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Abstract

This article presents and analyzes a new source on the relationship between hadith
and Sufism, a juz’ in the library of the University of Leipzig titled juz’ fihi gissat
al-Abbas b. Hamza ma‘a Dhi [-Nun al-Misri rahmat Allah ‘alayhi, “An Encounter of
al-‘Abbas b. Hamza with Dhu I-Nan al-Misri.” The text is an account of the visit of Aba
I-Fadl al-‘Abbas b. Hamza b. Ashiish of Nishapur (d. 288/g01) to Dha 1-Nuan al-Misr1
(d. ca 245/859-860), an influential figure in the early mystical tradition. By underly-
ing the difference between a mainstream hadith transmission and what the text calls
hadith al-rigaq (“heart-melting traditions”), the text helps to defend early ascetics and
mystics against accusations of being “weak transmitters” of prophetical traditions.
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Introduction: Hadith and Sufism

The relationship between traditionalists (muhaddithin, ahl al-hadith)! and
Sufis and how they mutually influenced their scholarly milieus have been

1 Schacht, Ahl al-Hadith.
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the subject of several studies. These studies show that in its formative period
Sufism developed in close contact with the network of the “hadith folk.”? To
recollect a few critical notes, Ahmet Karamustafa emphasizes the following:

[Flirst Sufis clearly formed an intellectual elite who were highly literate
and learned in the Qur'an, the hadith, and much else besides. [...] In
their skepticism toward the use of human reason in the matter of God,
the first Sufis were aligned with the “traditionalists” who had especially
formed around the example of Ahmad ibn Hanbal.3

Hasan Abdel-Kader, in his study on the Baghdadi mystic al-Junayd (d. 297/910),
relates the following episode that shows the tensions among the branches
of Islamic knowledge in the third/ninth century and how a Sufi master like
al-Junayd strove to unify those disparate intellectual and spiritual forces:

Al-Junayd relates that one day as he was leaving his uncle Sari al-Saqat,
asked him to whose majlis (assembly) he was going. He replied “To that
of Harith al-Muhasib1.” Sari then said: “Yes, go and accept his learning and
his discipline, but beware of his speculative reasoning and his refutation
of the Mu‘tazilites.” And, as I was going out, adds al-Junayd, I heard Sari
say: “May God make you a traditionalist who is a safi, and not a safi who
is a traditionalist!*

This injunction would realize itself in al-Junayd’s attitude toward hadith,
which he considered one of the foundations of the spiritual path: “This knowl-
edge of ours is reinforced by the reports of the Messenger of God.” The inter-
est of those early Sufis in hadith and zuhd literature is clearly evident in the
collections of hadith on asceticism and renunciation composed by some of
al-Junayd’s companions, such as Ja‘far al-Khuldi’s (d. 348/959-60) al-Fawa’id
fi l-zuhd (“Beneficial Statements of Asceticism”) and Abu Sa‘1d Ibn al-Arabi’s
(d. 341/952) Kitab fi ma‘na l-zuhd wa-l-maqalat wa-sifat al-zahidin (“On the
Definition of Asceticism and the Sayings and Attributes of the Ascetics”). Aba
‘Abdallah Ahmad b. ‘Ata> al-Radhabari (d. 366/976-77),° the nephew of Abu

2 See, for instance, Ephrat, Spiritual Wayfareres, 86f; Algar, Hadith; Melchert, Piety of the
Hadith Folk.

Karamustafa, Sufism, 22-3.

Abdel-Kader, Life, Personality and Writings of al-Junayd, 3.

Qushayri, Risala, 1, 79; English transl. Knysh, Epistle, 44.

For biographical details on Ahmad b. ‘Ata’ al-Radhabari, see Dhahabi, Siyar, xv1, 227;
al-Khatib al-Baghdadyi, Ta’rikh Baghdad, v, 97.
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‘All al-Radhabari (d. 322/934), gained a certain reputation for his dictation
of hadith, the Amali, in which he accompanied the dictation of prophetical
reports with Sufi narrative and poetry.”

