and that no one is allowed to follow

others in religious matters without proof.” Since all Dawiid’s works have been lost

and only Ibn Hazm’s writings have survived, it is reasonable to use Ibn Hazm’s
books to represent Zahirl methodology.
Ibn Hazm declared that it had been proved by the unanimous agreement of the

Companions and the Successors that they rejected imitation. He said,

It should have been clear to all those who were learned and could distinguish between sayings, but
they blindly followed the sayings of Abli Hanifa, Malik, al-Shafi‘i or Ahmad ibn Hanbal, even when
it was proved to them that their teachers’ sayings were wrong, that they contradicted the unanimous
agreement of the Muslim nation.... All the four superior orthodox scholars prohibited anyone from

imitating anyone of them or anyone else. Therefore, if anyone imitated anyone of them, that person

contradicted them.?

' Al-Akhlag, 7.
2 Al-Nubadh, 114.
* Ibid., 116.
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Ibn Hazm’s words are wonderful, for they encourage others to seek
knowledge, and they drive away the laziness and feebleness of relying on others. It
would have been ideal if Ibn Hazm had addressed scholars with just this message.
Unfortunately, however, Ibn Hazm believed that it must go beyond that limit when
he continued, “Ordinary people and scholars are equal in this matter; each of them is

responsible for doing his best to understand what God wants him to do or not to do.”"

Then he explained that if someone asked a scholar about a farw 4 (formal verdict or

legal opinion) on a religious matter, he should be aware that he is asking about what
God and his Messenger had to say about it, and he should take great care to
understand the explanation. He said,

It is obligatory upon a person when a scholar gives him a fatwa to discuss with him to give a clear

reason for his acceptance of the farwa. It is obligatory upon the questioner to continue his discussion
to the highest level of his knowledge and ability. He must ask him, “Do God and his Messenger say
this?” If he answers “Yes”, then he should follow him. If he is aware of more than that, he should ask,
“Is it a sound hadith? Who are the narrators, are they trustworthy or not? Is the chain linked or not?”
And if he has learned more, he should ask about other scholars’ fatwa on the same matter and discuss

their evidence. But if the scholar does not answer him, says “No”, shouts or says that it was the saying

of someone other than the Messenger of God, then he should not follow him.”"

The sources of knowledge for Zahirl methodology are the texts only.
Therefore, the sources of legal knowledge (usidl al-figh) in which the Zahirites
believed were taken from the Qur’an, the Sunnah, unanimous agreement and a/-dalil
(proof). When using the texts they followed the outward meaning, namely that God’s

words or those of His Messenger were to be interpreted literally. Ibn Hazm discussed

'Ibid., 117.
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those who disagreed with the Zahirites. He explained that the Qur’an was revealed in
the Arabic language. Therefore, whoever interprets any word of the Qur’an beyond
its outward meaning in that language without supporting evidence from the texts (the

Qur’an and the Hadith), from unanimous agreement or from darrat al-‘aql (self-

evidence), is deemed to be a falsifier.?

The Qur’an

‘Ibn Hazm said,

It has become clear from evidence and miracles that the Qur’an is God’s message to us, and that we
are asked to believe in it and to act upon it. It is proved by the unanimous agreement of generation

after generation, which is indisputable that the Qur’an, which is known all over the world, should be

acted upon. All the orders which the Qur’an contains must be obeyed.’

The Sunnah

Ibn Hazm stated that the Qur’an orders us to follow what the Messenger of God said.
The Almighty described His Messenger by saying, “Nor does he speak of (his own)
desire. It is only an inspiration that is inspired.”® Thus revelation comprised two
parts: the Qur’an, which is God’s words, and the Hadith, which is the Messenger’s
words. The Messenger is to explain to us what God wants from us, as is stated in the

Qur’an: “And We have also sent down unto you the Qur’an, that you may explain

'Ibid., 118,119.
*Ihkam, 3:39-44.

* Ibid., 1:95.

* Surah al-Najm, 4.

61



clearly to people what is sent down to them.” ' Allah asked us to follow them both,

for He said: “O you who believe! Obey Allah and his Messenger, and do not turn

away from him.”? Alldh told us that, whenever we differed, we should refer to the

Qur’an and to the Hadith: “And if you differ in anything amongst yourselves, refer it

to Allah and His Messenger, if you believe in Alldh and in the Last Day.™

Therefore, Ibn Hazm refers to the Qur’an and authentic ahadith as a single entity.

The origin of both is Alldh, and therefore they should both be obeyed.l

In Ibn Hazm’s view, narrations can be viewed from two main angles:
1. From the point of view of the number of their transmitters:
a. Mutaw atir:
Any report with such numerous transmitters that it could not be the result of
collusion, nor of any compulsion to lie, and is known to be reliable. It is clear
from transmitted knowledge (nagl) and common sense ( ‘ag/) that such reports
are true and should be accepted. They also provided a useful historical record.

Ibn Hazm differed from the majority of scholars over the minimum number of
narrators required for a hadith to be classified as mutawatir. The scholars
themselves differed on this matter. Ibn Hazm rejected all that they had said,
pointing out that the classification of a narration as mutaw atir is not based on the

number of transmitters but on its reliability, that it is safe from any collusion to

lie. Therefore, if the narrators could have colluded in a fabrication, then the

' Surah al-Nahl, 44.
* Surah al-Nisd’, 59.
* Surah al-Nisa’, 59; Lhkam, 1:96,97.
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narration is not considered mutawatir, even though it transmitted by numerous

narrators. If the impossibility of collusion by the narrators is proved, then the

narration is considered mutawatir, even if it has been transmitted by only two

narrators. 4

b. Narrations transmitted by only one narrator:
If the chains of these narrations were linked to the Messenger of God by

trustworthy narrators, then they are accepted by Ibn Hazm in both figh and
dogma. However, the majority of scholars accept such narrations only in ﬁqh.3

2. From the point of view of the nature of their attribution to the Prophet:
a. What the Prophet said:
All his orders are compulsory, unless there is evidence that they are not
compulsory but only recommended.
b. What the Prophet did:
All this actions are recommended but not compulsory, unless it was the carrying
out of a judgment or the explanation of a compulsory action.
c. The Prophet’s ratification (silent approval) of what he had seen, heard or
known:
His silent approval only proves that the action is permissible, and not that it is

compulsory or recommended. The majority of scholars, however, say that the

'Ihkam, 1:98.
2 Ibid., 1:104-108.
3 Ibid., 108,119.
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Prophet’s silent approval can be used as proof that the matter is compulsory,

recommendable or permissible.’

Ijma‘ (unanimous agreement)
The Zahirl school rejected all kinds of ijma‘ which other scholars had accepted,

except that of the Prophet’s Companions. Ibn Hazm explains that the Companions
were the only Muslims at the time, therefore their agreement represented the
agreement of all Muslims. In fact the agreement of those other than the Companions
represents only the agreement of a group of Muslims, not that of all Muslims at the
time, which is not acceptable. And any acceptable unanimous agreement is

necessarily based on the Prophet’s sayings.I

Dalil (proof)
Some scholars, among them al-Khatib al-Baghdadi, say that because the Zahirl
scholars rejected analogy as a principle in usal al-figh, they found difficulty in

dealing with new religious matters. Therefore they realized that they had to accept

analogy, so they called it al-dalil. In fact al-dalil is completely different from
analogy. Ibn Hazm denied that al-dalil is not based on the texts (the Qur’an and the

Hadith) or on ijma‘, giving the following explanation:

' Ibn Hazm li AbiZahra, 291.
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1. Dalil based on ijma*
a. Istishab:
This means that every judgement proved by the text would remain unchanged

unless there was evidence that it had been changed.” Ibn Hazm believed that

everything is permissible unless another judgement proves the contrary. He

stated that this was supported by the Qur’an: “On earth will be a dwelling place

for you and an enjoyment for a time.” The Zahiri methodology, which had been

regarded as narrow, in fact created a firm foundation for the theory of istishab,

meaning that the activities of life are originally permissible. Thus the Zahirl
methodology became easier to apply than that of the other schools which accept

analogy.’ Ibn Hazm explains istishab with the following examples:

If anyone says that so and so should be punished for adultery, we would answer that he had been
known to be innocent and that this judgement would not be changed until the accuser proves the
accuracy of his statement. If anyone says that so and so (who is trustworthy) had become
impious; so and so (who is impious) had become trustworthy; so and so (who is known to be
alive) had died; so and so had married so and so; so and so had divorced his wife; so and so no
longer owns his property; so and so did own such and such (which was not known to be his

property), we would answer them all that we should not change what we had known to be the

truth until these statements had been proved.’

' hkdm, 4:147,172,202.

? Ibid., 5:2.

* Surah al-Bagara, 36.

* Ibn Hazm li Abi Zahra, 370.
*Lhkam, 5:3.
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He adds that certainty is the foundation and doubt is occurrence, and certainty

will not be removed by doubt.'

b. Agall ma qil (the minimum):

If scholars differ in their judgement of a certain matter, the common factors of
all their opinions count as a point of agreement between all of them and become
a unanimous agreement. Whoever applies the minimum of what has been said,

would be free of responsibility.

c. Unanimous agreement to abandon a certain opinion:
Scholars might differ on a certain matter, although at the same time they might
agree to abandon a certain opinion on it. This is counted as a unanimous

agreement, and is proof that this opinion is invalid.?

d. Unanimous agreement that Muslims are equal, and that any religious matter
Which had been revealed about a particular Muslim becomes general for all
Muslims, unless the revelation explains that it is personal and that it is relates

only to a particular Muslim.* Ibn Hazm proves this by saying that it is clear that

although the Muslims after the Prophet’s time could neither see nor hear him,

there is unanimous agreement that he is God’s Messenger to all human beings

" bid., 5:4.

% Ibid., 5:106.

3 Lhkam, 5:106; Ibn Hazm li Abi Zahra, 364.
* [hkam, 5:106; Ibn Hazm li Abi Zahra, 363.
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until the Day of Judgment. This means that what he had said to particular

Muslims is applicable to all Muslims.'

2. Dalil based on the text:
a. Two premises result in an outcome not mentioned in the text:
The example given by Ibn Hazm is the Prophet’s hadith in which he said,
“Every intoxicant is an alcoholic drink, and every alcoholic drink is forbidden”.
Ibn Hazm said that the first premise is “Every intoxicant is an alcoholic drink™;
the second premise is “Every alcoholic drink is forbidden™; and the outcome,

which is not mentioned in the text, is “every intoxicant is forbidden”.

b. Stipulation based on a particular quality:

Whenever that particular quality exists, what was stipulated should exist as well.

The example for this is the Qur’anic verse: “if they cease disbelieving, their past
will be forgiven”.2 Therefore, whoever ceased disbelieving should be forgiven,

whether they were unbelievers, who were the addressees, or other people.

c. Expression includes a special meaning and excludes the opposite meaning:
The expression which was used could not be understood unless the opposite

meaning was excluded. The example for this is the Qur’anic verse: “Verily

Abraham invoked Allah with humility, glorified Him and remembered Him

' 1hkam, 3:88.
* Surah al-Anfal, 38.
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much, and was forbearing”.' The expression “forbearing” necessarily excludes

the meaning that Abraham was foolish.

d. The existence of different possibilities with the lack of one:
Ibn Hazm explains this by saying that any action may be forbidden, compulsory
or permissible. When it is not proved that the action is forbidden or compulsory,

then it should certainly be permissible. This as Abli Zahra points out is the one

same as istishab.

e. Levels of causes:
When it is stated in the texts that A is bigger than B and B is bigger than C, then
certainly A is bigger than C, even if that is not mentioned. The example given by

Ibn Hazm is that Abtu Bakr is better than ‘Umar and ‘Umar is better than

‘Uthman. Therefore, Abt Bakr is certainly better than ‘Uthman.

f. The opposite of causes:

Where in each action the totality shows that it is partly in the opposite view. For
example, when it is said: “Every intoxicant (totality) is forbidden”, it shows also
that “some (part) forbidden substances are intoxicants”.

g. An Expression (word) can include numerous meanings:

' Surah al-Tawba, 114.
2 Ibn Hazm li Abi Zahra, 360.
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For example, when it is said, “Zayd could write”, the word “write” indicates
different meanings, such as, Zayd is alive, he has a hand with which to write,
and he has materials for writing.'

It is clear from Ibn Hazm’s explanation that the principle of al-Dalil and its

offshoots are totally different from analogy, which is based on cause and effect.

'1hkam, 5:105-108.
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Part Two: Ibn Hazm’s Rejection of Narrations

for Reasons Other than Jahala



Chapter Three: Ibn Hazm’s criticism of narrators



Introduction

The purpose of the descriptions mentioned in the Hadith scholars’ terminology of
rejection and acceptance is to acquaint readers with the scholars’ opinion of the
narrators. This enabled the scholars to form their judgement of the narrators, which

led to the acceptance or rejection of a narration, or the preference for one over

; ; S
another whenever two narrations were in conflict.

Ibn Abi Hatim (240-327/ 854-938) arranged the terminology in groups with
an explanation of each group’s significance. The scholars continued in the same
manner, adding to these groups and editing them until they were established as

follows.

Categories of acceptability

1. Terms indicative of exaggeration in verification. This is the highest level. For
example, “most consistent people” (athbat al-nas), “most truthful people”
(awthaq al-nas).

2. Terms confirming acceptability by one or two of the qualities of verification. For
example, “truthful truthful” (thiga thiqa), “reliable and consistent” (thiga thabt),
“truthful authority” (thiga hujja).

3. Terms indicating verification without confirmation. For example, “truthful”
(thiga), “authority” (hujja), “consistent” (thabf).

The narrators who are judged to be at one of these three categories are

referred to as proof.

' Al-Raf* wa al-Takmil, 129 border 1.
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4. Terms indicating alteration without specific advice on the accuracy of recording
(that is, whether by memorization or in writing). For example, “honest” (sadidg),
“unobjectionable” (la ba’sa bih).

5. Terms with no indication of verification or rejection. For example, “people
narrated from him” (rawa ‘anhu al-nas), “shaykh’.

The narrators who are judged to be at the fourth or fifth category are not
referred to as proof. However, their accuracy is checked by comparing their
narrations with those of trustworthy people and if they agree, they may be referred to
as proof, otherwise no.

6. Terms indicative of being close to rejection. For example, “valid narrator” (sali/
al-hadith), “his narrations could be written” (yuktab hadithuhu), “valid” (salih).

The narrators who are judged to be at the sixth category are not referred to as

proof. They are used only for the purpose of testing their inaccuracy.

Categories of Rejection

1. Terms indicating feebleness. This is the simplest category of rejection. For
example, “feeble narrator” (layyin al-hadith), “there are various views about
him” (f7hi maqal), “not that good” (laysa bi dhak).

2. Terms declaring that the narration is not to be referred to as proof. For example,
“not referred to as proof” (I yulitaj bihi), “weak” (da ‘If).

The narrators who are judged to be at these two categories of course are not
referred to as proof. However, their narrations can be written to be used only for the

purpose of testing their inaccuracy.
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3. Terms eliminating the narrator for inaccuracy. For example, “his narrations are
not to be written” (/4 yuktab hadithuhu), “narrations from him are forbidden”
(la tahill al-riwaya ‘anhu), “very weak” (da ‘if jiddan), “his narrations were
discarded” (tarahii hadithahu).

4. Terms that indicate accusations of lying. For example, “accused of being a
liar” (muttaham bi al-kadhib), “accused of being a fabricator” (muttaham bi al-
wad’), “abandoned” (sagif), “untrustworthy” (laysa bi thiga), “neglected”
(matrk), “unacceptable” (halik), “untrustworthy” (ghayr thiga).

5. Terms describing a narrator as a liar. For example, “a liar” (kadhdhab),
“fabricator” (wadda").

6.  Terms indicating excessiveness in lying. This is the worst category of rejection.
For example, “the biggest liar” (akdhab al-nas), “promoter of falsehood” (rukn
al-kadhib).

The narrators who are judged to be at these four categories are not referred to as
proof, nor their narrations are written or taken into consideration.’
The rejection and acceptance terms became fixed and their meanings agreed

upon in the fourth century AH. Accordingly the terms used by Ibn Hazm (384-456/

994-1064) will be examined in the light of these categories.

The narrators considered weak by Ibn Hazm
In history Ibn Hazm is known to be a scholar having many differences and

disagreements with other scholars. An aggressive advocate for his beliefs, he

' Usdl al-Takhrjj, 163-166; see al- Raf* wa al-Takmil 129-186
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displayed no hesitation in directly confronting any individual or ideas that he
believed to be wrong. Ibn Hazm possessed a sharp tongue and a barbed pen. There
was also mentioned the style of his judgement of narrators, which is the subject of
this text. It is, however, an overgeneralized view of Ibn Hazm which cannot be
described as entirely accurate for it oversimplifies the problem, and that is not
acceptable. At this stage we should not jump to the conclusion that his behaviour as
described above was applied to his judgement of narrators as it was recorded.
However, we have to scrutinize carefully his words, sayings and judgements
regarding narrators and accordingly the truth. This was also mentioned to be his
approach in his judgement of narrators.

To reach the truth we should compare his judgements with those of the other
scholars assessing the same narrators. Also, we must understand the methodology on

which he based his rejection of narrators in comparison with that of other scholars.

Ibn Hazm’s judgements compared with those of other scholars
In his book al-Muhalla, Tbon Hazm judged 295 narrators to be weak. One hundred
and sixty-eight 168 narrators are mentioned justonce; 51 narrators are mentioned
twice; 61 narrators are mentioned more than twice but fewer than ten times; 10
narrators are mentioned more than ten times; and 5 narrators are mentioned more
than twenty times. The differences in the number of times each narrator is mentioned
indicates the number of narrations that are rejected from each narrator.

In comparison with other scholars’ judgements of the same narrators, it may
be concluded that scholars unanimously judged the following 7 narrators as

trustworthy:
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‘Abd al-Wahhab ibn Najda,l Haram ibn Hakim, : Muhammad ibn Hamza ibn ‘Amr,’

Mahan al-Hanafi,' Muhammad ibn ‘Abd al-Rahman ibn Thawban,’ Talq ibn

Ghannam © and Miisa ibn A‘yun.’

Ibn Hajar comments on Ibn Hazm’s judgement of 4 of the above narrators as
follows:
1. Haram ibn Hakim: “Ibn Hazm considered him weak without proof in his

Muhalla™®

2.  Muhammad ibn Hamza ibn ‘Amr: “Ibn Hazm weakened him, but al-Qutb al-

Halabi criticized Ibn Hazm and said, ‘No one considered him weak before.’””

3. Talq ibn Ghannam: “Only Ibn Hazm judged him to be weak.”"

4,  Muhammad ibn ‘Abd al-Rahman ibn Thawban: “If he weakened Muhammad,
there was no one before him who did so.” !

There was a Companion called Damira ibn Abi Damira, about whom Ibn

Hazm was ignorant, for he said about him: “He is neglected and it is forbidden to

' Al-Muhall 3, 1:265.

? Ibid., 2:180. He named him a second time as Huzam ( ¢, 10:77.
3 Ibid., 6 :250.

4 Ibid., 7:37.

3 Ibid., 7:372.

® Ibid., 7:518, 8:182.

7 Ibid., 9:58.

¥ Tahdhib,2:222(411).
?Ibid., 9:111.

" 1bid., 5:33(52).

" Tahdhib, 9:294(488).
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accept his narration.”’ He named him on another occasion Damra, and described him

as useless.’

The controversy between Ibn Hazm and other scholars is over only eight
narrators, including a Companion, out of the total number of 295. It can be
concluded, therefore, that this is negligible, since no scholar is expected to have a

judgement identical to the others.

There were 123 narrators about whose trustworthiness other scholars were not
unanimous. The disagreement between Ibn Hazm and other scholars in this area
could be explained in the following four ways:

1. Ibn Hazm’s judgement was based on that of other scholars. In the following
examples of narrators, Ibn Hazm’s judgement of them is based on that of his
predecessors:

a. Yazid ibn ‘Abd Allah ibn Qusayt

Ibn Hazm said that Malik described him as an unacceptable narrator. 2
b. ‘Ikrima ibn Khalid

Ibn Hazm said of him, “weak”, * and elsewhere “ not strong”. > Ibn Hajar said,

“Ibn Hazm in his judgement followed al-Saj1.” 4

"Al-Muhalld, 9:381.

? Ibid., 10:346.

? Ibid., 5:109.

4 Ibid., 5:277.

3 Ibid., 7:303.

S Tahdhib, 7:259(471).
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c. Tawba al-* Anbari

Ibn Hazm said, “He is weak unanimously.”] Ibn Hajar said, “Only al-Azd1
said that Tawba’s narration is denounced.” ? It has been said that Ibn Ma‘in

considered Tawba to be weak. ’

It is worth mentioning that Ibn Hazm relied in his judgements on the sayings
of al-Azdi and Ibn Ma‘in about narrators.* His judgement of Tawba as being
unanimously considered weak is not accurate, owing to the fact that a number of
scholars ranked him as trustworthy, for example, Abt Hatim, al-Nasa'iand Ibn
Hibban.”

2. Ibn Hazm’s judgement of trustworthy narrators had certain reservations,

even though a number of scholars ranked them as trustworthy. They possessed
certain characteristics which, in the view of some scholars like Ibn Hazm, were
considered to be weakening.

a. ‘All ibn al-Ja‘d: a famous scholar and the author of the published book Musnad

Ibn al-Jad.®

Ibn Hazm said, “not strong.” ’ Ibn Hajar said, “trustworthy, versed in Shi‘lsm

and accused of being a Shi‘ite.”®

'4I-Muhalld, 10:151.

* Tahdhib, 1:515(960).

* Ibid.

* See page 93 of this research.

* Tahdhib, 1:515.

¢ See the bibliography, Ibn al-Ja‘d.
"Al-Muhalld, 5:126.

¥ Tagrib, 2:33(303).
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b. Fitr Ibn Khalifa

Ibn Hazm said, “weak”.' Ibn Hajar said, “honest (sadiq), accused of being a
Shi‘ite.”

c. Ibrahim ibn Tahman

Ibn Hazm said, “weak.” Ibn Hajar said, “trustworthy, Murji‘ite.”4

As this study will later clarify, Ibn Hazm and some other scholars rejected

certain narrators for being Shi‘ite or Murji‘ite.”

3. Ibn Hazm had a poor opinion of trustworthy narrators with weak
memorization. Like all scholars, one of Ibn Hazm’s prerequisites for the
acceptability of narrators was their ability to learn by heart. The following are
selected from those with this weakness.

a. ‘Abd Allah ibn Nafi*
Ibn Hazm said, “very weak”, ® “weak.”” Ibn Hajar said, “trustworthy, good at

writing, poor at learning by heart.”

'Al-Muhalla, 9:148.

2 Tagrib, 2:114(77).

*Al-Muhalld, 10:277.

! Tagrib, 1:36(215).

’ See page 114, 117 of this research.
SAl-Muhalla, 5:223.

7 Ibid., 7:377.

¥ Tagrib, 1:456(686).
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b. Qays ibn al-Rabi* al-Asadi
Ibn Hazm said, “not strong.”’ Ibn Hajar said, “honest” (sadlg), although his

memory was weakened by age. His son read to him narrations that were not his own.
However, he narrated them to others as being his narrations.” 2

4, In this section we look at Ibn Hazm’s judgement of trustworthy narrators,
categories 4 to 6 (see p. 76 above). As is commonly known in the science of

Hadith, categories of acceptability 1, 2 and 3 (see p. 75 above) are considered, and

their narrations are accepted and applied. However, narrators in category 4, although
a category of acceptability, cannot be considered alone, and their narrations must be

compared with those of other trustworthy narrators.

a. Usama ibn Zayd al-Laythi

Ibn Hazm said, “We do not trust him, nor accept him in our favour, or as an
0pp0nent.”3 Elsewhere he said, “very weak”, * “weak”’ ‘Abd Allahibn Ahmad
narrated from his father that he said, “Al-Laythi narrated rejected narrations from
Nafi*.” I replied to my father, “I consider his narrations to be good.” He replied, “If

you think deeply about his narrations, you will find fault with them.”®

'Al-Muhalla, 7:298, 10:379.
? Tagrib, 2:128(139).
3Al-Muhall 3, 6:258.

* Ibid., 7:360,530.

® Ibid., 9:131.

® Tahdhib, 1:208(392).
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Al-Darimi said, “He is not bad.” Abu Hatim said, “His narrations could be
written, but not taken as a reference.” Al-Nasa’i said, “not strong.” Ibn Ma‘in said,
“His narration is not bad.”

b. Ziyad ibn ‘Abd Allah al-Bakka’i

Ibn Hazm said, “weak”, > “not strong”.’ Ibn Hibban said, “He made many
mistakes; if he is the only source of a narration, it should not be accepted.” * Ibn
Ma‘in said, “He is not bad in maghazi (military) narrations, but on other subjects his
narrations should not be acceptf:d.”S Ahmad said, “Not bad; his narrations are those

of trustworthy people.”ﬁ Ablu Zur‘a and Abt Dawd said, “honest (sad ﬁq).”7 Abu

Hatim said, “His narrations could be written, but not used as a reference.”®

c. Zuhayr ibn Muhammad

Ibn Hazm said, “weak”. ? Ibn Ma'in said, “He is good, not bad.” 10 Al-Bukhari

said, “those narrations of his which have been narrated by the people of Sham are

denounced, while those narrated by the inhabitants of Basra are authentic.” !' Aba

Hatim said, “He is honest” (sadtg). "

! Tbid.

*Al-Muhall 3, 4:86; 8:74; 9:504.
3 Ibid., 10:369.

* Tahdhib, 3:375(685).

* Ibid.

® Ibid.

7 Ibid.

¥ Ibid.

*Al-Muhalla, 2:194; 4:132; 10:33.
1 Tahdhib, 3:348(645).

' Ibid.

2 Ibid.
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The scholars’ judgement of this large number (123) of narrators differ, for
some accept certain narrators that are rejected by others. Some scholars accepted
certain narrators in one context and rejected the same narrators in other contexts. A

large number of narrators were mentioned without reference to their ability of
memorization. On the other hand, Ibn Hazm decisively rejected all these narrators
(123) and described them very clearly as weak.

In view of this vast difference between Ibn Hazm’s judgement and that of all
the other scholars, the notion of his dissent became well known, and hence he was

looked upon as a dissenter among the scholars.

Weakening of scholars by Ibn Hazm

Ibn Hazm’s decisive weakening judgement of trustworthy scholars further
strengthened the common view of his dissent or breaking away from the ranks of the
scholars. The following are examples showing a comparison between Ibn Hazm and
other scholars.

I Abii Yisuf al-Qadi, the famous student of Abti Hanifa
Ibn Hazm said, “weak”, ! and on another occasion, referring to a specific
hadith after knowing it was narrated by Abt Ydisuf, he said, “Now the
weakness of the chain has increased.” ' Ibn Hazm supported his view of Ablu
Yusuf by referring to a number of famous scholars who coexisted with Abu
Yusuf and had a similar opinion, for example, Ibn al-Mubarak, ‘Abd Allah

ibn Idris, Abti Nu‘aym al-Fadl ibn Dukayn, Waki‘ ibn al-Jarrah, Yazid ibn

'Al-Muhalla, 8:179.

82



Hartin and Ahmad ibn Hanbal. 2 Al-Fallas said about Aba Yisuf, “He is
honest (sadyq), with many mistakes.” > Abii Hatim said, “His narration could
be written.”* Al-Bukhari said he was neglected. > It has been narrated that Ibn
Ma‘in considered him to be feeble. ®

‘Abd al-Baqi ibn Qani‘, he was a knowledgeable person ,the teacher of al-

Jassas the author of A fkam al-Qur’an.’

Ibn Hazm referred to this scholar on many occasions, noting that his mental
confusion began a year before his death, and that he was in general a

denounced narrator whom the Hadith scholars had rejected. * He also
mentioned that Ibn Qani‘ was a narrator of lies.” Al-Khatib said about Ibn

Qani‘: “a scholar whom I saw our scholars trusted, and whose mentality

changed in the last days of his life.” '° Al-Burgani said, “He is trustworthy in

the view of the people of Baghdad, but to me he is weak.” "' Al-Daraqutni

said, “He used to learn by heart, but he used to make errors and insist on

'bid., 10:295.

* Mughni, 2:756(7176).

> MEan, 4:447(9794).

" Al-MuhallZ, 6:168, foot note one.

¥ Ibid., 6:168.

? Ibid., 6:173; 7:38: 9:36; 10:62, 379.
' Ibid., 6:168, foot note one.

" Tazkira, 3:883(851).
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them.” ' Ibn Hajar acknowledged that he was confused and therefore avoided

him. ?

3 ‘Abd al-Malik ibn Habib al-Andalusi, the author of the book al-Wadi ha. This
book was the first record of Maliki jurisprudence (figh) in al-Andalus. In
addition, this book was considered to be the second source of Maliki figh
after Malik’s Muwatta’, and the prime source of their figh for a long time.
This book was highly commended by Andalusian scholars, to the same

degree as the Sahniin’s Mudawwana in Qayrawan.’

Ibn Hazm mentioned Ibn Habib many times in his Mufalla and considered
him weak using various expressions, as listed below:*

rejected (saqi?)

unacceptable (halik)

neglected (matr tik)

untrustworthy (la yuwthaq bihi)

denounced (munkar al-hadith)

weak (da ‘if)

he is nothing (/a shay’)
In addition he described him using other expressions, which will be detailed

later in this study.

' Ibid.

% Lisan, 3:440 (4942).

* Al-Fikr al-FalsafT, 98.

* Al-Muhalld, 2:39, 189, 247; 5:221, 223; 7:60, 123, 518; 9:47, 58, 61, 176, 310; 10:80, 113, 349.
* See page 103 of this research.

84



If the above expressions were the tools used by Ibn Hazm to judge Ibn Habib,

what did other scholars say about him?

Al-Dhahabi said: ““Abd al-Malik ibn Habib al-Qurtubi is one of the Imams
and the author of al-Wadi ha with many mistakes.”’ Abli Bakr ibn Sayyid
al-Nas, in the history book of Ahmad ibn Sa‘id al-Sadafi, mentioned the

weakness of Ibn Habib, and that his knowledge of Hadith was limited.” Ibn

al-Faradi said, “Ibn Habib was a great jurist (fagz) and noble. However, he
had no knowledge of Hadith, and could not distinguish between the authentic

and weak ahadith””® Abli Bakr ibn Abi Shayba mentioned that he was

weakened by more than one scholar.*

4. Muhammad ibn al-Qasim ibn Sha‘ban al-Misr1
Ibn Hazm said, “Ibn Sha‘ban of the Malikis is the same as ‘Abd al-Baqi ibn
Qani‘ of the I_izamafis.”S He mentioned him once only, and did not comment
on him any more than the above. Therefore al-Dhahabi said, “Muhammad ibn
al-Qasim ibn Sha‘ban Abu Ishaq al-Misri al-Maliki, the jurist (al-fagih), was
weakened by Abli Muhammad Ibn Hazm, and I do not know why.® I have

not found any other comments by other scholars on this man.

' MEan, 2:652(5195); Mughni, 2:404(3803).
* Ibid.

* Tahdhib, 6:390(736).

* Ibid.

5 Al-Muhalla, 9:57.

® MEan, 4:14(8078).

85



The above are examples of famous, trustworthy scholars considered weak by
Ibn Hazm. However, it is also clear that Ibn Hazm was not alone in his judgement,
and that certain other famous, trustworthy scholars also shared his views. When
added to the above comments on Ibn Hazm being antagonistic to scholars, his
aggressive approach to discussion, and his challenging attitude without the slightest
consideration for the views of other parties, it becomes clear why his image of a
dissenter is so well established. Table 3.1 presents a precise picture of Ibn Hazm’s

judgements on the 295 narrators.

Table 3.1 Ibn Hazm’s judgement of the 295 narrators

Narrators’ No. of narrators %of‘ narrators
characteristics
Those on whom scholars’ @ 6 2.03

views could not Dbe

verified.

The Companion 1 0.33
Unanimously trustworthy. 7 237
Those on whom scholars | 123 41.69

had different views.

Those about whose . 158 53.55
weakness Ibn Hazm and
other scholars were in

agreement.
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The 6 narrators whose characteristics could not be verified are as follows:
Al-*Ala’ ibn Badr '
Al-Hasan ibn Waqid 2
Ibn Abi Nafi?
‘Abd Yazid Abd Rakana*
Ibn Abi Yahya Ibrahim’
Abii Ishaq®
It is clear from Table 3.1 that Ibn Hazm cannot be considered different from

other scholars in his weakening of the overwhelming majority of the narrators (281),

being 95.2 per cent of the total 295.

The narrators about whose identity Ibn Hazm was misled
Ibn Hazm, in his decision to weaken two narrators, was misled by their common

names, and so passed judgement on one narrator whereas his research was in fact on

the other. These two narrators were as follows.

' Al-Muhall 3, 9:347.
? Ibid., 9:246.
3 Ibid., 7:123.
* Ibid., 10:60.
* Ibid., 6:137, 8:517.
® Ibid., 1:100.
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Abi ‘Amr al-Dabbi (a2l 5 e 5 )
Ibn Hazm said that if he was not Abii ‘Amr al-‘Ayidhi he was unknown and
therefore weak. 'However, he committed two mistakes in his judgement:

1. He did not confirm the identity of the narrator, but firmly rejected him, on the
pretext that he was either weak or unknown.

2. He made a mistake in the narrator’s actual name. Ibn Hajar said it was Abt ‘Umar

al-Sini (Aual see s 1) and whoever said al-Dabbi () was making a mistake.”

‘Ikrima ibn Khalid

Ibn Hazm rejected a narration from ‘Ikrima saying it was weak.’ In reality Ibn Hazm
thought that this narrator was ‘Ikrima ibn Khalid ibn Salama ibn al-‘As ibn Hisham
al-Makhztimi. Ibn Ma‘in noted that the latter was nothing. Al-Bukhari denounced
him and al-Nasa‘ said he was weak.” In fact, the ‘Ikrima ibn Khalid that Ibn Hazm
judged was a different narrator, and his actual full name was ‘Ikrima ibn Khalid ibn
al-‘As ibn Hisham ibn al-Mughira ibn ‘Abd Alldh ibn ‘Umar ibn Makhziim al-
Qurashi. Other scholars, such as Ibn Ma‘in, Abu Zur‘a, al-Nasa’i, Ibn Hibban, al-

Bukhari and Ibn Sa‘d considered ‘Ikrima al-Qurashi to be trustworthy.’

' Ibid., 10:364.
. Tagrib, 2:454(166). A minute error in Arabic as shown, makes such a big difference, which in this

case Ibn Hazm failed to notice.
* Al-Muhall, 5:277.

* Tahdhib,7:259(471).
3 Ibid., 7:258(470).
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Accordingly Ibn Hajar said that Ibn Hazm had made a mistake by rejecting a

narration narrated by ‘lkrima ibn Khalid owing to his confusion between the two

‘Ikrimas. This mistake was highlighted by Ibn al-Qattan.'

Scholars on whom Ibn Hazm relied in his judgement

Ibn Hazm mentioned the scholars on whom he relied when judging 39 narrators to be

weak. There were 20 scholars in total.

Scholars mentioned once only

1.

Yazid Ibn Harn (b. 118/ 736) >

Ayyiib al-Sakhtiyani (d. 131/ 748)°

Abii Hanifa al-Nu‘man ibn Thabit (80- 150/ 699-767)*
Sufyan ibn Sa‘id al-Thawri (d. 161/ 777)°

‘Abd Allah ibn Idris Abit Muhammad al-Awdi (d. 192/ 807)°
Abit Usama Hammad ibn Usama (d.201/ 816)’

Abii Nu‘aym al-Fadl bn Dukayn (d. 219/ 834)®

‘Affan ibn Muslim Abii ‘Uthman al-Ansari (d. 220/ 835)

" Ibid., 7:259(471). Ahmad Shakir indicated this in al-Muhall4, 5:277, foot note 2.
2Al-Muhall 3, 10:296; Tadhkira, 1:317(289).

3 Al-Muhalld, 2:168; Tadhkira, 1:131(117).

‘Al-Muhalld, 5:234.

SAl-Muhalld, 10:234; Tadhkira, 1:203(198).

GAE-ML:;_‘}aHé, 10:296; Tadhkira, 1:282(262)

Al-Muhalld, 7:241; Tadhkira, 1:321(301).

S Al-Muhalla, 10:296; Tadhkira, 1:372( 369).
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9. ‘Amr ibn ‘Ali al-Fallas Abtu Hafs al-Bahili (d. 249/ 863) A

10. Abi Dawid al-Sijistani (203- 275/ 818-888)°

Scholars mentioned more than once
11. Shu‘ba ibn al-Hajjaj ibn al-Ward Abu Bistam al-Azdi (d. 160/ 776): seven
times.

12. Malik ibn Anas (93-179/ 711-795). It should be noted that he mentions Malik
five times,4 and never mentions any other scholar with him, as he did with the
others. It is clear that Ibn Hazm was a strong believer in Malik’s judgement when

weakening narrators.

13. ‘Abd Allah ibn al-Mubarak (118-181/ 736-797):° three times.
14. Waki‘ ibn al-Jarrah (131- 196/ 748-811): ¢ three times.

15. ‘Abd al-Rahman ibn Mahdi (d.198/ 813):” three times.

16. Yahya ibn Sa‘id al-Qattan (d. 198/ 813): eleven times.

17.. Yahya ibn Ma‘in (157-233/ 773-847): nine times.

18. Ahmad ibn Hanbal (164-241/ 780-855): fourteen times.

19. Muhammad ibn Isma‘il al-Bukhari (194-256/ 809-869): 8 five times.

'Al-Mu hall 3, 10:379; Tadhkira, 1:379(378).

ZAI-Mu.g’zaHé, 3:136; Tadhkira, 1:487(502).

? Ibid., 6:182.

*Ibid. , 7:305, 9:419, 6:137, 8:517, 5:109, 2:217, 5:163, 8, 517.
5 Al-Muhalla, 1:226, 7:241, 10/296; Tadhkira, 1:274(260).
SAl-Muhalld, 6:11, 10:397.