During the golden age of the school of Nishapur — for a period of at least
three generations, from Ibn Nujayd (d. 366/976-77) to al-Qushayri (d. 465/
1074) — Sufism permeated the religious establishment of Khorasanian
‘ulam@’, primarily thanks to the network of hadith transmission. In his study
on al-Sulami, Jean-Jacques Thibon noted that the whole oeuvre of al-Sulami is
deeply influenced by his formation as a traditionalist:

The fact that Sulami resorts to hadith in most of his work could, it
would seem, be a result of his training as a traditionalist. This argument
alone cannot, however, explain the role assigned to prophetic tradi-
tion, which occupies a special place in his work. Basically, it is the fun-
dament of spiritual teaching, the reference and major justification over
which the doctrine develops and the practices are established.®

Ms. Vollers 875d

This article aims to analyze a new source on the relationship between hadith
and Sufism, a juz’ that was part of the Rifa‘iyya family library of Damascus,
sold by later members of this Syrian family, then kept — since 1853 — in the
library of the University of Leipzig.® Entitled Juz’ fihi gissat al-Abbas b. Hamza

7 Ruadhabari, Amali, partially edited by Bernd Radtke in ibid., Materialen zur alten islamischen
Frommigkeit, 215-66. See also Ephra, Spiritual Wayfarers, 86ff (“Profiles of Sufi Traditionists”).

8 “Que Sulamirecoure, dans la majorité de ses ceuvres, au hadith pourrait en apparence relever
de sa formation de traditionniste. Ce seul argument ne suffit pourtant pas a expliquer le
role assigné a la tradition prophétique qui occupe dans son ceuvre une place particuliere.
[...] Fondamentalement, il représente la base de I'enseignement spirituel, la référence et la
justification majeure sur laquelle sélabore la doctrine et s'établissent les pratiques”. Thibon,
Lceuvre, 133.

9 Gacek, Arabic Manuscripts, 23: “Many ‘dating from the gth, 10th, uth and 12th centuries
were produced in a number of independent gatherings or booklets ( juz’), not to be bound
together in one or more volumes (mujallad) but to be kept separately’ [...]. Also, not all
codices were bound using rigid bookcovers. Some were covered in supple leather wrappers
without the wooden board or pasteboard.” On the history of the collection at Leipzig, see
Liebrenz, Arabische, Persische und Tiirkische Handschriften, especially chapter 11.1.1 on the
history of the acquisition. See also The Rifa‘iyya collection website: http://www.refaiya
.uni-leipzig.de.
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ma‘a Dhi [-Nun al-Misri rahmat Allah ‘alayhi, “An Encounter of al-‘Abbas b.
Hamza with Dhu 1-Nun al-Misr1,” the text is the fourth of a miscellaneous

volume (majmua). It is described by Vollers in his descriptive catalogue of

the Oriental manuscripts of the University of Leipzig’s library in 1906 under

the code “Vollers 875d” (a well-preserved seventy-three-folio codex, sized 13,

3 x 18 cm).1% The codex contains the followings manuscripts:!!

(1)

10
1

12

13

14
15
16
17

Fols. 1a-gb: ‘Abd al-Rahman b. Muhammad b. Muhammad al-TImadi
al-Hanafl (d. 1051/1641),'% al-Rawda al-rayya fi man dufina fi Darayya
(“Book of the Moistened Garden on the Accounts of Those Buried in
Darayya”). A short survey of the most important tombs of the region of
Darayya, Syria.!3

Fols. 10a-31b: Taqi al-Din Ahmad b. ‘Abd al-Halim Ibn Taymiyya (d. 728/
1328), Kitab al-Sifat al-ikhtiyariyya (“On the Attributes Connected to God’s
Will”). A short compendium on God’s attributes written by the famous
scholar Ibn Taymiyya. According to Vollers, this undated manuscript
could have been written shortly after the author’s death.1#

Fols. 32a-57b, Burhan al-Din Abu Ishaq Ibrahim b. Muhammad b.
Mahmud al-Naji al-Halabi al-Shafic al-Qadiri (d. 9oo/1945),"® Kanz
al-Raghibin al-‘ufat fi l[-ramz ila [-mawlid al-muhammadi wa-l-wafat wa-[-
fadail wa-l-shama’il wa-l-mufjizat wa-l-dala’il wa-ma fata bihi al-awakhir
wa-l-awa’il (“The Treasure of the Virtuous Desiring the Allusions to the
Birth and Death of Muhammad, His Virtues, Character, Miracles, and
Proofs of His Prophecy and Superiority”). A treaty on prophetology. This
text is still unpublished; other manuscripts are known.!6 Vollers notes
that the manuscript could be an autograph or written by someone else
while the author was still alive.!”

Fols. 59a-71b, Qissat al-Abbas b. Hamza ma‘a Dhi [-Nun al-Misri. This text
is the subject of the present article.

Vollers, Katalog, 301-3.

These descriptions are based on the data at the Rifa‘iyya collection website http://www.
refaiya.uni-leipzig.de/receive/RefaiyaBook_islamhs_00006267.