"Al-Muhalla, 8:482, 9:11, 10:379; Tadhkira, 1:329(313).
SAl-Muhalld, 2:36, 6:182, 7:339,518, 10:234.
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20. Al-Saji Abt Yahya Zakariyya ibn Yahya (d. 307/ 919): I state twice.

In addition to the 20 scholars listed above, Ibn Hazm relied on the judgement
of a narrator called Abii ‘Asim al-Dahhak ibn Makhlad ibn al-Dahhak al-Shaybani.
This narrator weakened another narrator from whom he narrated, which is why Ibn

Hazm relied on his judgemcnt.2

Terms used by Ibn Hazm

Ibn Hazm uses 123 terms in describing the weakness of narrators. The majority of
these terms are well known and were used by scholars before. However, there are a
few exceptions, which will be explained later. The terms used by Ibn Hazm can be

examined from two angles.

The number of words in each term

Ibn Hazm uses different terms, some consisting of just one word, for example,
“weak” (da ‘), “rejected” (sdgip), “neglected” (matr k), “unacceptable” (halik),’ and
others consisting of two words, for example, “not strong” (laysa bi al-gawi), “very
weak” (da ‘i jiddan).4 On some occasions his ruling consists of three words or a long

sentence containing twelve words. Not all of these are precise terms giving specific

meanings and judgements of narrators. Furthermore, many of these sentences are

'Al-Muhalld, 1:143, 10:234; Tadhkira, 1:709(727).
2Al-Muhalld, 10:234; Tahdhib, 4:450(783).
*Al-Muhalld, 2:32, 7:485, 10:155.

* Ibid., 7:396, 9:12.
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repetitive, for example, “he is nothing” (laysa bi shay’ , la shay’),  “untrustworthy”

(laysa bi thiga - ghayr thiga),” “extremely weak” (fIghdyat al-da fwa al-tark , da‘if
jiddan matr @k al-padith).’

The long forms comprising three words or more are not terms. They can be

just stated more emphatically.

1. Comments on the judgement, for example, “He is extremely rejected, unlawful to
narrate from him” (/7 ghdyat al-suq it la tahil al-riwdya ‘anhu).*

2. Highlighting the reason for rejection. This is sub-divided into two categories
a. The term precedes the explanation: for example, “He is vilified, rejected for
being a strong Shi‘ite” (mujarrah, quti‘at ‘urqubah fial-tashayyu ).’
b. The term follows the explanation, for example, “since he is one of Hajjaj’s
tyrants, his narration cannot be accepted” (zalim min zalamat al-Hajjaj |a hujjata
firiwayatihi).®

3. Repetition of the judgement of the narrator in two different ways, the objective

being to emphasise the judgement and to clarify the reason for it. For example,

“He has been neglected by all scholars; they have unanimously agreed on

rejecting his narration; he narrates fabricated hadith” (matr ik ‘inda jami* ahl al-

naql; muttafaq ‘ald tark al-riwdya ‘anhu, yarwi al-mawdi‘ar).” The first and

"bid., 5:116, 6:209.
? Ibid., 5:163, 2:217.
3 Ibid., 8:120
* Ibid., 9:495.
? Ibid., 9:388.
% Ibid., 8:368.
7 Ibid., 1:181.
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second statements reflect a repetition and emphasis on the same meaning, and the
last statement gives the reason for that judgement.
Type of terms mostly used by Ibn Hazm
Having scrutinised the form of terms Ibn Hazm used in his judgements, we find that
the long sentences of three to twelve words, which are not precise terms, are used on
one occasion only. The few exceptions are as follows:
1. Ibn Hazm uses 56 forms which contained more than three words. These are never

repeated except his statement “weak, cannot be relied on as a narrator” (da ‘I, la

yuhtajju bihi), which is mentioned five times.'

2. He uses 22 forms containing three words, which are never repeated except in five-
instances, these are:
a. “Very weak” (f1 ghdyat al-da f): seven times.”
b. “Weak, his hadith is denounced” (da ‘i munkar al-hadith): six times.?
c. “Useless” (14 khayra fihi): six times. *

d. “Unanimously weakened” (muttafag ‘ala da ‘fihi): five times.’

e. “Extremely rejected” (f7ghdyat al-suqp): five times. °

' Ibid., 1:262, 10:261,394

? Ibid., 5:223, 8:120, 10:62.

3 Ibid., 1:227, 2:35,206, 6:127, 10:158.
* Ibid., 9:177, 10:180,346.

3 Ibid., 2:108, 7:484, 10:309.

® Ibid., 4:154, 7:357, 9:495.
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From the above it can be concluded that the majority of the terms used by Ibn
Hazm contain one or two words. Other scholars, as shown in the Table 3.2 used very

similar forms.
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Table 3.2 Scholars’ descriptions of unacceptable narrators

Type of  No of | Level of Transliteratio = Meaning

weakness times used | rejection @ n

Not strong 27 First Laysa bi Narrator’s ~ poor

Al-qawi ability

Nothing 18 First Lashay’ Narrator’s  poor
ability

Weak 161 Second da if Rejection of
narrator

Denounced 8 Second Munkar rejection of

hadith Al-hadith narrator

Very weak 17 Third da if jiddan Narration
should not be
written

Abandoned ) Third Muttarah Narration
should not be
written

Rejected 31 Fourth Saqit narrator  indicted
asa liar

Unacceptable 19 Fourth Halik narrator  indicted
asa liar

Total 290
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Out of 295 narrators mentioned, Ibn Hazm uses the terms in Table 3.2 in his
judgement of 257, that is, 87 per cent of the total number of narrators. He does not
necessarily use the same terms in his judgement of a narrator each time he mentions
him, for on certain occasions he uses terms other than the eight listed in the table. For
the majority of the remaining 13 per cent of narrators, Ibn Hazm uses different terms,
all of which are used by other scholars. These terms are not repeated many times, for

example, dissembler/ deceiver (mudallis),' poor at memorizing (sayyi al-hifZ), >

criticized (mutakallam fihi).’

Accordingly, it can be said that Ibn Hazm was not exceptional in using these

terms, and those which were not used by other scholars are negligible to the best of
my knowledge. The only ones I have came a cross are as follows:

1. More disreputable than all the disreputable narrators, abandoned unanimously
(asqat min kull sagit muttafaq ‘ald ittirahihi).*

2. Ibn Sha‘ban among the Malikis is of the same as ‘Abd al-Baqi Ibn Qani‘ among
the Hanafis (Ibn Sha ban f1 al-Malikiyym nazir ‘Abd al-Baqi ibn Qani fial-
Hanafiyym).’

3. Ibn Lahi‘a’s narrations are of the disreputable level and should be ignored

(Riwayat Tbn Lahi‘a asqat min an yushtaghal biha).°

' Ibid., 1:258.

? Ibid., 5:223.

? Ibid., 9:69.

‘Ibid., 5:232.

> Ibid., 9:57. For more details on ‘Abd al-Baqi Ibn Qani‘See page 75 of this research .
® Ibid., 9:313.
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4. He is vilified, being a strong Shi‘ite (mujarrah quti at ‘urqubah f1al-tashayyu ).

5. Now the weakness of this chain has increased (al’an zada wahy hadha al-isnad)."

Narrators judged to be liars by Ibn Hazm

There are 34 narrators whom Ibn Hazm judges to be at the level of the greatest
weakness, which is lying. This number is small when compared with the number of
those whom he judges to be weak, and reasonable in relation to the total number of
those he rejects. The 34 narrators vary in the frequency with which they are
mentioned in al-Muhalla.

1. The majority of the narrators, 19, are not mentioned more than once.

2. Six narrators are mentioned twice.

3. One narrator is mentioned three times.

4. One narrator is mentioned four times.

5. Two narrators are mentioned five times.

6. One narrator is mentioned six times.

7. One narrator is mentioned eight times.

8. Two narrators are mentioned eleven times.

9. One narrator is mentioned twenty times.

' Ibid., 9:388.
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The judgements of Ibn Hazm and other scholars compared
From a review of the Hadith scholars’ statements about these narrators, it is clear that

there is not a single narrator among those rejected by Ibn Hazm as liars on whose
trustworthiness the scholars are agreed. To clarify the details of the scholars’
judgements of these narrators in comparison with Ibn Hazm’s regarding them as
liars, the narrators can be categorized into 1,2 and 3
1. Narrators about whom scholars disagree
The following 2 narrators, it can be said, varied between rejection and
acceptance by scholars. However, the acceptance did not exceed the fourth level
of acceptability.
a. Yahya ibn Ayyiib al-Kifi
Ibn Hazm mentions him eleven times,” using different terms, for example,
“nothing” (/4 shay’), “abandoned” (muttarah). Malik ibn Anas said he was “a
liar”. Ahmad “considered him unreliable” (jarrahah), “extremely unreliable”
(sagit al-battata). Tbn al-Qattan al-Fasi and Abu Hatim said, “cannot be used as
an argument” (/a yulttajj bihi). Al-Nasa‘i said, “He is not strong” (laysa bi al-
gawi). Al-Daraqutni said that there was inconsistency in some of his narrations”

(f7 ba 'd ahadithih idtir ab). Ibn Hajar said that he was saddq (that is, the narrator

who is honest; however, he is poor at memorization although good at writing);

he may have made mistakes (sadilq rubbama akhta a). Ibn ‘Adi said, “To me,

! Ibid., 10:295. The reason for using the word now is due to the existence of Abi1 Y{isuf in the chain.
? Ibid., 1:88; 2:90; 6:72; 7:37,440; 11: 9, 61, 210, 317, 486, 530.

98



he is honest” (huwa ‘indi sadig). Tbon Ma‘in said, “his narration is good” (salih

al-hadith).
b. Kathir Ibn Zayd'

Ibn Hazm refered to him once and said, “He has been mentioned as a liar”

(madhkdr bi al-kadhib).? Al-Nasa’l said, “weak” (da ). Abil Zur‘a said,

“honest with feebleness” (sadig fihi lin). Ibn Hajar said, “honest, but makes
mistakes” (sadilg yukhti’).

2. Narrators whom scholars judged to be weak
The following 11 narrators were considered weak by scholars, although not

regarded as liars.

a. Abu Bakr ibn Ab1 Maryam

Ibn Hazm said, “He is mentioned as a liar” (madhkur bi al-kadhz‘b}.3 Ibn Hajar
said, “He is weak; his house was burgled, hence he became confused.” Al-
Dhahabi said, “He was considered weak, but knowledgeable and reli gious.”5

b. Jabir al-Ju‘fi

Ibn Hazm mentions him in twenty placesland judges him using different terms,

for example, “liar”, “a liar and a famous believer in the return of ‘Ali, may Allah

be pleased with him” (al-kadhdhab al-mashhar bi al-qawl bi raj ‘at ‘Aliradiya

' Will be mentioned again in page 106 under those whom he was confused about.
* Al-Muhalla, 2:186.

* Ibid., 1:231; 8:341.

4 Taqrib, 2:398(52).

3 Kashif, 2:411.
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Allah ‘anh), “nothing”, “disreputable”, “Abu Hanifa was the first to declare him

a liar.” Ibn Hajar said, “a weak Raﬁdi’.z Al-Dhahabi said, “one of the greatest

Shi‘ite scholars ;Shu‘ba trusted him and was unusual in doing this; the Hadith

scholars ignored him” (min akbar ‘ulama’ al-shi‘a, waththaqah Shu‘ba fa

shadhdha, wa tarakah al-;_’zujfé_z).3 Al-Nasa’1 said, “He is ncglcctcd.”4 Al-

Bukhari said, “Yahya ibn Ma‘in neglected him.”?

c. Al-Harith al-A‘war®

23 113

Ibn Hazm said, “a liar”, “mentioned as a liar”. Ibn Hajar said, “Al-Sha‘bi

considered him to be a liar in his opinion. He was also considered to be a Rafidsi,
and in his narrations there were weaknesses” (kadhdhabah al-Sha ‘bifira’yihi,

wa rumiya bi al-rafd wa fT hadithih da‘f).” Al-Dhahabi said, “a weak Shi‘ite”

(shi*iyun layyin). Al-Nasa’1 said, “not strong”.®
d. Al-Jarrah ibn al-Minhal

Ibn Hazm said, “a liar”, ? <3 liar famous for hadith fabrication.”’ Al-Bukhari

said, “a denounced narrator.” > Al-Nasa’1 said, “a neglected narrator.”

'Al-Muhalla, 2:204; 3:62, 242;7:176, 255, 357, 360; 9:87, 125, 133, 207, 294, 413; 10:61, 121, 242,
378, 379.

2 Tagrib, 1:123(17).

3 Kashif, 1:288.

* Matr dkiin, 163(98).

> Du'afa’,29(49).

6A!~Mu31ah"a“, 5:21; 6:70; 7:55, 375, 484; 9:322; 10:180, 396.

? Tagrib, 1:141(40).

8 Kashif, 1:303.

® Al-Muhalld, 6:61.
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e. Talha ibn ‘Umar al-Makki

3 4 e

Ibn Hazm said, “aliar”,” “notorious for outrageous lies” (mashhir bi al-kadhib
al-fadif),’ “one of the promoters of lies” (rukn min arkan al-kadhib).®

Ibn Hajar said, “neglected”.” Al-Dhahabi said, “He is considered weak”, “He

L 1

was a great memorizer”.® Ahmad said, “nothing”, “a neglected narrator.” Ibn
Ma‘in and al-Daraqutni said, “weak.”'’
f. Siwar ibn Mus‘ab

Ibn Hazm said, “mentioned as a liar.”'! Al-Nasa’i said, “a neglected narrator.”'?

Al-Bukhari said, “a denounced narrator”, *

g. ‘Abd al-Malik ibn Habib al-Andalusi

Ibn Hazm said, “mentioned as a liar”,'* “he narrated pure lies from trustworth
p y

narrators.”"

h. Yazid ibn Sinan

'bid., 10:216.

? Du'‘afa’, 30(51); Kabir, 2:228(2289).

3 Matrikin, 163(103).
* Al-Muhall 3, 8:

* Ibid., 7:384.

% Ibid., 9:355.

? Tagrib, 1:379(37).

8 Kashif, 1:514.

? Mughni; 1:316(2957).
1° Ibid.

" Al-MuhallZ, 7:482.
2 Matr dkiin, 187(258).
1 Du‘afa’, 58(155).

" Al-Muhalla, 8:386.

" Ibid., 7: 472. For the details on Ibn Habib see page 76 of this research.
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Ibn Hazm said, “a well-known liar”. "Tbn Hajar said, “weak”.? Al-Dhahabi said,
“Ahmad considered him weak.””

i. Suwayd ibn ‘Abd al-*Aziz al-Dimashqi

Ibn Hazm said, “mentioned as a liar.”* Ibn Hajar said, “a weak narrator” (layyin
al-hadith).”  Al-Bukhari said, “There were strong suspicions about his
narrations” (7 hadithihi nazar 12 yuhtamal).® Al-Nasa’i said, “weak.””’

Jj. Abu Bakr al-Hudhali

538

kb I 11

Ibn Hazm said, “a notorious liar.”” Ibn Hajar said, “a story-teller”, “a neglected
narrator.” Al-Dhahabi said, “one of the neglected.”]0

k. Yahya ibn Abi Anisa

Ibn Hazm said, “liar.”"! Ibn Hajar said, “weak.”'?> Al-Dhahabi said, “spoiled.”'*

In his judgement of these narrators, Ibn Hazm differed from the other scholars.

This difference was not absolute, however, and was indicative of two things:

! Ibid., 9:416.

* Tagrib, 2:366(265).
? Kashif, 2:383.

* Al-Muhalla, 10:314.
* Tagrib, 1:340(599).
® Du‘afa’, 57(151).

" Matrdkin, 187(259).
8 Al-Muhalla, 10:354.
® Tagrib, 2:401(94).

' Mughni; 2:773(7339).
" Al-Muhall, 10:337.
2 Tagrib, 2:343(19).
3 Kashif, 2:361.
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1. Difference in the level of weakening: The scholars’ judgement of these narrators
did not reach the point of describing them as liars.

2. Agreement: Both the scholars’ and Ibn Hazm’s judgements of these narrators
agreed on the rejection of their narrations. Therefore, the result is a unanimous
rejection of these narrators.

Table 3.3 further clarifies the two judgements. The 2 narrators that could not be
identified are:

»l

1. Yahya ibn ‘Anbasa: Ibn Hazm said, “notorious for narrating lies.

sl

2. Ibrahim ibn Muhammad ibn Abi Layla: Ibn Hazm said, “mentioned as a liar.

Table 3.3 Comparison of Ibn Hazm’s and other scholars’ judgements

Judgement of narrators No. of| %
narrators

Ibn Hazm: “liars” (unidentifiable) = 2 5.88

Ibn Hazm: “liars” 2 E 5.88

Scholars: various judgements

Ibn Hazm: “liars” 11 32.35

Scholars: “weak”

Ibn Hazm: “liars” 19 55.88

Scholars: “liars”

' Al-Muhallg, 2:32.
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From Table 3.3 it is clear that Ibn Hazm cannot be regarded as dissenting
when judging the narrators as liars, for he and the other scholars were in agreement
in thus describing the majority of the narrators. One-third of the total number of
narrators were weakened by the scholars, although they were not considered to be
liars. There were only 2 narrators who were weakened by some scholars and
considered trustworthy by others. Therefore Ibn Hazm was not alone in his
judgement of these 2 narrators, and so he was not a dissenter. The only criticism that
may be made here against Ibn Hazm is that he judged 13 narrators to be liars,

whereas, although weak, they were not categorized as such by other scholars.

Narrators wrongly identified by Ibn Hazm
Among the narrators whom Ibn Hazm describes as liars is Kathir ibn Zayd who is

mentioned as a liar.” This Kathir ibn Zayd narrated from al-Muttalib ibn ‘Abd Alldh

while Sufyan ibn Hamza narrated from him. His name in full is Kathir ibn Zayd al-
Aslami al-Sahmi. Most scholars accepted him, and described him as follows:

Ahmad said, “I do not see anything wrong with him.” Ibn Ma‘in said, “ There is
nothing wrong with him.” Abli Zur‘a said, “honest (sadilg) with feebleness.” Abl
Hatim said, “good, not strong, his narrations may be written.” Al-Nasa’i said, “He is

weak.” Ibn Hibban mentioned him in his book al-Thigat.

' Ibid., 10:204.
? Ibid., 2:186.
3 Tahdhib, 8:413(743).
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Nobody mentioned him as a liar. The Kathir ibn Zayd that was mentioned as a
liar was a different person. He was Kathir ibn ‘Abd Allah ibn ‘Amr ibn ‘Awf ibn

Zayd.

Ahmad said, “a denounced narrator, he is nothing.” ‘Abd Allah ibn Ahmad
said, “My father crossed out the narration of Kathir ibn Zayd in a/-Musnad and did

not narrate it to us.” Ibn Ma‘in said, “He is a weak narrator.” Abu Dawud said, “He
was one of the liars.” Al-Shafil said, “one of the liars or one of the promoters of
lies”. Abu Zur‘a said, “a weak (wahi) narrator, not strong.” Al-Nasa‘l and al-

Daraqutni said, “neglected narrator”. Ibn Hibban said, “Kathir narrated from his
father, who took from his grandfather fabricated ahadith that should not be

mentioned in the books, and they should not be narrated from him except for

highlighting their strangeness.” ‘All ibn al-Madini and al-Saji considered him weak.
Ibn ‘Abd al-Barr said, “His weakness is unanimous.”"

Ibn Hazm was obviously mistaken and thought Kathir ibn Zayd al-Aslami and
Kathir ibn ‘Abd Allah ibn ‘Amr ibn ‘Awf ibn Zayd were the same person, whereas

they were in fact two different people. Scholars differed in their judgement of al-

Aslami: some considered him trustworthy, and others considered him weak. He was
not, however, regarded as a liar. Ibn ‘Abd Allah, however, was unanimously judged

to be weak, and many scholars declared him to be a liar.?

" Ibid., 8:421(751).
? See the sayings of Ibn Hajar in Tahdhib 8:414. And the sayings of Ahmad Shakir in a/-Muhalla,
2:186 foot note3.
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Scholars on whom Ibn Hazm based his judgement of deceptive narrators
Ibn Hazm mentioned two scholars on whom he based his judgement that a narrator

was a liar:

Abt Hanifa
Ibn Hazm said, when judging Jabir al-Ju'fi to be liar, “The first scholar that judged
him as a liar was Abii Hanifa.” ' It should be noted that in his Muhalla this is the

only time that Ibn Hazm relied on Abu Hanifa in his judgement.

Malik ibn Anas

It is worth mentioning that Ibn Hazm relied strongly on Malik in his judgement of
narrators as liars.

He referred to Malik directly when judging 3 narrators as liars:

 [F ‘Abd Allah ibn Ziyad ibn Sam‘an:
Ibn Hazm said that Malik and others considered him to be a liar. >

2. Ibrahim ibn Muhammad ibn Abi Yahya:

Ibn Hazm said, “mentioned as a liar, Malik and others described him 0.

3. Yahya ibn Ayyiib:

Ibn Hazm said, “Malik judged him to be liar.” A

' Al-Muhalla, 10:378.
% Ibid., 9:419.

3 Ibid.

* Ibid., 7:440.
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There is also reference to 3 narrators when Ibn Hazm did not mention Malik’s
name. However, research has revealed that Malik had judged them to be liars:
1. Abii Jabir al-Bayadi:

Ibn Hazm said, “He is a liar.”' Malik said, “We used to accuse him of being a

liar.” 2

£4 Al-Husayn ibn ‘Abd Allah ibn Damira:

Ibn Hazm described him as a liar.® Malik considered him to be a liar. *

3: Yazid ibn Ayyub ibn Ju‘duba

27 6k

Ibn Hazm said, “a liar”, “mentioned as a liar.”> Malik considered him to be a
liar.®
It is clear that Ibn Hazm relied on Malik’s judgment. When giving his

judgement of 2 narrators, he said that other scholars judged them in the same way as

Malik without mentioning who they were. Thus it appears that the knowledge that

Malik rejected a narrator was enough for Ibn Hazm to reject the same narrator also.

Terms used by Ibn Hazm to judge narrators
The terms Ibn Hazm uses to pronounce narrators as liars vary, and may be classified

as follows:

'bid., 1:142; 4:217.

2 Mian,3:617(7826).

3 Al-Muhalla, 1:216.

4 Lisan, 2:289.

3 Al-Muhalla, 7:123; 8:487; 9:322; 10:61,181.
% Tagrib, 2:369(305).
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1. “One of the promoters of lies” (‘amud min a‘midat al-kadhib): used for one
narrator.'
2. “Notorious for lying” (mashhur bi al-kadhib): used for 10 narrators.

3. “Liar” (kadhdhab): used for 10 narrators. Y

4. “Known to be a liar” (‘urifa bi al-kadhib): used for 3 narrators.”
5. Mentioned as a liar (ittuhima bi al-kadhib): used for 18 narrators.’

It is worth mentioning that Ibn Hazm uses just one term for the majority of
the narrators, that is, 24 out of 34,whereas for the remainder he uses different terms

each time they are mentioned.

Variation of term and level of rejection

Of the total number of 34 narrators rejected by Ibn Hazm, 20 are mentioned in the al-
Muhalla once only. The remaining 14 narrators are mentioned more than once. It

may be noted that Ibn Hazm judges these 14 narrators as liars and rejects 3 of them,
using a specific term for each one whenever he is mentioned. However, as regards
the remaining 11 narrators, he uses more than one term for each narrator to describe
him being a liar. This is a clear indication that Ibn Hazm’s saying “one of the

LI 1

promoters of lies”, “notorious as a liar”, “a liar”, did not mean to him different levels

'Al-Muhalld, 9:355.

? Ibid., 1:261; 2:32, 204; 3:62, 242; 7:176, 255, 357, 360; 8:171; 9:87, 125, 133, 207, 294, 413; 10:61,
121, 242, 378, 379; 7:379; 9:495; 7:384; 9:355; 7:485; 8:178, 263; 10:354; 6:61, 10:216.

’ Ibid., 1:142; 4:217; 2:186; 7:286, 287;4:217, 7:4, 272, 485; 9:6, 207, 419; 10:48, 209, 293; 5:21;
6:70; 7:55; 9:322; 10:180, 396; 7:123; 8:487; 9:322; 10:61, 181; 9:87, 419; 10:234, 269, 298, 377.
*Ibid., 2:12, 2:35, 9:416.

3 Ibid., 1:231; 8:341; 1:265; 2:75, 150; 7:472; 8:414; 9:176; 2:183; 7:372, 472; 8:386; 7:482; 10:203,
204.
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of lying, because he used more than one term for judging one narrator. It can be said
that the variation in term is only indicative of the variation in the tone of language.
The narrators subject to variable judgement by Ibn Hazm

It is clear that deception is the highest level of rejection, and that a narrator described
as a liar is weak. It is also well known in Hadith science that the descriptions of
weakness and deception cover two different levels of rejection. What makes us pause
in Ibn Hazm’s rejection of narrators is his variation in his judgement of certain
narrators, describing them as weak on one occasion and as liars on another.

1. Yahya ibn Ayyib: Ibn Hazm often describes him as weak.'However, when he
classifies him as a liar, he uses Malik’s statement without indicating his agreement
with this judgement. 2 This judgement cannot be confirmed, however, although Ibn
Hazm in his rejection of many narrators relies only on Malik’s judgement where he
knows it.
2. ‘Abd al-Malik ibn Habib: Ibn Hazm describes him twice as a liar, and often
refers to him as weak.*

From the above two examples we can conclude that he may be excused in his
judgement of Yahya ibn Ayyub, for he did not clearly indicate his agreement with
Malik. However, on the other hand, he had no excuse when he used the descriptions

of “weak” and “a liar” in his judgement of Ibn Habib.

" Ibid., 1:88, 6:72, 7:37.

? Ibid., 7:440; 9:11,486,530.

? Ibid., 7:472, 8:386.

* Ibid., 2:39, 189, 247; 5:221, 223; 7:60, 123, 518; 9:47, 58, 61, 176, 310; 10:80, 113, 349.
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Chapter Four: Ibn Hazm’s characteristics

of rejecting narration



Qualities on which Ibn Hazm based his rejection of narrators
When examining the narrators that Ibn Hazm rejected, it is obvious that they

possessed certain qualities which he could not accept. This may be considered part of

his methodology of rejection. The qualities which he rejected are as follows

Refusal to accept a narrator for being a Shi‘ite

Ibn Hazm judged some narrators to be weak and liars, giving as his reason for

rejecting them that they were Shi‘ites. Such as:

1. Abu ‘Abd Allah al-Jadhali: Ibn Hazm said, “the leader of the troops of an

'}31

unbeliever (al-kdfir), al-Mukhtar, his narration is unreliable.”” This phrase from

Ibn Hazm means that he considers Abii ‘Abd Allah to be a strict Shi‘ite.”
2. Jabir al-Ju‘fi: Ibn Hazm said, “the famous liar in saying that Ali ibn Abi Talib
will come back,” “famous as a liar, his religion is corrupt; he says that ‘Ali will

4
come back.”

3. Abil Yahya Musadda‘ al-A‘raj: Ibn Hazm said, “vilified, strongly Shi‘ite.”

" Ibid., 2:89: a number of scholars considered him trustworthy, for example, Ahmed and Ibn Ma‘in..

? Ibn al-Zubayr asked Muhammed ibn al-Hanafiyya to swear homage towards him. He refused. So Ibn

al-Zubayr surrounded him and frightened him and his followers for some time. This news reached al-
Mukhtar ibn Abi ‘Ubayd, who was the Amir of al-Kufa. He sent him troops under the leadership of
Abi ‘Abd Allah al-Jadali to Makka and released Muhammad ibn al-Hanafiyya. Muhammad did not
allow them to fight in al-Haram, which is why the scholars blamed Abt ‘Abd Allah. Tahdhib, 12:148
(706).

*Al-Muhalld, 3:62.

* Ibid., 10:61.
® Ibid., 9:388.
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4. Al-Harith ibn Hasira: Ibn Hazm said, “rejected, and this Ibn Hasira is a Shi‘ite

and says ‘Al will come back to this world.”'
Others he refused to accept without indicating the reason. After scrutinizing
the various statements by scholars about them, it becomes obvious that these

narrators were also Shiftes. Such as:

1. Ibrahim ibn Abi Yahya: Ibn Hazm said, “mentioned as a liar”, “a liar.”? Al-

Dhahabi said, “A number of scholars abandoned him and others considered him

to be weak for being Shite and Qadarite.”

2. Al-Harith al-A‘war: Ibn Hazm said, “liar”, “mentioned as a liar.”* Ibn Hajar
said, “accused of being a Shi‘ite.” Al-Dhahabi said, “mild Shi‘ite.”

3. ‘Al ibn ‘Asim: Ibn Hazm said, “He is nothing.”’ Ibn Hajar said, “honest, insists

on his mistakes, accused of being a Shi‘7e.”®

4. ‘Al ibn al-Ja‘d: Ibn Hazm said, “He is not s’[mn,g,’.”9 Ibn Hajar said, “He is

trustworthy, accused of being a Shi‘ite.”""

' Ibid., 10:316.

? Ibid., 2:714.

* Mughni, 1:4 (157).

*Al-Muhalld, 5:21; 6:70; 7:55, 375, 484; 9:322; 10:180, 396.
’ Tagrib, 1:141(40).

*Kashif, 1:303.

TAl-Muhalld, 5:116.

¥ Tagrib, 2:39(366).

°Al-Muhall 4, 5:126.

' Tagrib, 2:33(303).
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5. Ajlah ibn ‘Abd Allah ibn Hujayya: Ibn Hazm said, “He is not strong.”' Tbn

Hajar said, “He is an honest Shidte.”

6. Muhammad ibn al-S3’ib al-Kalbi: Ibn Hazm said, “He is a famous liar.”> Ibn

Hajar said, “Za’ida said, ‘al-Kalbi, I used to sit with him and heard him say: “I

became ill and forgot all Iused to know by heart. I went to the relatives of the

Prophet Muhammad and they spat in my mouth. Then my memory came back

and I remembered what I forgot, and so I left him.”*

7. Ibn Abi Sabra: Ibn Hazm said, “He is famous for Hadith fabrication and lying.””

Mus‘ab al-Zubayri said, “He was knowledgeable, deeply Shi‘ite.”®

8. Fitr ibn Khalifa: Ibn Hazm said, “He is weak.”” Ibn Hajar said, “He is honest,

accused of being a Shi‘ite.”®
9. ‘Atiyya al-‘Awfi: Ibn Hazm said, “He is weak, should not be referred to, his
weakness is unanimous.”™ Ibn ‘Adi said, “He was considered to be with the

Shi‘ites of al-Kifa.”'

Thus being a Shi7fe was clearly an offence in Ibn Hazm’s view.

'"Al-Muhall, 7:396.

2 Tagrib, 1:49(323).
*Al-Muhalla, 5:485.

* Tahdhib, 9:178(266).
*Al-Muhalla, 8:263.

¢ Tagrib, 2:397(51).
Al-Muhalla, 9:148.

¥ Tagrib, 2:114(77).
Al-MuhallZ, 10:234, 261, 309.
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Refusal to accept a narrator for innovation

It is apparent from the above and from Ibn Hazm’s judgement of another group of

narrators that he refused to accept a narrator who showed any indication that he was

an innovator. This is clear from the following examples:

1. Al-Wadin ibn ‘Ata’: Ibn Hazm said, “He is weak.”? Ibn Hajar said, “He is honest,
poor at memorization, accused of being a Qadari™

2. ‘Abd al-Hamid ibn Ja‘far: Ibn Hazm said, “He is not strong.”4 Ibn Hajar said, “He
is honest, accused of being a Qadari® Al-Dhahabi said, “ He is trustworthy, but
al-Thawrl accused him of being a Qatcz’arrf.”6

3. Ibrahim ibn Tahman: Ibn Hazm said, “He is weak.”’ Ibn Hajar said, “He is
trustworthy with strange speech, a Murji’'l, and it is said that he abandoned al-

frja'.”’g Al-Dhahabi said, “He is one of Islam’s scholars, Murji’i, Ahmad and Abl

Hatim considered him to be ‘rrust\!vorthy.”9

Refusal to accept a narrator for his conduct

This aspect of Ibn Hazm’s response to the narrator is demonstrated in his rejection of

two narrators with two different explanations.

' Tahdhib, 7:22(413).
2Al-MuhallZ, 1:231.

} Tagrib, 2:331(34).
"Al-Muhall, 5:89.

* Tagrib, 1:467(807).
% Kashif, 1:614.
"Al-MuhallZ, 10:277.
$ Tagrib, 1:36(215).

° Kashif, 1:214.
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1. Al-Hajjaj ibn Arta’a: Ibn Hazm mentioned him 41 times." He judged him in
different terms, for example, “unacceptable” (halik), “rejected” (sagir), “weak.” It
was narrated about al-Hajjaj ibn Arta’a that he was not praying with Muslims in
the mosque. When he was told about it, he said, “I hate being among grocers. A
person cannot be noble unless he abandons praying in jama ‘a.”” He also refused to
greet poor people, claiming that such people should not be greeted. This,

according to Ibn Hazm, is clearly a sin.” It is obvious that Ibn Hazm passed
judgement on al-Hajjaj ibn Arta’a for his conceit, even though he was a judge.3

2. ‘Abd al-Rahman ibn Muhammad ibn al-Ash‘ath: Ibn Hazm mentioned him once
and said, “His narration cannot be taken as proof.” Earlier, he explained the
reason for his judgement, saying he was “One of al-Hajjaj’s tyrants.”' This
oppression of people calls into question the fairness of its perpetrator, and causes
him to be rejected by Ibn Hazm. This aspect of narrator rejection for reasons of

arrogance and tyranny was a feature of Ibn Hazm’s methodology.

Refusal to accept a narrator for tfadlis (deception)
Ibn Hazm stated his position regarding the mudallis (deceiver) in very clear and

precise terms, saying that deceivers were of two types:
1. Those who, although they know their material sometimes narrate with complete

chain, and sometimes with an incomplete chain, or even attempt to revise the legal

"Al-Muhalld, 2:13;5:37,219, 243; 6:182; 7:4, 37, 115, 138, 166, 178, 272, 302, 360, 365, 486; 9:192,
229,322, 359, 398, 403, 412, 414, 432,434, 469, 496, 501, 533; 10:61, 135, 209, 229, 345, 397, 399.
% Ibid., 7:486.

} Tagrib, 1:152 (145).
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fatwa or debate. Accordingly he did not mention chains, or might mention only
some of its narrators without mentioning the others. Such behaviour by this group
of narrators does not harm all their narrations because it was not due to
inattention, nor does it indicate that they were liars. Yet we reject from their
narration that which we know for certain they narrated with incomplete chains
(arsalah), and that which we also know they narrated while omitting some
narrators from their chains. We accept those narrations which we are certain do
not contain any of the above, if they said either “So and so narrated to us”

(akhbaranad) or “From (‘an) so and so”, or “So and so from so and so.” The

acceptance of these narrations is compulsory if it is not ascertained that they
narrated them with an incomplete chain. If we ascertain that the chain is
incomplete, we reject that specific narration and accept all their other narrations.

2. With regard to the other group, it is ascertained that when they narrated, they
omitted from their chains those narrators that were of no benefit (/a khayr fihim).
They joined the strong (that is, the narrator) to the strong to mislead the listeners.
Thus they praised him and used him to gain a victory for the case that they wanted
to support with narrations. If, however, they had mentioned those which were
omitted, that would have weakened the narration. A narrator from this group is
rejected, for this is an obvious sin and the rejection of all his narrations is
compulsory, whether the deception is proved or not, and even if he said “I heard”

(sami‘tu) or “He narrated to us” (akhbarana), or if he did not say a thing. All of

'"Al-Muhalla, 8:368.
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the above is rejected because he was unjust, a cheater of the Muslims by allowing

himself to commit this sin.'

Ibn Hazm’s refusal to accept the narration of mudallis (deceiver) is clarified

by the following examples:

The narrators he rejected by declaring them to be Mudallis tin
1. Yahya ibn Abi Kathir: Ibn Hazm rejected his narration and said that he was

“mudallis (cieceitful).”2 Despite his high position, Ibn Hajar said that he was

“Trustworthy (thiga), versed (thabt), but he used to deceive.™

2. Abii Janab Yahya ibn Abi Hayya al-Kalbi: Ibn Hazm said, “Yahya al-Qattan and
‘Abd al-Rahman ibn Mahdi refused narrating from him, and declared him weak
and mentioned that he was mudallis.”

3. Abu al-Zubair: Ibn Hazm said that he was “mudallis, his narration from Jabir is
false (Mudallis f1Jabir ma lam yaqulh).”s Abt al-Zubayr is from the first group of
the deceitful scholars, regarding whom Ibn Hazm had previously clarified his
position. He implemented his methodology in this case and said about Abu al-
Zubayr, “Abl al-Zubayr did not say he narrated to us (faddathana), and he is

deceitful; his narration from Jabir is false.”! Ibn Hazm repeated this statement

many times. He explained that if AbQ al-Zubayr had narrated this narration from

' Ihkam, 1:141-2.

2Al-Muhalla, 1:258; 7:513.

} Tagrib, 2:356(158).

* Al-Muhalla, 8:482.

S Ibid., 2:39; 7:364, 395, 396, 408, 419; 9:11, 102, 305, 310, 451; 10:97.
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Jabir as someone who had heard it, he would not have been accused and would
have been accepted as a narrator. Thus Ibn Hazm said that he was deceitful, if it
was not said in the narration that he heard it from Jabir.> Notwithstanding this, he
referred to a narration of Abl al-Zubayr from Jabir containing a declaration of

having heard it.’

The following narrators he rejected without declaring them to be mudallisin
(deceitful). However, their fadlis (deception) was clear from other scholars’
statements

1. Bagiyya ibn al-Walid: Ibn Hazm said about him “he is weak, not strong.”* Ibn

Hibban said that he was “trustworthy, honest (ma 'miin), but was deceptive.” Ibn

Hajar said that he was “honest, with abundant deception from the weak
narrators.”