On him, see Brockelmann, GAL, 11, 291.

The text has been edited by ‘Abduh ‘Ali al-Ash‘ath in 1988 (Damascus: Dar al-Ma’man
li-I-Turath).

Vollers, Katalog, 302: “Die Abschrift ist ohne Datum, muf3 aber dem Verfasser nah stehen.”
On him, see Brockelmann, 6Ar, 11, 98 and GALS, 116-17.

Berlin (Ahlwardt) Nr. 2574.

Ibid.
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(5) Fols. 72a-73a, Abi Muhammad ‘Abdallah b. Sa‘d (or Sa‘1d) b. Abi Hamza
(or Jamra) al-Azd1 al-Andalusi,'® Qasida fi khatm al-Bukhart, a poem in
praise of the collection of Aadith of Abu ‘Abdallah Muhammad b. Isma‘il
al-Bukhari (d. 256/870). The gasida is meant to be read after completing a
full reading or dictation of the Sahih of al-Bukhari.

In describing the fourth manuscript, Vollers dates the fully vocalized script to
the second/eighth century. On fol. 71b we read that the manuscript had been
corrected against another one by a certain Muhammad b. Hamid al-Iskaf.
Vollers did not question its authenticity, and this crucial issue will be discussed
in a later section. Sezgin’s history of Arabic literature counted this manuscript
among the writings allegedly ascribed to Dhai I-Nan.!®

Dhu I-Nun al-Misri

The text is an account of the visit of Aba I-Fadl al-‘Abbas b. Hamza b. Ashush
of Nishapur (d. 288/901) to Dhu I-Nun al-Misr1 (d. ca. 245/859-60), an influ-
ential figure in the early mystical tradition.2® Michael Ebstein has published
a lengthy study of the different traditions regarding Dhu 1-Nun, emphasizing
how he “poses several challenging problems for the historian of early Islamic
mystical thought.”?! The study of his doctrine and legacy is entirely indebted
to the later hagiographic and prosopographical tradition, as Dht I-Nan never
kept written records of his teachings. Ebstein identifies several aspects of his
legacy and analyzes the portrait that emerges from those traditions (mysticism,
asceticism, hadith, and occultism), noting the difficulty of reconstructing a
unified consistent image of the same figure. A brief description of Dhiil-Nun’s
life is, however, necessary to situate the edited text in the present article. In
our presentation of the life of Dhu -Nan, we rely on Ebstein’s reconstruction.

Dha I-Nan was born in Upper Egypt, in the town of Ikhmim. He then moved
to Fustat, most likely to complete his religious and spiritual education. On two
occasions he ran afoul of the political authorities. The first time was with the

18 On him, see Brockelmann, GAL, 1, 372.

19 Sezgin, GAS, 1, 643.

20 For biographical details on al-Abbas b. Hamza, see Ibn ‘Asakir, Ta’rikh madinat Dimashq,
XXVI, 245.

21 Ebstein, Da [-Nin al-Misri, 560. Ebstein’s article is the most comprehensive study on
Dha I-Nan al-Misri to date and contains a detailed list of primary and secondary sources
on him.
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Ms. Vollers 875, 59a

Ms. Vollers 875, 71b
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judge Muhammad b. Abi I-Layth (d. 250/864-65), and on another occasion he
was brought to the Abbasid caliph al-Mutawakkil (d. 247/861) in Samarra.?2
His detention was due to the mihna promoted by Abbasids on the created or
uncreated nature of the Qur’an, an operation intended to contain the rising
popularity of the ulama’, considered a dangerous counter to their authority.23
His mystical teachings also were considered suspect by the local authorities of
Fustat. Dhu I-NtGn undertook many travels (siyahat), during which he encoun-
tered several significant figures in the Sunni milieu, in addition to unnamed
male and female ascetics and mystics. These meetings influenced Dhiai -Nun’s
spiritual training. Dhii I-Nan settled in Fustat, where he attracted a number of
students. He died in Giza and was buried in the cemetery of Qarafa al-Sughra.
Sources disagree on the date of his death, which has been listed as 245/859-60,
246/861, and 248/862-63; however, most sources, according to Ebstein, agree
on 245/859-60.

Structure and Content of the Text

The text can be divided into three sections: (1) the isnad connecting the trans-
mitter of this text to al-‘Abbas b. Hamza (fols. 59a-59b); (2) the encounter of
Dha I-Nun with al-‘Abbas b. Hamza (fols. 59b-71a); and (3) a collection of say-
ings attributed to Dhu I-Nan, transmitted with the same isnad of the main text
(fols. 71a-71b). A summary of each section follows.