2. ‘Ali ibn Ghurab: Ibn Hazm said that he was “weak.”’ Ibn Hajar described him as

deceitful .®

' Ibid., 2:39.

2 Ibid., 7:364, 395, 408, 419; 9:11, 102, 305, 310, 451; 10:97.

* Ibid., 7:408.

4 Ibid., 1:231; 2:71,181; 5:232; 6:11; 7:379; 9:310, 499; 10:77, 203.
5 Tahdhib, 1:473(878).

® Tagrib, 1:105(108).

"Al-Muhall 3, 9:458.

¥ Tagrib, 2:42(394).
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3. Hajjaj ibn Arta’a: Ibn Hazm said that he was “hdlik (unacceptable)”,” “sagir

(rejected)”,” “weak.” Ibn Hajar said that he was “honest with many mistakes and

?
S
much deception.”

4. Mubarak ibn Fadala: Ibn Hazm said about him “he is not strong.”5 Ibn Hajar said
that he was “honest but mudallis.”®
5. Abii Khalid al-Dalani: Ibn Hazm said about him “he is not strong.”’ Ibn Hajar

said that he was “honest, but makes many mistakes and is mudallis.”®

Refusal to accept a narrator who accepted falqin (prompting)

Talgim (prompting) is to tell the narrator that so and so narrated such and such to you
and to give any names that are suggested without having heard it from those people.
Ibn Hazm said, “This has to be for one of two reasons: either he is behaving wrongly
in narrating what he does not hear, or he is very inattentive. Such a person cannot be

used as a reference.” Ibn Hazm said: “If someone is proved to have accepted
prompting even once, his narrations cannot be accepted”.m In the al-Muhalla only

one narrator is mentioned whom Ibn Hazm describes as having accepted prompting,

'Al-Muhalld, 7:365; 8:414; 9:192, 229.
2 Ibid., 2:13; 7:4,115, 272, 360.

* Ibid., 7:166.

4 Tagrib, 1:152(145).

SAl-Muhalla, 8:182.

® Taqrib, 2:227(904).

TAl-Muhall 4, 1:226.

¥ Tagrib, 2:416(4).

® [hkam, 1:142.

"% Ibid.
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namely, Sammak ibn Harb. Ibn Hazm mentions 14 narrations of his, which can be

divided as follows:

L

. Six narrations had narrators other than rejected by Ibn Hazm.

Three narrations were narrated by Sammak from ‘Ikrima.'

Two narrations whose chain were not mentioned by Ibn Hazm.”

3

One narration was judged as having an incomplete chain®.

. One narration was narrated by AbQi al-Ahwas from Samaak from ‘Algama ibn

W3a’il ibn Hujr.’
Finally, one narration was narrated by Shu‘ba from Sammak from ‘Algama ibn
wa’il.®

Ibn Hazm rejected all of these narrations because Sammak had accepted

talgm (prompting).

When reviewing the scholars’ opinion of Sammak, we find they agree with

Ibn Hazm in his judgement of Sammak as accepting prompting, although with

additional clarification. Al-Nasa’i said, “He may have been prompted. There was no

proof whenever he was the sole narrator that he used to be prompted”. Al-Bazzar

said, “He was a famous man. I do not know of anyone rejecting him, but his memory

deteriorated before his death”. Ibn Ma‘in was asked, what was wrong with him. He

'Al-Muhall, 1:214; 6:237; 9:63.
? Ibid., 7:482,489.

3 Ibid., 7:452, 471, 488.

4 Ibid., 7:303.

® Ibid., 9:390.

® Ibid., 1:175.
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answered, “He narrated narrations with linked chains, which no one else did (that is,
they were all incomplete). But he is trustworthy”. Al-‘Ijli said, “He is allowed as a
narrator (that is, his narrations would be accepted), except narrations from ‘Ikrima,

where he might have linked chains which were not linked by others. Ibn al-Madini
said, “The narration of Sammak from °‘lkrima is mudtarib (shaky).” Ya‘qub ibn
Shayba said, “His narration from ‘lkrima in particular is mudtarib, although valid
from others than ‘lkrima, and he is not a verifier (laysa min al-mutathabbitin).
Whoever heard from him in the past, such as Shu‘ba and Sufyan, their narrations
from him are valid.'

It is apparent from what the scholars said in general that Sammak ibn Harb

was trustworthy, except that in the last days of his life his memory failed and he used
to be prompted. This weakness was obvious only in his narrations from ‘Ikrima.The
narration of others such as Shu‘ba, who narrated from him in the past, are valid.

It is concluded, therefore, thatIbn Hazm was correct in rejecting the
narrations of Sammak ibn Harb which are mentioned in al-Muhalla except one
narration of Shu‘ba from Sammak, because Shu‘ba narrated from Sammak before
his memory weakened, and hence before he started to accept prompting. Ibn Hazm’s

reference in his judgement of Sammak ibn Harb is Shu‘ba,” who described Sammak

as accepting prompting. Shu‘ba narrated that narration from Sammak because he

" Tahdhib, 4:232(395).
*Al-Muhalld, 7:175.
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knew that it was before Sammak’s memory failed and he started to accept

prompting.’

Mental refusal
The methodology of Ibn Hazm in his Judgement of a mentally disturbed narrator (al-
mukhtalif) is clarified as follows:
1. Rejecting what was heard from the narrator after he became mentally confused.
2. Rejecting those narrations, the timing of which could not be ascertained as before
or after the narrator became mentally confused.
3. Accepting those narrations that were heard from the narrator before he became
mentally confused.
This is clear from his judgement of narrators regarding their being mentally
confused.

1. “‘Abd al-Baqi ibn Qani‘: Ibn Hazm said about him: “he became mentally confused
one year before his death.”

2. ‘Ata’ ibn al-Sa’ib: Ibn Hazm rejected all that he mentioned from him, because he
judged him to be mentally confused, commenting as follows: “Jarir ibn ‘Abd al-
Hamid did not hear any narrations from ‘Ata’ until after ‘Ata’ became mentally

confused; this is known by Hadith scholars”;> Ibn Fudayl did not hear any

' Ahmad Shakir said, “This narration has been reported by a group of scholars in their books, for
example, Muslim in his authentic collection, Abti Dawiid, al-Tirmidhi, al-Tayalisi, Ahmad and Ibn
Maéjah. See al-Muhalla, 1:175(2).

*Al-Muhalla, 6:168.

3 Ibid., 2:268.
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narrations from ‘Ata’ ibn al-S4’ib until after he became mentally confused”;' “Ibn

Jurayj did not hear any narrations from ‘Ata’ ibn al-Sa’ib until after ‘Ata’ became
mentally confused.”

Ibn Hazm said, “It is forbidden to use his narration as evidence unless it is
proved to have been narrated by him before he became mentally confused”.? In this
case Ibn Hazm accepted what was narrated from ‘Ata’ by Sufyan ibn ‘Uyayna,
Shu‘ba and Hammad ibn Zayd. He mentioned that they had heard the narration from
him before he became mentally confused.”

3. Hilal ibn Khabbab: Ibn Hazm mentioned a narration on alms in the form of cattle,
in which Hushaym from Hilal ibn Khabbab was in the chain.’ He commented,
“We do not know anyone who criticized Hilal ibn Khabbab except that Yahya ibn
Sa‘ld al-Qattan said, ‘When I met him he was mentally confused.’” Ibn Hazm

said, this is not harmful because Hushaym is approximately 20 years older than

Yahya, therefore, without any doubt Hushaym’s meeting with Hilal was before

Hilal became mentally confused.”’

Ibn Hazm’s methods of rejecting narrators

His independence in judging narrators

" bid., 7:396.
% Ibid., 9:248.
? Ibid.

* Ibid., 7:423.
3 Ibid., 5:278.
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In his book al-Muhalla Tbn Hazm rejected many narrators: he judged 295 narrators
to be weak and 34 narrators to be liars. From his judgements in general, it can be said
with certainty that Ibn Hazm was not a follower of anyone else, but was an

independent and rigorous researcher of many narrators’ narrations. Thus he did not
arrive at his judgements of a number of them until he had reviewed their narrations,
scrutinized them and compared them with the narrations of other trustworthy
narrators.

The following examples confirm this methodology.

His uniqueness in rejecting some narrators
1. Muhammad ibn Hamza ibn ‘Amr:

Ibn Hazm said he was “weak.” Al-Qutb al-Halabi said: “no one conduced him
weak before Ibn Hazm.™

2. Muhammad ibn ‘Abd al-Rahman ibn Thawban:

Ibn Hazm said he was “weak.” Ibn Hajar said in his comments on Ibn Hazm’s

judgement “no one preceded him in this.”
3. Talq ibn Ghannam:

Ibn Hazm said that he was “weak.”® Ibn Hajar said, “Ab{i Muhammad ibn Hazm

alone said that he was weak.”"

' Ibid., 5:279.

2 Ibid., 6:250

3 Tahdhib, 9:127(178).

Y Al-Mubhall, 7:372.

5 Tahdhib, 9:294(488).
SAl-Muhall4,7:518; 8:182.
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4.

Sa‘id ibn Abi Hilal:

Ibn Hazm said that he was “not strong.”” Ibn Hajar said, “he was honest; I have
not seen anyone who preceded Ibn Hazm in considering him weak.” Al-
Dhahabi said, “He was famous for being trustworthy; his narrations are in the
Six Books (that is, al-Bukhari, Muslim, Abt Dawiid, al-Nasa’1, al-Tirmidhi, Ibn
Majah), Ibn Hazm alone said that he was not strong.”4

‘Abd al-Malik ibn Habib al-Andalust:

Ibn Hazm said, “he narrated pure lies from trustworthy sources.” In another
instance he said, “he has been mentioned as a liar.”® Ibn Hajar said, “Ibn Hazm

said things about him which he did not deserve. He accused him of

deceitfulness, even though a number of scholars pointed out that no one

preceded him in accusing al-Andalusi of being a liar.”” The most that can be said
about Ibn Habib is that he used to narrate from other narrators’ books and make
mistakes.® Thus was owing to being poor at memorization.” Ibn Hazm, however,

because of his research into Ibn Habib’s strange narrations from trustworthy

sources, reached this judgement of him that he was narrating lies.

' Tahdhib, 5:33(52).
2Al-Muhalld, 2:269.

} Tagrib, 1:307(274).
* Mizan, 2:162(3290).
SAl-Muhall 3, T:472.

% Ibid., 8:386.

7 Tahdhib, 6:390(736)
¥ Ibid.

® Tagrib, 1:518(1304).
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His declared judgement of the narrator in the light of his narrations

Ibn Hazm declared that he based his judgement of a narrator on the scrutiny of his
narrations, as he did when rejecting the narrations of ‘Abd al-Bagi ibn Qani*' and

Muhammad ibn al-Qasim ibn Sha‘ban.” He said, “We reviewed their narrations and

found them to contain pure lies and great scandals.”

Ibn Hazm attributed the reason for their narrations containing the above to

one of the following:

a. their memory failed;

b. their books were mixed up;

c. they intentionally narrated from every liar to no good purpose;

d. if no one of the above exists, then this tribulation is from them and it is a
disaster.

From the above it is clear that Ibn Hazm followed the same methodology as
the early Hadith scholars in comparing the narrations of a narrator to reach his final

judgement of accepting or rejecting him. Ibn Hazm, as al-Dhahabi said, was an

Imam in the study of Hadith and his judgement of the narrators is significant."

Ibn Hazm’s strictness in rejection

The Hadith scholars divided the scholars who specialised in judging narrators into

three groups:

'Al-Muhalla, 6:168, 173; 7:38; 9:36, 231; 10:62, 165, 379.
% Ibid., 9:57.

3 Ibid.

* Ibid.
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1. Obstinacy in rejection: This group rejected a narrator for two or three errors, for
example, Shu‘ba and Ibn Ma‘in. Hadith scholars said that if a narrator was
conduced as weak by this group, then a check should be made to see if others
agreed with this judgement or not. If there was agreement and no scholar
considered this narrator trustworthy, he was declared weak. If, however, any
scholar considered him trustworthy, his rejection could not be accepted unless the
reason for it was clarified, after an examination to ascertain whether the rejection

was justified.

2. Leniency in rejection: May consider a weak narrator to be trustworthy, for
example, al-Hakim.
3. Moderation: For example, Ahmad and .’:Ll-D&'lraqui_:ni.2 According to Ibn Hazm’s

judgements of rejection, it is clear that he is from the first group, indeed a

prominent representative of it. This is highlighted by the following examples.

His differences with the scholars in rejecting narrators

Khuthaym ibn ‘Arak: Ibn Hazm mentioned him just once and said about him “He is
extremely weak.” This is typical of Ibn Hazm’s strictness, although there are some
who agree with his judgement. Al-Azdi said that Khuthaym was a “Denounced

narrator.” However, there are groups of scholars who judged Khuthaym to be

trustworthy, for example, al-Nasa’it and Ibn Hibban, while al-‘Uqayli said that he

' Dhikr man Yu ‘tamad, 200(565).
2 Al-Raf* wa al-Takmil, 283.
3 Al-Muhall, 8:120.
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was “Not a bad narrator.”’ Ibn Hajar said, “Ibn Hazm says that narration from him is
forbidden.” I say [that is Ibn Hajar] it is a serious risk. Maybe the authority of those

scholars who conduced him weak is what was mentioned by Abt ‘Al1 al-Karabisi in
his book al-Qada’ it was narrated to us by Sa‘id ibn Zunbur and Mus‘ab al-Zubayri
that the prince (Ami#) of Madina asked Malik about something (istafta) and Malik
did not answer him. The prince then sent someone to ask him, ‘what prevented you
from answering?’ Malik said, ‘Because you appointed (wallayt) Khuthaym ibn

‘Arak ibn Malik to lead the Muslims’. When he was made aware of this, he removed

him 233

If this was the reason for rejecting Khuthaym, it cannot be considered enough
justification for rejecting him. Malik’s view does not indicate his judgement of him.
All he did was to express his view that Khuthaym was not suitable for the position of
leading the Muslims. The prerequisites for the position of a leader are not the same
as those for one who can demonstrate the ability to narrate.

1. Al-Minhal ibn ‘Amr:

s 4

Ibn Hazm said that he was “not strong”," “he was spoken of as weak”,” “weak.”®

Shu‘ba abandoned him, but why? On his way to al-Minhal’s house to narrate

from him, Shu‘ba heard the sound of a mandolin from al-Minhal’s house, so he

! Tahdhib,3:136(259).
% This statement is not in al-Muhalld, it could be in a!—.éa?, which is one of missing books of Ibn

Hazm.
3 Tahdhib, 3:136.

‘Al-Muhalld, 1:22.
5 Ibid., 7:377.
® Ibid., 10:66.
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retreated and did not listen to him.' This is not sufficient reason to reject a

narrator, because listening to music is an area of dispute, especially since Ibn

Hazm was not one of the scholars who argued that listening to music was Aaram
(prohibited).” In addition Ibn Ma‘in authenticated (waththaga) al-Minhal ?

2. Al-Harith ibn Muhammad ibn Abi Usdma:
Ibn Hazm said, “his narration is neglected.”® Al-Dhahabi said he was
“knowledgeable in Hadith, and had a high level of chains (‘dial-sanad)”,’ he

was spoken of (that is, he was conduced as weak) without any evidence.” Al-
Daraqutni said, “there were differences in judging him, but to me he is honest.

Some citizens of Baghdad considered him lenient, because he used to charge for

his narrations.”®

Taking money for narration does not conduce the narrator weak
unanimously;” al-Dhahabi and al-Daraqutni had already declared their
acceptance of aI-Hz’lrith.8

3. Abi Tumayla Yahya ibn Wadih:

Ibn Hazm said he was “not strong.” Ibn Ma‘In disagreed with Ibn Hazm and

considered him trustworthy; and Ahmad said, “he is not bad.”'?

' Mughni, 2:679(645).

*Al-Muhall4, 9:55-63.

* Mughni, 2:629.

‘4l-Muhall3, 2:195; 4:67; 7:519, 520; 9:171.
5 MEidn, 1:442(1644)

¢ Ibid.

? Tadrib, 1:337.

8 Muqaddima, 107.
’Al-Muhalld, 10:398.

' Mughni, 2:745(7062).
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General weakening of some narrators, who were known to be weak in special
cases

Ibn Hazm’s judgement of some narrators to be categorically weak, even though they
were not so, supports the conclusion that he was one of the strict scholars. The

following are examples of his judgement:

1. Unconditional weakening of a narrator who was weak only when narrating from a
specific scholar

Asbat ibn Muhammad al-Qurashi:

Ibn Hazm said he was “weak.”" Ibn Hajar said, “trustworthy, but was conduced as

2

weak when narrating from al-Thawrl. Ibn Ma‘in considered him

)33

“Trustworthy.” Al-Dhahabi said he was “Famous for being trustworthy.” Ibn

ssd

Sa‘d said, “he possesses some weakness, but he is quite good.”" Asbat is therefore

trustworthy, his weakness being only in what he narrates from al-Thawri, not in

his narrations in general according to Ibn Hajar.
2. Unconditional weakening of narrators who were weak only when narrating from
scholars originating from a specific country
Isma‘il ibn ‘Ayyash:
Ibn Hazm said he was “unreliable, especially for what he narrated from the

Hijazls”, “weak.”® Although Ibn Hazm explained that Isma‘il’s weakness was in

'Al-Muhalld, 7:483.

2 Tagrib, 1:53(361).

3 Kashif, 1:104.

* Mughni; 1:66(521).

SA!-Mzrbchi 15257

¢ Ibid., 1:265; 5:176; 7:303, 377, 396, 485, 489; 9:131, 172, 403, 505; 10:37.
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the narrations from the Hijazls, he considered him fallen categorically. This is
obvious from his terminology. A number of scholars agreed with Ibn Hazm in his
judgement, for example, al-Nasa’1 said, “* Ayyash is weak”, Ibn Hibban said, “he
should not be referred to.” However, many scholars also differed with Ibn Hazm.
For example, Ibn Ma‘in said that Isma‘il was “Trustworthy”, Ahmad said, “his
narrations from the Shamls are correct, but his narrations from the Hijazls are not
correct.” Al-Dhahabi said that he was “a scholar from Hims, reliable for Shami

3 : ey : 1
narrations, very confused in Hijazis narrations.”

Ibn Hazm’s uniqueness in conducing scholars as weak
A typical example is ‘Abd al-Malik ibn Abi Sulayman al-*Arzami: Ibn Hazm said

» 2 «

that he was “unreliable”, neglected”,3 “very weak.”! The judgement of other
scholars was different. Ibn Hajar said that al-‘Arzami was “One of the famous
scholars; many scholars narrated from him, for example, Shu‘ba, al-Thawri, Ibn al-
Mubarak and others.” Al-Thawri and Ibn al-Mubarak described him as a yardstick
for his great ability to learn by heart and the accuracy of his writings. Ahmad and
Yahya said that he was “Trustworthy.” Al-‘Ijli said that he was “Trustworthy, and
versed in Hadith.” Al-Nasa‘l said that he was “Trustworthy.” Abu Zur‘a said that he

was quite good. Ibn Sa‘d said that he was “Trustworthy, honest, and versed in

Hadith.” Al-Saji said that he was “honest.” Ibn Hibban mentioned him in his book

' Mughni; 1:85(697).
’Al-Muhall 3, 3:231.
3 Ibid., 6:27; 10:73.
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al-Thigat and said, “he may have made mistakes.” Al-Tirmidhi said that he was
“trustworthy and honest; we do not know anyone who rejected him other than
Shu‘ba.”

Shu‘ba’s statement was explained by Yahya ibn Ma‘in when he was asked

about the narration of ‘Ata’ from Jabir on al-shuf a (the right of pre-emption). He

said, “this is a narration which no one ever narrated except ‘Abd al-Malik, and
scholars refused to accept it from him. Nevertheless, ‘Abd al-Malik was trustworthy

and honest, and his narration should not be refused.”

Accordingly, the reason for Shu‘ba’s rejection of “Abd al-Malik was his
uniqueness in the shuf‘a narration. Although he refused to accept from him this
narration in particular, he did not conduce him as weak in general. Accordingly
Shu‘ba said, “If ‘Abd al-Malik had narrated another similar narration, I should have
rejected all his narrations.”® Therefore all scholars considered him trustworthy.
Some scholars refused only his shuf‘a narration. Ibn Hazm’s judgement of ‘Abd al-
Malik to be “rejected”,5 “neglected” 6 and “very wea » 7 indicates the level of his
strictness.

Ibn Hazm’s reasons for rejecting narrators

The scholars’ scrutiny of narrators rejected by Ibn Hazm may be analysed as follows:

' Ibid., 8:267.

2 Tahdhib, 6:396(848).
3 Ibid.

* Ibid.

SAl-Muhalld, 3:231.

% Ibid., 6:27; 10:73.

7 Ibid., 8:267.
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1. Rejection of the narration of a narrator when narrating from one narrator, but
acceptance of his narrations from others.
2. Judging a narrator to be weak when he narrates from a specific country, but

accepting his other narrations.

3. Seeking justification not to judge a narrator to be weak if it was a question of
memorization.

The reason for this careful scrutiny is the scholars’ wish to accept the
narration, provided it fulfilled the acceptance criteria, lest any of the sayings of the
Prophet be lost.

Although the motives of Ibn Hazm were the same as those of the scholars in

observing the sayings of the Prophet, his attitude was different. He applied strict

criteria in accepting the narration for fear of adding to the sayings of the Prophet
sayings which later might be considered a hadlth of the Prophet. In his view, Islam,
which Allah had undertaken to preserve, was in no need of these narrations narrated

by people who were not safe from being accused of weakness, even if it was only
slight, or of weakness on one side and not on the other. The methodology of Ibn
Hazm erred on the side of caution and preservation from introduced words, and not

from fear of loss.

Ibn Hazm’s use of terminology when rejecting narrators
Every Hadith scholar had his own method of selection and use of terminology when

rejecting narrators. Some used expressions indicating a narrator’s weakness, for

example, “he was spoken of as weak” (takallama fihi), “he was poor at

memorization” (f7 hifzihi da'f). Others used decisive terms, for example, “very
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weak™ (da‘¥f jiddan), “unacceptable” (halik). The terminology used by Ibn Hazm

when rejecting narrators is clearly decisive and stern. This is shown in two ways.

Infrequent use of moderate expression

Ibn Hazm seldom used such expressions, which indicated the first level of rejection

as well as his judgement of a narrator to be a poor memorizer, not for being a weak

narrator. The following are some examples:

1. “Moderate narrator” (layyin al-hadith): he used this only once.'

2. “Poor at memorization” (sayyi’ al-hifz): he used this in his judgement of two
narrators, Muhammad ibn Abi Layla’and Matar al-Warraq.’

3. “Spoken of as being weak” (mutakallam fihi): he used this description for three

narrators, Muhammad ibn Rashid,” Fulayh ibn Sulaymain5 and Abu Bakr ibn Abi

Uways.ﬁ

Prevalent use of strong expressions
Most of the expressions that he uses when judging narrators are decisive and stern in

rejection. The following are examples:

! Ibid., 6:249.

2 Ibid., 5:223; 10:66, 356, 362, 397, 399; 9: 201, 469; 7: 23, 138, 360, 377, 419, 489; 6: 71.
3 Ibid., 5:110; 10:306, 391.

‘41-Muhalld, 10:118.

3 Ibid., 9:69.

® Ibid., 3:273; 4:137; 7:384.
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Decisive expressions: “weak” (da‘ff),’ “very weak” (da‘if jiddan),
“unacceptable” (hdlik),} “rejected” (Ls*z-.?‘qri_t),4 “spoiled” (tdlif).” These were used

in addition to other terminology.

Expressions indicating the scholars’ agreement in rejecting a narrator:

% “weak and unanimously

“abandoned unanimously” (muttarah bi ittifag),
abandoned” (da ‘¥ bi ittifag muttarah),’ “rejected and unanimously abandoned”
(sagit muttarah bi'ijma ‘),8 and “in agreement about his weakness” (muttafaq

‘ald da fihi).

Ibn Hazm’s judgement of the sanctity of a narrator’s narration: “his narration

1 .
0 “narration from

should not be referred to” (la yajiz al-ihtij&j bi riwayatih),
him is forbidden” (/& tahill al-riwaya 'anhu).l

Strong expressions of rejection such as these fill a/-Muhalla, in which Ibn

Hazm makes judgement on a lot of narrators.

' Ibid., 1:231, 265; 2:13, 71, 180; 3:62,214;4:13,217; 5:84, 165; 6:79, 120; 7:23, 419; 8:74, 182;

9:57, 69, 246; 10:37, 319.
2 1bid., 2:13; 7:488; 8:178; 9:215.

*Ibid., 2:13; 7:231, 433; 9:439.

*Ibid., 1:1 16; 2:189; 3:231; 4:154; 7:402; 8:7; 9:409.
* Ibid., 9:439.

¢ Ibid.

7 Ibid., 7:484 .

¥ Ibid., 6:61.

? Ibid., 7:484.

"% Ibid., 7:176.
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The offensiveness of Ibn Hazm’s judgement

Ibn Hazm's rejection judgements were known to be in many cases offensive to the

narrator, criticizing him far more strongly than he deserved, as shown by the
following examples.
1. Yahya ibn Yaman:

Ibn Hazm said about him “there was general agreement about his weakness”

(muttafaq ‘ald da ‘fihi).> When we review the judgements by Hadith scholars, we
find that those of Yahya’s weakness were not unanimous, although many
conduced him to be weak. For example, Ahmad said that he was “not an
authoritative source” (laysa bi hujja). Ibn Ma‘in said that he was “not accurate”
(laysa bi thabt), and, on another occasion “I hope he is honest” (arjii an yakin
sadugan), and, on a third occasion, “unobjectionable” (laysa bihi ba’s). *Abd
Allah ibn ‘Ali ibn al-Madini said, “he suffered from paralysis, and then his
ability to memorize altered” (kana falaja fa taghayyara hifzuh). Ya‘qib ibn

Shayba combined the two statements, saying “he was honest in many narrations.

However, many specialists criticised him for his numerous errors, and he is not

an authoritative source if narrators disagree with him” (kana sadigan kathir al-

hadith, wa innama ankara ‘alayhi ashabuna kathrat al-ghalat, wa laysa bi hujja

! Ibid., 7:303.
% Ibid., 7:484.
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idha khulif). Al-Tjli said that he was “honest, but his ability to memorize altered”

(sadilg taghayyara hifzuh).

It is apparent from the statement by Hadith scholars that the uncertainty about
Yahya ibn Yaman was his lack of ability to memorize, not that he was weak in
general. Therefore Ibn Hibban considered him trustworthy.”

2. ‘Atiyya al-‘Awfi:

Ibn Hazm said that he was “qnacceptable” (halik), > “weak, not an authoritative

source” (da F1d yuhtajj bihi)," “there is a general agreement about his weakness”

(muttafaqg ‘ald da fihi).’ The scholars’ judgements of him varied. Ahmad said

that he was a “weak narrator” (da ¥ al-hadith). Al-Nasa’lsaid, “he is weak”

2

(da‘lf). Abu Hatim said, “he is weak, although his narration could be written’

(da i yuktab hadithuh). Abli Zur‘a said, “he is not good in narrating” (layyin).
Ibn Ma'in said, “he is valid” (5371'{1).1
According to the above assessments, ‘Atiyya may be classed in level 2 of the

rejection levels. However, Ibn Hazm considered him halik (unacceptable), which
would place him inlevel 4. Also there is no unanimous judgement on his weakness,

since Ibn Ma‘In said that he was valid.

' Tahdhib, 11:306(589).
* Ibid.
*Al-Muhall4,7:419, 482.
* Ibid., 10: 261.

® Ibid., 10:309.
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3. Tawba al-‘Anbari:

Ibn Hazm said that he was “weak, there was general agreement about his

weakness” (da 7 muttafaq ‘ala da ﬁhi).2 Al-Azdi said that he was a “denounced

narrator” (munkar al-hadith). It is narrated that Ibn Ma‘in considered him weak.
However, on the other hand Abu Hatim, al-Nasa’i and Ibn Hibban considered
him trustworthy.3
From the above, it is clear that there was no unanimous judgement of his
weakness, and that Ibn Hazm’s judgement of Tawba was offensive for he referred to

him at a lower level than his actual status.

' Tahdhib, 7:224(413).
2 Al-Muhallg 10:151.
} Tahdhib, 1: 515(960).
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Chapter Five: Ibn Hazm’s criticism of the

chain and text



The chain in the view of the Hadith scholars
The chain of authority (isnad) was of great importance to the scholars” methodology

of criticizing narrations for rejection or acceptance. They therefore held detailed
discussions about it, and stipulated that the chain of a valid hadith should be
continuous (muttasil) from beginning to end. In addition, they clarified with great

precision the defects that might appear in the linkage of the chain as follows:

1. Mursal: This is the term used by the majority of Hadith scholars when a
Companion is omitted from the chain, leaving a successor to say: “The

Messenger of Allah said such and such.”! However, mursal could have a
broader meaning, as was demonstrated by al-Amidi when he noted that it applies
to whoever did not meet the Prophet, and he is trustworthy, the Messenger of
Allah said.?

Mursal ahadith are accepted by Malik and Ahmad ibn Hanbal.® The Hanafites

accept the Companions’ mursal hadiths and the mursal hadiths of the people from
the second and third century.! Al-Shafi‘i, however, did not accept mursal hadiths
except with at least one of the following conditions:

a. that the mursal hadith is from a Companion;

b. that it is linked by someone other than the person who narrated it as a mursal

hadith;

' Tadrib, 1:195.
? [hkam, Amidi, 2:177.
* Ibid., 2:178.
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c. that another narrator narrated it as a mursal hadith from a shaykh other than

the shaykh of the first narrator;
d. that a Companion’s statement supported it;
e. that the statements of the majority of the scholars supported it;

f. that the narrator of the mursal hadith (mursil) is known to narrate (yursil) from
trustworthy sources, such as the mardsil of Sa‘id ibn al-Musayyib.”
Mursal hadiths are considered weak according to the majority of Hadith
scholars and jurists.’

2. Al-mungati‘ (broken): This refers to the chain in which one narrator has been
omitted, and is mostly used for narrations reported from the Companions by

those immediately following the successors, for example, Malik from Ibn
‘Umar.* A group of jurists and Hadith scholars, among them al-Khatib and Ibn
‘Abd al-Barr, are of the opinion that a broken hadith (a/-mungati®) is one in
which the chain is incomplete (ingita‘) in any direction, whether the person
omitted is a Companion or not. They also insist that mungati ‘ and mursal are the

SEIII](?.5

'Qafw, 67.
2}i’f’sc’f";"r.z, 461-464. For further details of scholars’ views on mursal, see, Lhkam, 2:177-187; Tadrib,
1:195-207; Qawa'id Hadith, 138-159; Qawa'id Tahdith, 138-141.

* Tadrib, 1:189
* Ibid., 1:208.
* Ibid., 1:207.
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3. Mu‘dal: This is the hadith from whose chain two or more consecutive narrators
have been omitted at any point in the chain.'
4. Mu'‘allag (suspended): This is a hadith from the initial chain of which one or

more narrators have been removed.” Al-Bukhari uses this term many times in his
authentic collection (Sahih).” It is weak in the view of Hadith scholars, although

they exclude the mu'‘allagat (suspensions) of al-Bukhari, which they divide

them into two groups:

a. What is mu ‘allag (suspended) and yet linked elsewhere in his Sahih has,
according to the scholars, the status of a continuous (muttasil) chain, that is,
uninterrupted from beginning to end.

b. What is found to be mu ‘allag and is not linked anywhere else in his Sahih .
This appears in two forms:

i. The narrations to which he makes a definite reference, for example, “gala”
(he said), “rawa”’ (he narrated), “fa‘ala” (he did). The Hadith scholars
maintain that its status is valid.

ii. The narrations to which he makes a vague reference, for example, “gila” (it

was said), “ruwiya” (it was narrated), are weak according to Hadith

4
scholars.

' bid., 1:211.

? Ibid., 1:219.

* Ibn Hajar continued the transmission in his published book Taghllq al-Ta'l1g.
* Manhaj Islami, 261.
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These four groups cover the range of defects in the marfii‘ chains (narrations
from the Prophet); the mawqif chain (halted, a narration from a companion without

mentioning the Prophet); and the maqti‘ chain (a narration from a successor without
mentioning the Prophet); and defects affecting the chain in general, thereby making it

weak.

Ibn Hazm’s view of mursal and munqan‘

Ibn Hazm explained that the reporting by trustworthy narrators of narrations with
their chains right back to their links to the Prophet included the name and
background of the source. Allah (be He exalted) confined this transmission to
Muslims instead of other sects. It was to be maintained continually throughout
history in the north, south, east and west." This transmission, which does not omit a
single narrator, is the one which should be accepted and used for reference.
Therefore, Ibn Hazm said, “The mursal hadith is that from which one transmitter or
more between one of its narrators and the Prophet has been omitted and it is also
mungati‘. In addition, it can be neither accepted nor used as a basis for argument,
because it is from an unknown source. Indeed, we state that it is forbidden to accept

d : 3 : : 2
either narration or testimony from anyone unknown to us until we know his status.”

It is clear that Ibn Hazm was in agreement with the majority of the scholars about the
interpretation of mursal and mungati’. He recognized the authority of a narration

only by the links of its chain. Any break in the chain lowered it from the acceptance

! Fisal, 1:221.
? [hkam, 2:2.
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level. The authority of a narration was based only on how its chain was linked to the
Prophet and there was no consideration of anyone below him. Therefore, he said,
“Indeed, during the Companions’ time there were hypocrites and apostates.

Therefore no narration is accepted if its narrator says it was ‘from one of the

4

Companions’ or ° it was reported to me by one who accompanied the Messenger of
Allah’, unless he names him, and he is known to have been a virtuous Companion,
whose virtue and righteousness were confirmed by Allah. Allah said: ‘And among
the Bedouin around you, are some hypocrites, and also among the people of
Madinah; they exaggerate and persist in hypocrisy. You (O Muhammad) do not

know them. We know them. We shall punish them twice, and thereafter they shall be

brought back to a great (horrible) torment.”' Indeed a slave girl who accompanied the
Prophet apostatised, and so did ‘Uyayna ibn Husn, al-Ash‘ath ibn Qays, al-Rajjal
and ‘Abd Alldah ibn Abi Sarh. For the successor of a junior Companion to have an

audience is a great honour and worthy of pride. Therefore, why would he be reticent
in naming him if his Companionship was good? His reticence must be for one of two
reasons: either he did not know who he was and did not know the validity of his
claim of Companionship, or he was from those whom we mentioned (that is,

hypocrites and apostates). > This is the argument of Ibn Hazm in his rejection of
mursal,” and his view is supported by the saying of Allah: “Of every troop of them, a

party only should go forth, that they (who are left behind) might receive instruction

! Surah al-Tawbah, 101.
? [hkam, 2:3.

* To understand the mursal’s defects, with its evidence by Ibn Hazm, see, Jhkam, 2:5.
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in Islam, and that they might warn their people when they return to them.”' So Ibn

Hazm said, “Allah (be He Exalted) made compulsory the acceptance of the vow to
study religious knowledge. Allah (be He Exalted) said: ‘O you who believe! If a
rebellious evil person comes to you with a piece of news, verify it, lest you harm
people out of ignorance, and afterwards you regret what you have done.’* In the
world people are either just or unreliable. Allah forbids us to accept the report of a
rebellious and evil person, therefore nothing remains except justice. And it is valid
that we are ordered to accept his vow.’ Indeed, Ibn Hazm in the above paragraphs
explains his objection to the mungafi‘, where one or more narrators are omitted from
the chain, the narrator’s identity is unknown, and the narration cannot be justified.

In al-Muhalla certain other terms are also reported which are classified under
ingita‘, [unlike mungafi‘ or mursal] such as where the narrator says, “balaghani (1
was told)”. Balagh (announcement) is a type of ingita‘ where the narrator does not
mention who was between him and the one from whom he narrated, for example,

Malik’s saying, “Balaghani (I was told) that a man came to ‘Uthman ibn ‘Affan”.*

Malik does not report the narrators who were between him and ‘Uthman. Therefore

Ibn Hazm said, “This baldgh is not valid.” In the statement of ‘Abd al-Malik ibn

Habib al-Andalusi, “Balaghani (I was told) from Ibn ‘Umar that he used to say such

' Surah al-Tawba, 122,
? Surah al-Hujurat, 6.
} Al-Muhalld, 1:51
*Ibid., 3: 88

’ Ibid.
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and such”,' Ibn Habib did not report the narrators who were between him and Ibn
‘Umar. Therefore, Ibn Hazm said, “It is a false baldgh from Ibn ‘Umar.”* The
scholars classified al-baldgh under the mu ‘dal.’

The total number of narrations that Ibn Hazm judged to be mungati‘ in al-

Muhalla are 540.

How Ibn Hazm proves inqita‘ (incompleteness) in the chain

Ibn Hazm rejected 540 narrations because of their incomplete chain. He uses various
methods to show ingita‘ in the chain. From a careful scrutiny of these narrations, it is
clear that his analysis of ingifa"‘ is based on his wide knowledge of history and on his
particular familiarity with the narrators and their Shuyiikh and students. This gave

him the ability to distinguish between complete and incomplete chains. The

statements listed below are examples of his judgement.

Ibn Hazm’s complete denial that the narrator heard the narration from whom

he said he did
For example:

1. None of the Hadith scholars knows that Yazid ibn Abi Habib heard narrations

from Abi al-Tufayl.*

' Ibid., 8:444.