The Isnad
A first mention of the line of transmission of this text is included after the title

(fol. 59a):

An Encounter of al-‘Abbas b. Hamza with Dha I-Nan al-Misr as related
by al-Hakim Aba ‘Abdallah b. Muhammad b. ‘Abdallah Ibn [al-Bayyi‘]
from Abu Bakr Muhammad b. ‘Abdallah b. Yasuf, the son of al-‘Abbas
b. Hamza’s daughter, narrating on the authority of Aba Bakr Ahmad b.
al-Husayn al-Bayhaq directly from al-Hakim Abu ‘Abdallah.2+

The isnad is quoted again after the basmala, on the following page (fol. 59b):

22 See Ebstein, D [-Nun al-Misri, 563-66, for a critical appreciation of the sources relating
the encounter of Dha I-Nan and the Caliph.

23 See Nawas, al-Ma’mun.

24  Intext, al-Bayyi‘is al-Tubba".
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Abu Bakr Ahmad b. al-Husayn al-Bayhagqi related to us on the author-
ity of al-Hakim Abua ‘Abdallah b. Muhammad b. ‘Abdallah [al-Bayyi‘] of
Nishapur, who dictated to me as I was listening, that he heard Abt Bakr
Muhammad b. ‘Abdallah b. Yasuf, the son of al-‘Abbas b. Hamza’s daugh-
ter, narrating to him several times: I heard my grandfather Aba 1-Fadl
al-‘Abbas b. Hamza say: “I visited Dha 1-Nan al-Mis11 [...]."25

This first line of transmission requires an analysis. Abii Bakr Ahmad al-Bayhaqi
(d. 458/1066)%6 is one of the most prominent students of the renowned tra-
ditionalist al-Hakim b. ‘Abdallah al-Naysaburi (d. 405/1014).27 Al-‘Abbas b.
Hamza was a direct disciple of Dha I-Nun, as confirmed by al-Sulami,?8 Tbn
‘Asakir,2? and al-Dhahabi.3° The influence of Dhui 1-Nun on al-‘Abbas b. Hamza
must have been extremely significant: he admitted having benefited from
“the benediction of Dhu I-Nan” (lagad lahigatni barakatu Dhi [-Nun).3! Tbn
‘Asakir quotes a sentence of Dhu I-Nan that had been recorded by al-‘Abbas
b. Hamza and transmitted to his grandson Abt Bakr Muhammad b. ‘Abdallah
b. Yasuf [al-Umani al-Naysaburi| (d. 344/955), who appears in our chain of
transmission.32 Moreover, some of the sentences attributed to Dhu 1-Nan
in the last part of our juz’ (see below, the section “Miscellaneous Sayings of
Dhii I-Nun”) were included by al-Bayhaqi himself in his Shu‘ab al-iman (The
Branches of Faith) and his al-Zuhd al-kabir (The Major Book of Asceticism)
with the same chain of transmission as our manuscript.3® The likeness and
plausibility of this isnad still must be analyzed critically, and the question of
the authenticity of the text will be addressed at the end of this article.

25 In text, al-Bayyi‘ is al-Tubba.

26 For information about him, see Robson, al-Bayhaki; Dickinson, al-Bayhaqi; Pakatchi and
Waley, al-Bayhaqi.

27  Min kibar ashab al-hakim Abt Abdallah wa-l-mukthirina ‘anhu, Sarifini, Muntakhab,
125. On al-Hakim, see Dhahabi, Siyar, xv11, 162-77; Brown, Canonization, 155f.; Robson,
al-Hakim al-Naysabuari.

28  Sulamji, Tabagat, 25.

29  According to Ibn ‘Asakir, Ta’rikh madinat Dimashgq, XXV1, 245, al-Abbas b. Hamza was a
companion of Dha I-Nan (sakiba Dha l-nun).

30  Dhahabi, Ta’rikh al-Islam (yrs. 281-90), XXI, 197.

31 Ibn ‘Asakir, Ta’rikh madinat Dimashgq, XXV1, 247; Dhahabi, Ta’rikh al-Islam (yrs 281-90),
XXI, 197.

32 Ibn ‘Asakir, Ta’rikh madinat Dimashgq, XXV1, 246.

33  Afull comparison is provided in the next section.
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The Encounter
The story describes the encounter between Dhui1-Nuin and al-‘Abbas b. Hamza,
who narrates having visited Dhii I-Nan, at a time when the latter was most
probably under house arrest in Egypt.3* This episode in the life of Dha I-Nan
has also recently been analyzed by Michael Ebstein:

On two separate occasions and for two different reasons, Du I-Nun fell
afoul of the religious and political authorities of his time. On the first
occasion, following the accession to power of the Caliph al-Watiq bi-Llah
in the year 227/842, Muhammad b. Abi l-Layt, the local Egyptian gad,
was ordered by the Caliph to take harsh measures against all the religious
scholars who did not comply with the official Abbasid doctrine concern-
ing the created nature of the Koran. Many scholars in Egypt were forced
to flee and go into hiding, or were otherwise imprisoned.3>

According to Ebstein’s sources, Dhu 1-Nun fled Egypt, but he later returned
and accepted the official creed on the creation of the Quran (agarra bi-l-
mihna).36 Our text shows Dhu I-Nin in a different way, however, much closer
to the classical image of him as portrayed in hagiographic literature: a master
in retreat who warns his disciples against any compromise with power, one
of the main motifs of this text.3? As Dha I-Nun'’s detention is the actual set-
ting of the narration, the text suggests a possible link with the literature of
“the trials of the Sufis” (mihan al-sifiyya). The fourth/tenth-century Sufi author
al-Sarraj devoted a chapter of his Kitab al-Luma‘ (“Book of Flashes”) to the per-
secutions and trials that early Sufi masters suffered at the time.38 Al-Sulami1
elaborated this chapter in his short work Dhikr mihan al-mashayikh al-sufiyya
(“On the Trials of the Sufi Sheikhs”),3® which opens with the trial of Dhu
I-Nan.#? This apologetic literary genre shows how God protects his friends

34  The text makes reference to the “guard” (sajjan, fol. 61b) who controls the entry to Dha
I-Nan, and al-‘Abbas b. Hamza specifies that he visited him in Egypt (Misr, fol. 7oa). Other
transmitters met him when he was arrested, like a certain Israfil (hadartu Dha [-Nun fi
l-habs, Abu Nu‘aym, Hilya, 1X, 346). Makki also mentions his detention (Qut al-qulub, 111,
231, 478; “Dhu I-Ntn doesn’t eat for days, avoiding the sultan’s food”). Other sources con-
cerning his detention include Ghazali, Thya’, 11, 20.

35  Ebstein, Du [-Nan al-Misri, 563-4.

36  Ibid., 564.

37 For instance, see Qushayri, Risala, 1, 38; Abt Nu‘aym, Hilya, 1X, 3371.

38  Arberry, Pages from Kitab al-Luma’“.

39 See Bowering and Orfali, Inquires, 18-19 of the English introduction.

40  Seeibid,, 55 of the Arabic text.
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against hostile contemporaries, often granting them miracles. But to what
extent was Dhii -Nan implicated in the mifna? Florian Sobieroj, in his study
on the attitude of the Mu‘tazila toward Sufism, devoted some important pages
to this question. Sobieroj first notices:

Whereas on the whole the Sufis apparently did not show any noteworthy
opposition to the Mu‘tazili-backed regime in Baghdad, or, for that matter,
any active solidarity with Ibn Hanbal who was perceived as the standard-
bearer of Sunni doctrine, they soon began, possibly by way of compensa-
tion, to honour and glorify Ibn Hanbal.#!

In contrast to this general attitude, Dhii 1-Nan was known for being the “only
Sufi who physically suffered for his refusal to acknowledge the dogma of khalg
al-qurian"*? Hagiographic literature as recorded by al-Sarraj, al-Sulami, and
al-Ansari dedicated some pages about Dhai I-Nun's miraculous attitude toward
the trial.*3 This juz’, however, does not highlight Dhu I-Nun’s miraculous behav-
ior. Although not explicitly stated, this could be because the encounter should
be read in relationship to the second trial of Dhii I-Nan. According to Sobieroj:

Probably because of his mystical teachings (al-Sulami calls him the first
person to speak about the mystical states and stations in Egypt), he pro-
voked the wrath of the authorities and, having been dubbed a zindig,
he was evicted by the Egyptian ulama’ [...]. He was brought before al-
Mutawakkil in 244 AH, under orders to be killed but won over the caliph
by means of his effective preaching.**

In both cases, the main theme of the juz’ (a harsh critique of the relationship
between traditionalists and power) seems not expressly related to the trials:
the mihna seems to work as a strong literary stratagem around which the main
narration is constructed, with Dhai I-Nan being the example of resistance
toward a (doctrinally) corrupted power.

The description of al-‘Abbas’s first impression of Dhai [-Nun reveals the traits
of his personality that inspired in him a deep reverence:

41 Sobieroj, Mu‘tazila and Sufism, 73.
42 1Ibid., 75.

43 Ibid., 75.

44  1Ibid., 76, ng7.
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I visited Dhu I-Nuan al-MisrT when a group of disciples were with him.
They were in a state of contemplation as if there were birds on their
heads in awe of Dhui I-Nun. I benefited from seeing him before I sat down.
I greeted them and he returned the greeting. (fol. 59b).

The image of the birds upon the heads of the disciples is an allusion to a nar-
ration concerning the reverence and the silence of the companions in front
of Prophet Muhammad, most probably used in this text to make Dha I-Nan
appear as an heir of the Prophet.*> After a short prayer,*6 a student asks Dha
1-Nun for spiritual advice (wasiyya):

You shall prefer God to all things. Observe truthfulness in whatever is
between you and Him and love Him with all your hearts. Stand at His
door, being satisfied with Him and enjoying His recollection. Be mindful
of death when you go to sleep and make Him the pupil of your eyes when

you get up. [...] (fol. 59b)

Immediately after speaking these words, Dhii I-Nun begs God’s forgiveness
for having spoken. The text records his difficulty with the duty of speaking for
his students: he recognizes that “the speech has a sweetness in this worldly
life” (inna li-l-kalam halawa fi [-dunya, fol. 60a), for which God will hold man
responsible at the Day of Judgment. Al-Abbas b. Hamza then asks him to
transmit a hadith from which he could take spiritual benefit (la‘alli antafi‘u bihi
[...] adhkuruka bihi, fol. 6ob). Here al-‘Abbas asks for a specific kind of hadith,
the “heart-melting traditions” (hadith al-rigaq) that he could apply in spiritual
practice (rajawtu annaka tuhaddithuni hadithan fi l-rigaq yakian ‘awnan ‘ala
hadha [-madhhab, fol. 60b). Dhu 1-Nun hesitates, stating that the transmission
of hadith concerns a precise kind of scholar and that he finds himself too pre-
occupied with his own relationship with God.

Keeping in mind the special kind of hadith demanded by al-‘Abbas, we
could argue that the aim of this text is to show how the practice of Sufism
(al-madhhab, in al-Abbas’s own words) is linked to hadith and to the qual-
ity of its transmitters. In Dha -Nan’s formulation, the gawm, the elite of the

45 For instance, see a narration in Bukhari, Sahih, jihad, 2842: wa-sakata l-nas ka-anna ‘ala
rwusihim al-tayr.

46 “O God, as You gathered us in Your name without making us the subject of Your admoni-
tion, so O God, count us among Your beloved friends and occupy us with Your service”
(fol. 59b). Compare this prayer with Dha I-Nan’s munajat that opens Aba Nu‘aym’s chap-
ter on him in his Hilya, 1X, 331f.
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believers, is presented as the antinomic image of the corrupt religious estab-
lishment: “Knowledge is a weapon at the service of the religion, if you use it to
obtain something worldly, it becomes a weapon of the worldly life” (fol. 61a).
Dhu I-Nun suggests to al-‘Abbas to go to al-Musayyib b. Wadih (d. 246/860)%"
and ask him to transmit on his authority some words of al-Hasan al-Basri
(d. 110/728)*8 via the following line of transmitters:

al-Hasan al-Basr1 —» an unknown “common link” between al-Thawri and
al-Basri (ba'd ashabina, fol. 67b) — Sufyan al-Thawr (d. 161/778)*° - Yasuf
b. Asbat (d. 199/814-15)%° - al-Musayyib b. Wadih (d. 246/860)

Al-‘Abbas insists on hearing these words directly from Dha I-Nan. His determi-
nation surprises the latter, who resolves to teach him the hadith the next day.

At this point, the narration follows the structure of the isnad; at every layer
the rawrintroduces his transmission with his own reflection on the difficulty of
passing down teachings with the required purity of intention. The reader must
wait several pages before finding al-Hasan al-Basri’s words. The framework of
each stage of narration is repeated. For instance, al-Musayyib later relates to
al-‘Abbas that he met Yusuf b. Asbat when he was alone, lost in thought. When
al-Musayyib asks him to dictate some hadith, he refuses: “Till when will man
write hadith? When will he apply it? We are now in a time of humility and
prayers!” (Ila kam yaktub al-rajul, fa-mata ya‘mal, hadha zamanu tadarru‘in
wa-du'@, fol. 61b).