2 Ibid., 8:444. And see for more examples, 9:139, 141; 10:48.
* Tadrib, 1:217.

* Al-MuhallZ, 3:174.
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2. Ibn Sirin did not hear narrations from ‘Umran ibn aI-Husayn.}

3. Al-Sha‘bi did not hear narrations from ‘Ali ibn Abi Talib.?

4. Makhrama ibn ‘Ubayd did not hear anything from his father.’

5. ‘Ata’ al-Khurasani did not hear anything from ‘Abd Allah ibn ‘Amr ibn al-*As or

from any of the Companions, apart from Anas.”

Ibn Hazm’s denial that the narrator heard a specific narration from whom he

said he did, which weakens the validity of that narration
For example:

1. This narration is not valid, because Bakr ibn ‘Abd Allah al-Muzani did not hear it
from Abii Sa‘id, and Allah knows best from whom he heard it.’

2. We indeed demonstrated that al-Sha‘bi did not hear that narration from Ka‘b.
Therefore it is mungati“.°

3. Mungati ‘ because Ibn Idris did not mention that he heard it from Ibn Ishaq.’

4. As for Mujahid’s hadith from Rafi‘, there is no doubt that he did not hear it from

Rafi¢.!

' Ibid., 4:175.

? Ibid., 7:488; 8:164.

? Ibid., 9:210; 10:346.
*Ibid., 9:231.

* Ibid., 5:110.

® Ibid., 7:210.

" Ibid., 8:13.
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Ibn Hazm’s denial that the narrator heard narrations from whom he said he
did, except one narration which Ibn Hazm did not consider weak

For example:

1. The narration of al-Hasan from Samura is mursal, for he heard from him only the
hadith about ‘agiga (birth-sacrifice, that is, the slaughter of an animal to celebrate
the birth of a child).

2. Sa‘id ibn al-Musayyib memorized from ‘Umar Ibn al-Khattdb only the

announcement from the minbar (pulpit) of the death of al-Nu‘man ibn Mugrin.’

The lack of contact between supposed narrator and recipient of a narration
For example:

1. Zayd ibn al-Hubab did not meet anyone who saw ‘Umar, so how could he have
seen ‘Umar?*

2. This narration cannot be valid, because it was narrated by Makhil that Anas ibn
Malik said such and such, and Makhiil did not meet Anas.’

3. This is a lie, because Ibrahim al-Nakha‘i did not meet Ibn Mas‘id.®

4. Abii al-Zindd ‘Abd Allah ibn Dhakwin did not meet ‘A’isha. Therefore it is

2ol
munqgati”.

'Ibid., 8:222.

? Ibid., 8:366; 9:103.

* Ibid., 5:126; 8:43; 9:207, 439; 10:60, 151, 271.
* Ibid., 2:93.

’ Ibid., 2:244.

® Ibid., 5:126.
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5. This can never be valid from ‘Umar, because we narrated it from Muharib ibn
Dithar from ‘Umar. ‘Umar and Muharib did not meet, and Muharib is

trustworthy. Therefore it is mursal ?

“He did not meet him before attaining mental maturity” (Lam yudrikuh

bi‘aqlihi)

This is an expression Ibn Hazm used of many narrators. He meant that even though

the narrators had met tilose from whom they narrated, it was when they were too

young to understand what they had received. This indicates that Ibn Hazm was of the

opinion that the young could not be relied upon for receiving a narration. Examples

are as follows:

1. This is mungati‘, because Miisa ibn Talha was too young to understand what
Mu‘adh was saying (lam yudrikuhu bi ‘agh’hi).3

2. Abli Hurayra’s hadith is not an argument. ‘ Amr ibn Dinar never heard narrations
from Abu Hurayra, and he was too young to have understood him (wa /a
adrakahu bi‘aqlihi aslan). What he narrated was from those who lived beyond the
year 70 (that is, their death was after the year seventy), for example, Ibn ‘Abbas,

Ibn ‘Umar, Ibn al-Zubayr and Jabir. Abu Hurayra died before 60 (that is, 60 AH),

so this narration is unreliable.*

' Ibid., 7:234.
? Ibid., 8:164.
* Ibid., 5:222.
*Ibid., 9:131.
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3. The narration from Abt Musa al-Ash‘ari is mungati‘. Al-Sha‘bi was too young to

understand narrations from Abu Musa (al-Sha‘bi lam yudrik Aba Musa

bi ‘aqlihi)."

When the narrator is born after the death of the person from whom he said he
narrated

In many of the narrations, Ibn Hazm demonstrates the ingita‘ of the chain by
showing that the narrator was not born until after the death of the person from whom

he said he narrated. Examples are as follows:

1. As for the hadith of Asma’ bint ‘Umays, indeed ‘Abd Allah ibn Abi Bakr ibn
‘Amr ibn Hazm was not yet born the day Abu Bakr al-Siddiq died, and neither
was his father born.?

2. As for the two hadiths of al-Mughira ibn Shu‘ba: one of them was narrated by Ibn
Shihab al-Zuhri from al-Mughara, and Ibn Shihab was not born until long after
the death of al-Mughira.’

3. As for the narration of ‘Amr ibn al-‘As: Qatdda narrated it from ‘Amr ibn al-‘As,

although Qatada was not born until after the death of ‘Amr ibn al-‘As.*

' Ibid., 10:384.
? Ibid., 2:25.

* Ibid., 2:114.
*Ibid., 2:131.
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4. We do not know this narration to be linked to ‘Umar. In fact, we mention it from
al-Qasim ibn Muhammad and Ibrahim al-Nakha‘l from ‘Umar, both of whom
were not born until some years after the death of ‘Umar. '

5. If they mentioned what we narrated from al-Thawrl as being from Ibn Abi Layla
from Fadala ibn ‘Ubayd, we say this is mungati‘. If this Ibn Abi Layla is
Muhammad, he did not meet Fadala, and was not even born until long after the
death of Fadala. And if this Ibn Abi Layla is ‘Abd al-Rahman, al-Thawrl was not
alive during his lifetime; he was not even born until some years after his (‘Abd al-

Rahman’s) death.’

The narrator’s failure to mention the reporters between him and the source of
the narration

This part contains siyagh al-'ada’ (the expression of execution), that is, the words
used by the narrator in narrating the narration. It demonstrates how he received and
heard the narration (for example, “It was reported to me”, “I was told”), where it
appears that the narrator reports that he was told that so and so said such and such,
without saying who told him. Examples are as follows.

1. From Ibn Jarir: “I was told from ‘Abd Allah ibn ‘Abd al-Rahman al-Ansari.” Ibn
Hazm said, “This is mungafi‘, because Ibn Jarir did not name who was between

him and ‘Abd Allah ibn ‘Abd al-Rahman.™

' Ibid., 7:124.
2 Ibid., 7:332.
* Ibid., 6:25.
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2. Abii Dawid said, “Hushaym narrated this hadith.” Ibn Hazm said, “As for
Hushaym’s hadith, Abt Dawud did not mention who was between him and

sl

Hushaym.

The narrator’s confession that he did not hear the narration from whom it was
being narrated
For example:

1. Ibn Hazm mentioned a narration apparently passed on to one of “Abd Allah ibn
Mas‘ad’s sons, Abu ‘Ubayd. Ibn Hazm rejected it, saying, “This is nothing,
because Abu ‘Ubayd ibn ‘Abd Allah ibn Mas‘td was asked, ‘Do you remember
anything from your father?” He said, ‘No’.> And in reply to the possibility that
someone might point out that maybe the narrator from ‘Abd Alldh ibn Mas‘td
was one of his other sons, not Abt ‘Ubayd, Ibn Hazm said, ““Abd Allah had only
three sons: Abli ‘Ubayd, who was the eldest; ‘Abd al-Rahman, who was 6 when

23

his father died; and ‘Utba, who was the youngest.
2. As for the hadith of Jabir, indeed it is apparently from Abt al-Zubayr from Jabir.
However, Abii al-Zubayr himself confessed that he did not hear it from him.'
Then Ibn Hazm mentioned his chain to al-Layth ibn Sa‘d who said, “Indeed Abu

al-Zubayr handed me two letters. I said to myself, should I ask him if he heard all

of this from Jabir? I went back to him and said, ‘Did you hear all of this from

' Ibid., 6:97.
? Ibid., 8:369.
* Ibid., 8:369.
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Jabir?” He said, ‘Some I heard from him, and some I was told about (fuddithtu
‘anhu).’ 1 said to him, ‘Identify to me what you heard.” So he identified to me

what I have here.”” The narration that was rejected by Ibn Hazm was not among

the narrations Abu al-Zubayr heard from Jabir.

3. Ibn Hazm reported a narration from al-Hasan al-Basri from Abt Hurayra, and

afterwards said, “Al-Hasan said, ‘I did not hear it from Abu Hurayra.’”3

The proof of ingita‘ al-sanad (incompleteness in the chain) supported by other

narrations

For example:

1.

Ibn Hazm reported to those in disagreement with him a narration from Qatada
from Bashir ibn Nuhayk from Abu Hurayra from the Prophet. He then said, “It is
mungati‘ (incomplete), because Qatada did not hear it from Bashir ibn Nuhayk.
He did, however, hear it from al-Nadr ibn Anas from Bashir ibn Nuhayk from
Abu Hurayra. This is how we narrated it from Shu‘ba, Sa‘id ibn Abi ‘Artiba and

al-Dastuwa’l, all of whom took it from Qatada, as we stated.”
Ibn Hazm reported to those in disagreement with him a narration from Abt Ishaq

from ‘Asim ibn ‘Amr al-‘Tjli that some people asked a question of ‘Umar, who

replied, “I asked the Prophet, ‘What is a man allowed to do with his wife when

' Ibid., 9:11.

® Ibid., 9:11.

* Ibid., 10:236.
* Ibid., 8:179.
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she is menstruating?’ The Messenger of Allah said, ‘You can do anything above
the loincloth (izar), but do not go below it until she is clean.”” And the same was
reported (ruwiya) from Abi Ishdq from ‘Umayr, the mawld of ‘Umar.' Ibn Hazm
said, “As for ‘Umar’s hadith, indeed Abt Ishaq did not hear it from ‘Umayr, the
mawla of ‘Umar. This is because we narrated it from Zuhayr ibn Harb who said,

‘It was narrated to us (faddathana) by ‘Abd Allah ibn Ja“far al-Makhrami,” who

said, “It was narrated to us by ‘Ubayd Allah ibn ‘Amr al-Jazari, from Zayd ibn

Abl Anisa, from Abii Ishaq, from ‘Asim ibn ‘Amr, from ‘Umayr mawld of

‘Umar, from the Prophet.” Thus he mentioned the text of this hadith. Its chain was

broken because ‘Asim ibn ‘Amr did not hear it from ‘Umar. However, it was

narrated, as we mentioned, incompletely from ‘Umayr. The last chain that Ibn

Hazm mentioned proves the ingita“ in the previous two chains:

a. Whereas the first chain shows that ‘Asim ibn ‘Amr indeed heard what he
narrated from ‘Umar, the last chain that Ibn Hazm mentioned clarifies that
‘Asim did not hear it from ‘Umar, but rather narrated it incompletely from
‘Umayr.

b. The second chain shows that Abi Ishdq indeed heard it from ‘Umayr, servant
of ‘Umar. The last chain that Ibn Hazm mentioned clarifies that Abi Ishaq did
not hear it from ‘Umayr, but narrated it from ‘Asim ibn ‘Amr. Thus the break

in the two chains is clearly shown.

' Ibid., 2:178.
? See Ahmad Shakir’s statement in the margin of al-Muhalld, 2:178 (no.2).
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3. Ibn Hazm reported a linked narration (Ladithan muttasilan) from the evidence of
those in disagreement with him, and said that there was tadlis (deception) in it. He
then reported his narration that proved the ingita‘. As for Abi Umama’s hadith,
he said, “We have narrated it from Ibn Wahb from Muhammad ibn ‘Amr al-Yafi‘i
from a man who narrated to him (Aaddathahu) from Ja‘far ibn al-Zubayr from al-
Qasim ibn ‘Abd al-Rahman from Abti Umama.” Ibn Hazm said, “This contains
two defects: one of them is the weakness of al-Qasim, and the second is that

Muhammad ibn ‘Amr did not name who reported it to him from Ja‘far ibn al-
Zubayr. Indeed, some people considered it to be deceptive, saying it was from

Muhammad ibn ‘Amr from Ja‘far. Muhammad did not, however, meet Ja‘far ibn

al-Zubayr. So this argument collapses.”’

Proof of incompleteness using arithmetical calculation

Ibn Hazm followed up the dates and scrutinized them carefully to check whether the
narrator actually heard the narration from whom he said he did, or from someone
else. This was clearly shown in Ibn Hazm’s critical approach, and it was typical of
his scholarly personality. Ibn Hazm reported to those in disagreement with him a
narration from Fatima bint al-Mundhir, from Umm Salama [the Mother of the
Believers]. Then he said, “This is an incomplete narration. Fatima bint al-Mundhir
did not hear it from Umm Salama, the Mother of the Believers, because she was 12

years older than her husband Hisham, and Hisham was born in the year 60 (that is,

60 AH). Accordingly Fatima was born in the year 48 and Umm Salama died in the

' Al-Muhalla, 2:148.

155



year 59. Fatima was young and she did not meet her, so how could she have learnt

anything from her?””'

No exceptions to Ibn Hazm’s rule of rejecting incomplete narrations
When reviewing the statements of scholars who consider incomplete narrations to be

weak, we find that they make exceptions to this rule. Thus al-Shafi‘i, who considers
mursal hadiths to be weak, made an exception for the mursal of some of the
successors and accepted them. Examples included the marasil of Sa‘id ibn al-
Musayyib who, as al-Shafi‘l explained, passed on (yursil) only narrations from
trustworthy sources.”> Thus a group of scholars accepted the marasil of some
successors, like al-Sha‘bi, Ibrahim al-Nakha‘i, al-Hasan al-Basri and Muhammad
ibn Sirin.’ In addition, the Hadith scholars made exceptions for the mu ‘allag
(suspended) hadiths mentioned in SaAih al-Bukhari,* even though mu ‘allag hadiths
contain an incomplete chain and are considered weak by them.

When we come to Ibn Hazm, we find that he differs from the other Hadith

scholars. Whereas they do not reject every mursal and mungati ‘ hadith, he makes no

exception for anything or anyone. So in his view the mursal was absolutely

inadmissible, regardless of who transmitted it. Therefore he said very precisely and

' Ibid., 10:21.

? Oawa'id Hadith, 139.
? Ibid., 148-157.

* Tadrib, 1:219.
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clearly, “It is not acceptable and there is no argument to support it.” ' He said, “The
transmissions of Sa‘id ibn al-Musayyib, al-Hasan al-Basri and others are similar:
none of them is acceptai:nlf:.”2 Thus he rejects any break in the chain, regardless of
where it occurs (that is, mungati‘, mursal, mu‘allag, mu‘dal), and regardless of

whether scholars narrate such narrations in their books, even in the authentic

collections of al-Bukhari and Muslim, or others. Therefore, Ibn Hazm said,
“According to al-Bukhari, Hisham ibn ‘Ammar said, ‘Sadaqa ibn Khalid narrated it
to us.”” Ibn Hazm said, “This is munqafi‘, because there is no link between al-

Bukhari and Sadaqa ibn Khalid.”® He also rejects another narration by al-Bukhar,

saying that there is no evidence for it because ‘Amr ibn Dinar did not mention the
one who informed him about it. Therefore irsal occurred, and there was accordingly
no argument against its being mursal.*

- Ibn Hazm’s methodology clearly shows that after the Qur’an Islam is based
on what is proved to have come from the Messenger of Allah, that is, the Prophet’s

narrations. Only trustworthy narrators from the first link of the chain to its end
should transmit these narrations. Any break in the chain, whether at the beginning

(mu‘allaq), or in the middle (mungati®), or at the end (mursal), is not accepted.

Indeed, Ibn Hazm repeated his statement in many places in Al-Muhalla: “There is no

' [hkam, 2:2.

? Ibid.

* Al-Muhalld, 9:59.
* Ibid., 9:485.
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proof in mungati‘ [hadiths]”,' “There is no proof in mursal [hadiths]”.> When Ibn

Hazm judged narrations to be mungati‘, he did not speak in a vacuum but rather
supported his statement with clear evidence. His knowledge of history, the lives of
the narrators, and the masters (shuyikh) of every narrator and his student provided
him with a sound basis for analysing the breaks in the narrations’ chains. However,
those in disagreement with him used as an argument in many cases narrations from
narrators who were born after the death of the people from whom they were
supposed to have heard the narrations. Or at the time when the supposed transmitters
died, the narrators were too young to have understood their narrations. This
supported Ibn Hazm’s position concerning the impossibility of complete chain
linkage. Also Ibn Hazm showed in many narrations that the person from whom the
narrator narrated was not identified in the record of this narrator, that is, there was no
indication that he received a narration from that person. Also his extensive
familiarity with the narrations enabled him to seek guidance from those which
contained the narrator’s announcement that he did not hear from the person whose
narration Ibn Hazm’s critics used as an argument. All this gives a clear picture of an
important facet of Ibn Hazm’s methodology in narration critique. It is a methodology
based on precise analysis, the extensive tracing of narrations and narrators, and the

use of arithmetical calculation to reach a judgement of a narration as being muttasil
(linked) or mungati‘ (broken). The difficulty of this huge task can be felt by whoever

delves into this field of science and knowledge. Ibn Hazm undertook this as one of

' Ibid., 10:28.
? Ibid., 10: 83, 168, 204, 319.
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the many components that comprised his critical methodology of narrations. In using
it he managed to reject 540 narrations in his book al-Mufalla.

It is neither a shortcoming nor a slur that after all this hard effort Ibn Hazm
was unsuccessful in a few cases. One example was his opinion of the rule regarding a
person who intentionally postpones his prayer until its time has expired, which he
held, can never be performed later. Then he referred to the evidence of those in
disagreement with him, claiming that some of them misrepresented the hadith he
narrated from Anas: “The war intensified on the day of the Tustar victory, so they
did not perform the Fajr prayer until after sunrise”. Ibn Hazm said, “This report

could not be valid, because Makhiil reports that Anas ibn Malik said such and such,

yet he (Makhil) did not meet Anas.”! So Ibn Hazm judged the chain to be broken

and therefore rejected it. Yet according to the statement by the Hadith scholars, Ibn
Hazm was clearly wrong in his assertion that Makhiil did not meet Anas ibn Malik.
As al-Tirmidhi said, Makhil heard narrations from Wathila, Anas and Aba Hind al-
Dari. Also, Ibn Hajar said that Makhtl heard narrations only from those
Companions listed above, that is, the ones mentioned by al-Tirmidhi.” Thus if we
maintain that Ibn Hazm was at fault in his judgement that this narration was broken
or one of a group of narrations, it does not at all devalue his efforts or his strict
methodology in judging narrations to be broken. Perfection is not a human

characteristic. Indeed, that faults should be present, although the majority of cases

were successfully correct, is something to be expected, for this is a natural feature of

' Ibid., 2:244.
2 Tahdhib, 10:289(509). See Ahmad Shakir’s statement in the margin of al-Muhalla, 2:244 (no.3).

159



human work. It opens the field for scientific efforts to be corrected and deficiencies
to be supplied. It is evident from the merits of Ibn Hazm’s critique that his

methodology is the preservation and application of the rule in all relevant cases
without any exception: whenever exceptions are made to the rule, its accuracy is
reduced and it is weakened as a methodology established to analyse and judge the

narrations.