The linear structure of the isnad becomes circular: each rawi, before trans-
mitting the hadith, points out the evil associated with the transmission of
knowledge at his time, the danger of speaking, the rarity of the true seek-
ers of knowledge, and the corruption of the hadith folk. The reader, having
been assured at the beginning of the narration of hearing al-Basr1’s voice, will
patiently wait and accept what might appear a paradox, or even a contradic-
tion: the reader is faced with a long series of reflections on the danger of trans-
mitting hadith, but still the hadith is being transmitted, and the reader is the

47 On al-Musayyib, see Dhahabi, Siyar, X1, 403, who confirms that he met Dha I-Nan.

48 On al-Hasan al-Basri, see Mourad, Early Islam.

49 See Gilliot, Sufyan al-Tawrt.

50 On Yusuf b. Asbat, a famous ascetic of the second/eighth century, see Aba Nu‘aym, Hilya,
v1i1, 237; Dhahabi, Siyar, 1X, 169-171. Aba Nu‘aym (Hilya, v1, 389) counts him among
Sufyan’s direct masters. Dhahabi (Siyar, v11, 244) reports a sentence of al-Thawri close to
the topic of our juz: “Adorn the knowledge and the hadith with yourself and do not adorn
yourself with it” (zayyini [-ilm wa-l-hadith bi-anfusikum wa-la tatazayyanu bihi).
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last stage of this transmission. What allows the passing by, at every stage of
the isnad, of al-BasrT’s words, is the conviction of each master that the blessed
words will prompt a change and a spiritual gain in those who receive them.5!

As mentioned earlier, this text centers on hadith al-rigaq (“heart-melting
traditions”): Sufyan, who praises this kind of narration (fol. 64a), defines it as a
word that prompts action.52 Al-Musayyib’s address to al-‘Abbas b. Hamza pro-
vides a definition of this kind of hadith:

We don't see any desire in the [professional] hadith transmitters [ashab
al-hadith] in this kind of narration, but the benefit is exclusively con-
tained in what makes the heart more receptive and urges man to put its
teaching in practice, and I hope that you will benefit from these words,
for I perceive in you a desire toward hadith al-raqa’iq. (fol. 7ob)

But what are these sought-after words of al-Hasan al-Basri? When the narra-
tion finally reaches al-BasiTs voice, the reader will hear nothing other than
what each transmitter has already stated. Al-Basr1 — who, according to the
narration, reached advanced old age (kabura sinni wa-raqqa ‘azmi, fol. 68a) —
first expresses his reasons for retiring from the transmission of hadith and from
teaching by evoking a traditional topos, one evoked by all the other ruwat of
this text, the corruptio tempora and the corruptio optimi pessima est, a common
motif in classical Arabic literature and in Sufism, as Fritz Meier has shown.53
Al-Basr1 expresses his nostalgia for the “good old times” when man, “even if
he learned a single hadith, [this teaching] manifests itself in him, in his family
and children, and even in his servants, neighbors and many of his brothers”
(fol. 68b). Al-Basri’s words focus on the memento mori and on the blame of its
contrary, the false hopes in this life that seduce man (tal al-amalyunsi l-akhira,
fol. 68b). A qur'anic quotation summarizes al-BasiT’s attitude:

That no soul laden bears the load of another, and that a man shall have
to his account only as he has laboured, and that his labouring shall surely

51 Al-Asbat says that no one ever heard this hadith without receiving a benefit from it (illa
ntafa‘a bihi, fol. 63a); the same idea is expressed by Sufyan al-Thawri (galla ma adhkuru
hadha l-hadith illa ntafa‘tu bihi, fol. 67b) and al-Musayyib (wa-ana arju annaka tantafi
bi-hadha l-hadith, fol. 7ob).

52 Innama husnuhu an yazhara l-fi'lu bihi (fol. 65a).

53  Meier, Sufik und Kulturzerfall.
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be seen, then he shall be recompensed for it with the fullest recompense
(Q53:38-42).5*

Al-Hasan al-Basri’s last words (fol. 6g9b) are an exhortation to follow the pro-
phetical tradition and to reject the words of profane men (sakib al-dunya).