Rejection of narrations from the criticism of the text

Ibn Hazm rejected many narrations as a result of his criticizing their texts. In this he
adopted the methodology of scholars in their criticism of the narrations, as defined
by Ibn al-Sale'ﬂ_'L,l al-Nawawi,” Ibn Kathir,’ aI—Suyﬁ;i4 Ibn Hajar,’ al-San‘Eini6 and
others. They indicated that scholars might declare the chain to be authentic or good
without applying a similar description to the text. It was possible that the chain might

be valid and the hadith invalid, for the text might contain shudhiidh (anomalies) or
an ‘illa (defect).” A shadhdh hadith, as defined by al-Shafi‘i, isa hadith with a

faultless chain because it is from a trustworthy narrator but which contradicts what is

narrated by a group of trustworthy narrators.' A ma ‘74l hadith is a hadith with an

error but which might not be immediately obvious to the reader because on the

’ Mugaddima, 35.
* Tadrib, 1:161.

? Ikhtisar, 43.

* Tadrib, 1:161.

> Nukat, 1:474.

® Tawdih, 1:211

! Mugaddima, 83.
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surface the wvalidity of an authentic hadith lay in the correctness of its chain.
However, it came to light when the entire pattern of narration was reviewed and the

hadith content scrutinized.” The conditional faultless text (saldmat al-matn) is an

important part of Hadith scholars’ methodology. This is because the analysis of

narrations with regard to the reliability of their chains is not a complete methodology
of narration critique. Although the chain may be valid because its narrators are
known to be trustworthy, the trustworthy narrator is not perfect. He may make
mistakes, or forget, or he may not have heard and understood the narration
accurately, and accordingly he quoted it as he heard it. Therefore, text critique is an

important part of the Hadith scholars’ methodology.” In his criticism of the text and

consequent rejection of narrations, Ibn Hazm neither lists nor explains his reasons.

However, when these narrations are reviewed, they may be classified as follows.

Rejection of narrations that contradict indisputable historical data
Most of the narrations whose texts are criticized by Ibn Hazm contradict historical

data. Examples of these are as follows.

1. Ibn Hazm says, “The sacrificial animal (udhiya) can be any bird or four-legged
animal whose meat is lawful (halal) food, such as horses, camels, antelopes and

cockerels. The best of all are the most expensive, which have planty of testy meat.™

" Ibid., 68.

? Tadrib, 1:254.

* See for example: Magayis and Nagd al-Mutin.
* Al-Muhall3, 7:370.
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Ibn Hazm then gives his proof for this, and explains that camels and cows are better
than sheep. He mentions that the proof of those who claim that sheep are better is “a
narration I narrated from Abu Hurayra, that Jibril said to the Prophet on the day of
the Greater pilgrimage, ‘O Muhammad, a young sheep (al-jadha ‘a min al-da n, that
is a yearling/ a sheep which is more then a year old) is better than a high-quality

goat, and a lamb is better than a high-quality cow or a high-quality camel. If Allah

had known of anything better, He would have sacrificed it for Ibrahim.” Ibn Hazm

says, “The report attributed to Abu Hurayra is an obvious lie when it states that

Allah sacrificed it for Ibrahim. He certainly did not sacrifice it for Ibrahim but for

Ibrahim’s son Isma‘il.””

2. Ibn Hazm says, “Itis forbidden to eat any part of a donkey, whether wild or not.
Eating zebra is permitted, whether domesticated (fa’annasat) or not. Eating horses

3 Then he gives his proof for this. He recalls a narration, to

and mules is permitted.
which he refers those who dispute with him, “from Khalid ibn al-Walid that the
Prophet prohibited the eating of horses, mules, donkeys, every beast of prey with

canines (nab) and every bird of prey with talons (mikhlab).”“ Ibn Hazm says, “There

is evidence of fabrication in it because the hadith contains a statement by Khalid ibn

' Ibid., 7:371.
2 Ibid., 7:372.
? Ibid., 7:400.
* Ibid., 7:408.
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al-Walid claiming that he was with the Prophet during the invasion of Khaybar.' This
is invalid because there is no doubt that Khalid did not embrace Islam until after

Khaybar.2

3. Ibn Hazm says regarding ‘umra,® “It is a valid complete grant. The grantee

(mu ‘ammar) owns it in the same way as all his belongings. He can sell it if he
wishes, it may be inherited from him and will not be returned to the grantor (al-
mu ‘ammir) or his inheritors, whether its return was conditional or not, the condition
in this case being no longer valid.” Then he said, “This is what was said by Abi
Hanifa, al-Shafi‘l, Ahmad, their companions and some of our companions.” Then
he gave his evidence for this with an explanation to those who disagreed with him
namely, al-Qasim ibn Muhammad, Yahya ibn Sa‘id al-Ansari, Malik and al-Layth.
He referred to the proof of those who followed Malik, for example, the narration
from ‘Abd al-Rahman ibn Muhammad ibn Abi Bakr al-Siddiq: ““A’isha, Mother of
believers, used to grant (fu ‘mir) property to her nephews in their lifetimes, and when
any of them died she used to reclaim his residence. Therefore, we [‘Abd al-Rahman

and his father and his grandfather] inherited all of it from her.”” Ibn Hazm said, “The

report on ‘A’isha is false, for it is certain that ‘Abd al-Rahman ibn al-Qasim, his

' He may mean the detailed narration, because this information was not given in the above narration.
2 Al-MuhallZ, 7:408.

’ The granting by one person to another the use of a piece of property during the lifetime of the

grantor or the grantee. For example, a person may say, “I grant you (a ‘martuka) my house, or it is
yours, as long as I live (‘umuri) or as long as you live (‘umuruka).” Mu ‘jam al-Figh, 2:721.

* Al-Muhalld, 9:164.
* Ibid., 9:166
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father al-Qasim and his grandfather Muhammad did not inherit from ‘A’isha.
Nothing actually came to them by way of inheritance because Muhammad was killed
during her lifetime, approximately twenty years before her death. Only ‘Abd Allah
ibn ‘Abd al-Rahman ibn Abl Bakr inherited from her, because he was the son of her
full brother (shagig). Thus al-Qasim ibn Muhammad was excluded from inheriting
[i.e. because he was her half brother, and half brothers are excluded from inheriting
by the presence of a full brother] (fujib).”' Ibn Hazm judged this narration to be
invalid because:

a. Muhammad, the narrator’s grandfather, ‘A’isha’s brother, had predeceased her by

approximately twenty years.

b. The nephew who was the son of her full brother (ibrn akh shaqig), ‘Abd Allah ibn
‘Abd al-Rahman (both ‘Abd al-Rahman and ‘A’isha were the children of Abii
Bakr and Umm Rtman), excluded (yafyjib) the nephew who was the son of her
half- brother, al-Qasim ibn Muhammad, for Muhammad was ‘A’isha’s brother
through her father only. His mother, however, was Asma’ bint ‘Umays.
Therefore, the person who inherited from her was ‘Abd Allah ibn ‘Abd al-
Rahman ibn Abi Bakr, not al-Qasim ibn Muhammad ibn Abt Bakr. This is the

proof of the invalidity and falsity of this narration.

4. Ibn Hazm says, “The declaration of divorce by a sick man is the same as that of a
healthy man; it does not make any difference whether he dies from that sickness or

not. If the sick man had made three declarations, the third declaration or before he

' Figh Islami, 8:345.
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resumed marital relations with the wife, he or she died before completing the ‘idda’
or after, or if it was a revocable divorce (#aldqg raj ‘i)* and the husband did not take

back the wife before he or she died after the completion of ‘idda, she does not inherit
anything from him, and he does not inherit from her. Also, there is no difference
between the divorce of the sick by the healthy and the divorce of the sick by the
sick.”® Then Ibn Hazm discusses the views of those who disagreed with him who
make a distinction between the divorce of the healthy and that of the sick. He says,
“If you say that you narrate from Ja‘far ibn Muhammad from his father that al-
Husayn ibn ‘Ali divorced his wife while he was sick, and she inherited from him, we
would say that this narration is not valid as proof (/2 fujjata fiha). First, it may be
rejected because it says al-Husayn divorced his wife while he was sick, and she
inherited from him. Al-Husayn did not die of natural causes in his bed, but was
killed. So this proves that he recovered from that sickness.”' Ibn Hazm’s argument is
that this narration conflicts with historical facts, for this narration indicates that al-
Husayn died from an illness and his divorcee was his heiress, whereas It is well-
known [without any doubt], that al-Husayn was martyred on the battlefield, which

indicates that this narration is invalid.

" The period during which the divorcee or the widow cannot remarry: three months for a divorcee and
four months and ten days for a widow.
? Revocable divorce, that is, when a husband can take back his divorced wife without a new dowry or

marriage contract while she is in the ‘idda, or with a new dowry and marriage contract if the ‘idda has
elapsed.

} Al-MuhallZ, 10:218.
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Rejection of a narration for contradicting reality
Ibn Hazm rejected a number of narrations on the basis that their contents
contradicted the reality which the people experienced in their lives. Examples are as

follows:

1. Ibn Hazm says, “People disagree about locusts. Some says that Abu Hurayra
reported that the Prophet said, ‘Locusts are the catch of the sea’. And some says that
Ka‘b said to ‘Umar, ‘O Amir al-mu’minin, locusts are scattered by the whale, who
scatters them twice a year. Hunting and eating them are permitted for the pilgrim

2952 3

who is 1in a state of ritual purity. Ibn Hazm said, “The report about this from the

Messenger of Allah is fabricated without any doubt. People witness locusts laying
eggs in the desert, where the eggs hatch, and there they remain until they die. If they
are dipped in fresh or salt water they die, like all other land animals. And the
Messenger of Allah never told a lie. This statement is clearly null and void. The truth

is that they are land-game, the hunting of which is definitely forbidden to the pilgrim

who is in a state of ritual purity and in al-Haram (the holy place of Makka).”4

' Ibid., 10:228.
? The pilgrim who is in a state of ritual purity is forbidden to hunt land-game but permitted to hunt

water-game in accordance with the verse from the Qur'an, sura al-Ma’ida, 96: “Lawful to you is (the
pursuit of) water-game and its use for food — for the benefit of yourselves and those who travel, but
forbidden is (the pursuit of) land-game as long as you are in a state of ifiram (for Hajj or ‘Umrah).
And fear Allah, to Whom you shall be gathered back..

* Al-MuhallZ, 7:23.
* Ibid., 7:231.
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2. Ibn Hazm says, “Eating from the middle of the dish is not permitted, nor eating
what is not before you, whether the food is of one type or of various kinds.”' He then

made a general judgement of all the forbidden kinds of food, mentioning the views of
those who differentiated between foods and their saying that eating some kind of
food from anywhere in the dish was permitted. He said that their evidence was what
was said by ‘lkrash when he was with the Messenger of Allah as they were
presented with a plate of tharid (thick soup). The Messenger of Allah said, “O
‘Ikrash, eat from one place, it is one type of food.” Then they were brought a plate of

various kinds of dates (alwan min rutab aw tamr). The Messenger of Allah said, “O

‘Ikrash, eat from wherever you like, it is not one type of food. He ‘Ikrash said, “Then

32

the hand of the Prophet travelled around the plate.”” Ibn Hazm says, “It is not

possible that the Messenger of Allah would have said such a thing, because it is very
rare to have a dish that does not consist of various ingredients. Even tharid (thick

soup) contains bread, meat, and perhaps onions and chick-peas. Broth is the same.

Meat comprises fat and liver, back and chest meat. This applies to most dishes.”

In rejecting this narration, Ibn Hazm refers to its contradicting reality. Since it
is a fact that foods contain more than one ingredient and those which contain only
one ingredient are rare, the narration is not a reliable reference. The prohibition

affects all foods, and so this report is not valid.

' Ibid., 7:422.
? Ibid., 7:423.
* Ibid., 7:423.
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3. Ibn Hazm says, “If nabidh' is made from famr (dried dates) or rutab (fresh ripe

dates) or zahw (semi-ripe dates) or busr (unripe dates) or zabib (raisins) with similar
ingredients, or with different ingredients, or a nabidh from one of these is mixed with
a similar nabidh or a different nabidh or with a different liquid except water, its
consumption is forbidden, whether it intoxicates or not. However, nabidh made from
one type of these fruits is lawful. If a nabidh made from one of these five fruits
(dried dates, fresh ripe dates, semi- ripe dates, unripe dates or raisins) is mixed with
nabidh made from another of these five also, or nabidh is made from two of these
fruits, or fresh juice is mixed with nabidh, all of these are lawful, just like balah
(dates), grape juice, fig nabidh, honey, wheat, barley and others than those which we
mentioned, without exception.”?

Abu Hanifa endorsed the legality of any two mixtures, and his followers
supported him in several narrations.” Malik said that the mixing of any two types
was forbidden during the making of the nabidh and afterwards, as was pressed juice,
and he did not confine it to a specific ingrcdient.4 Among the narrations to which the
Malikites referred was one narrated from Anas: “The Messenger of Allah forbade us
from combining two things in nabidh, one of which would speed up the fermentation

of the other to make the nabidh alcoholic (mimma yabghi ahaduhuma ‘ala sahibihi).

' Nabidh: is water in which dates and grapes are soaked, which is not yet fermented.
? Al-Muhall, 7:508.

* Ibid., 7:511.

* Ibid., 7:510.
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Anas used to hate mudhnib' dates for fear that they were two things. Therefore we
used to cut them into two.”” Ibn Hazm said, “It is an invalid and irrational statement.

It is not at all permissible to ascribe it to the Prophet, because nobody knows what is
meant by yabghiahaduhuma ‘ala sahibihi (one of them attacks the other) in nabidh.

If it means that one of them expedites the boiling of the other, then we say that this is
clearly untrue. When the dates and raisins are boiled, they are combined in the

nabidh, except for the period when the raisons or the dates are boiled alone. The

Prophet spoke only the truth.”” Ibn Hazm’s rejection of this narration was due to

what he saw in reality, that is, the interpretation of the word yabghimeaning ya jal

(expedite). In reality, the boiling of one of the mixtures does not expedite the boiling
of the other, but the time taken to boil the two mixtures and each individually is the

same.

Rejection due to contradiction in the narration
A saying is clearly invalid when its content is contradictory. Ibn Hazm uses this

principle in his rejection of a number of narrations, for example:

1. Ibn Hazm says, “Both widow and a woman who has been divorced by three
declarations or the third declaration of divorce may stay wherever they wish. They
are not entitled to accommodation and maintenance either from the divorcer or from

the heirs of the deceased husband. They may make the pilgrimage during the ‘idda

'A date that has begun to ripen at its tail end, so that it looks half bisr and half ru tab.
% Al-Mupalld, 7:513.
* Ibid., 7:514.
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and travel to wherever they wish. However, every divorcee with a revocable divorce
is forbidden during the ‘idda from going out of the house where she lived when she
was divorced, and she is entitled to maintenance and clothing. However, if there is a
genuine fear for her safety or she is to be punished for a sin she committed, she may
leave. In other than these circumstances she is permitted to go out only in cases of
dire necessity beyond her control.”' Ibn Hazm gave his evidence for each part of the
foregoing. His evidence that a fully divorced woman (al-mabtiita) was not entitled to
accommodation or maintenance was based on the well-known hadith of Fatima bint
Qays. The Messenger of Allah did not authorize her accommodation and
maintenance.” However, those in disagreement with Ibn Hazm note that the
entitlement of a fully divorced woman to accommodation is reported in a narration
from ‘A’isha. They clarified the reason for the Prophet’s decision not to authorize
accommodation by recalling that ‘A’isha said to Fatima bint Qays, “This is why you
have been ousted,” meaning her tongue.’ This was an indication that Fatima was
harming people with her tongue. Ibn Hazm discussed this with them and told them
about another narration containing the story of Fatima, which greatly discredited
‘A’isha. ‘A’isha said, “Fatima was in a lonely place (makan wahsh) which frightened
her, and therefore the Prophet permitted her to move to another house.” Ibn Hazm

said, “This is invalid (batil), for whoever scrutinizes this report and the preceding

one will find that they contradict each other. If she was ousted owing to her sharp

' Ibid., 10:282.
? Sahih Muslim, Bab al-mutallaqa thalathan 14 nafaqa laha.
*Al-Muhall, 10:294.
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tongue, as in that report, it is illogical that she was living in a lonely place, which
frightened her, and accordingly the Prophet permitted her to leave. There is no doubt
that she was among people, whom she harmed with her tongue, therefore she was not
in a lonely place. If she was in a lonely place and feared for her safety, there could

not have been anyone to harm with her tongue, for which she was ousted. Allah will
expose only the liars.”® Ibn Hazm proved the invalidity of the narration, for each

narration contradicts the other. Both described the same situation, but using
interpretations that could not occur together. Accordingly, both narrations were

discredited, owing to their obvious in incompatibility.

2. Ibn Hazm says, “Whoever kills a believer in dar al-Islam (Muslim territory) or in
dar al-harb (non-Muslim territory), knowing that he is a Muslim, the guardian (walJ)
of the victim has the option, if he wishes, to kill him in the same way as the murderer
did, or, if he wishes, to forgive him. Whether the murderer likes it or not, he has no
say in the matter. The guardian’s forgiveness for the murder and his silence
regarding the blood money (financial compensation payable by the murderer to
guardian of the victim) do not cancel the blood money, rather it is an obligatory
payment to the guardian even if he does not mention it, unless he waives his claim to
the blood money also. If the guardian wishes, he may forgive him to their mutual
satisfaction. However, he is not obliged to do so, especially if the murderer does not
convince him, and he may demand either the gawad (retaliation) or the blood money.

If the guardian insists on more than the blood money, the murderer is not obliged to

' Ibid.
? Ibid.

171



add to it.' Then Ibn Hazm explains the difference between scholars supporting this

matter. A group, among them Abu Hanifa, Sufyan al-Thawri and Malik said, “The
guardian of the victim can choose either retaliation or forgiveness, and blood money
is not obligatory unless the murderer agrees.“2 They referred to the following two
narrations as evidence.

The first is from Wa’il ibn Hujr. A murderer was brought to the Messenger of
Allah, so the Prophet asked him, “can you afford to pay the blood money?” He said,

“No.” The Prophet said, “Supposing I released you into the hands of influential
people to collect the blood money?” He said, “No.” The Prophet said, “Did your
relatives give you the blood money?” He said, “No.” The Prophet said to the
guardian of the victim, “Take him.” Then he said, “If he kills him, he will be the

same as he is.””

The second is from Anas ibn Malik. A man brought to the Messenger of
Allah the murderer of the person to whom he acted as guardian. The Prophet said to
him, “Forgive him,” but he refused. The Prophet said, “Accept the blood money,”
but he refused. Then the Prophet said, “Go and kill him, for you are like him.””*

Those in dispute with Ibn Hazm said that in Wa’il’s hadith the Prophet

consulted the murderer about paying the blood money. If it was obligatory, he would

not have consulted with him about it.” Anas’s hadith showed the difference between

' Ibid., 10:360
? Ibid.
 Ibid.
*Ibid