Having concluded the transmission of al-Basr1’s words, al-‘Abbas b. Hamza
takes the floor once again and describes Dhii I-Nan's emotional state and the
following advice:

Dhu I-Nun cried when he concluded his narration; he also cried at times
while speaking, and sometimes was stunned. Then he said: Aba I-Fadl!
I transmitted these words and I hope that you and those who will hear it
from you will take benefit from it! When you will meet al-Musayyib, ask
him to transmit it to you! (fols. 6g9b-70a)

The story does not end here. Al-Abbas b. Hamza leaves Egypt and reaches
al-Musayyib in his hometown, most probably Homs, in Syria, where he dies.>®
Al-Musayyib, before transmitting the words to him, hesitates like the other
masters did. Al-Musayyib then reiterates Dha -Nun’s engagement with the
hadith: “When Dhu 1-Nun heard this narration from me he said: Tll make it
my treasure [ra’s mali] and the source of my education [muaddibi]” (fol. 70a).
Al-Musayyib, who was older than Dhi I-Nun, acknowledges having clearly felt
the benediction of his encounter with Dhii1-Nan and hopes that others do the
same (fol. 7ob). Al-Musayyib then proceeds to the transmission, which is even
more sacralized by the following commentary:

I only transmitted this Aadith to Dhi 1-Ntun and a few other ascetics
[mutaqashshifa], I don't see any love in the hadith folks [ashab al-hadith]
for this kind of narration, but the spiritual benefit is only in what makes
man'’s heart more receptive and prompts him to put into action [what he
hears] for God’s sake. (fol. 70b)

Miscellaneous Sayings of Dhit [-Nun
Our juz’ ends with seven statements ascribed to Dhi Nun that al-Hakim
al-Naysaburi transmits to al-Bayhaqi with the same chain of transmission as
the main text (fols. 71a-72a). Most of these statements are found in al-Bayhaqr's

54  Arberry, Koran Interpreted.
55 Dhahabi, Siyar, X1, 404.
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Shu‘ab al-iman and al-Zuhd al-kabir, transmitted with the same isnad.5¢
Another sentence is in al-Sulami’s Tabagat al-sufiyya and in Abi Nu‘aym’s
Hilyat al-awliy@’5" The text ends with a final quotation on the value of the
quest for hadith. Al-Hakim quotes a word of (Sa‘id) Ibn al-Mussayib (d. 94/713):
“Tused to spend nights and days seeking a single narration,” a sentence that can
be found in several sources.>8

In contrast to the body of the text, these sentences of Dhu I-Nun belong to
the corpus of sayings as established during the generation of al-Hakim and
al-Sulami. The question leads to the problem of the authenticity of the text.

The Text’s Authenticity and Dating

In discussing the first isnad of transmission, we emphasized that this line of
transmission was well known in classical hadith and Sufi literature. If the isnad
is constructed so as to give the reader a feeling of certitude concerning the
transmission of our juz’, one is nevertheless struck by the contrast between
the fame of this line of transmission and the fact that the encounter related
in the juz’ has been preserved primarily only by this late manuscript. There
is however one major exception: Ibn Khamis al-Mawsili (d. 552/1157) in
his Managqib al-abrar relates the first lines of the encounter. The two texts
are almost identical, with one difference: in Ibn Khamis’s text, the encoun-
ter is transmitted by Muhammad b. al-Husayn al-Jawhari who met Dhii I-Ntan
together with Abu I-Fadl al-‘Abbas b. Hamza.5% This episode was later quoted
by Ibn ‘Arabi (638/1240) in his hagiography of Dhu I-Nun, al-Kawkab al-durri
ft mandaqib Dhi [-Nun al-Misri (“The Pearly Star on the Virtues of Dhi I-Nan
al-Misr1”).59 Ibn Khamis’s account must be considered as a possible terminus
ad quem for dating the manuscript.

56 Bayhadqi, Shu‘ab al-iman, 11, 49, 182; and al-Zuhd al-kabir, 1, 1m1.

57  Sulami, Tabagat, 1, 26; and Aba Nu‘aym, Hilya, 1X, 395.

58 For example, see Ibn Sa‘d, Tubagat, 11, 18, 128; al-Khatib al-Baghdadi, Rihla, 127; Dhahabi,
Ta’rikh al-islam, v1, 206.

59 Compare Ibn Khamis, Managib, 1,109-110 with our edition, infra, fol. 60b-61a. Muhammad
b. al-Husayn al-Jawhari, according to other sources, met Dha I-Nan, cf. Ibn ‘Asakir,
Ta’rikh madinat Dimashq, LX111, 205. We thank Jean-Jacques Thibon for the reference to
Ibn Khamis.

60 Compare Ibn ‘Arabi, al-Kawkab al-durri, 68-69, with our edition, infra, fol. 60b-61a.
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A second problematic point is represented by the line of transmission con-
tained in the main narration linking Dha 1-Nan with al-Hasan al-Basri. Why
would such a golden chain have been recorded only in this text? One of the lit-
erary leitmotifs of the juz’is precisely the “miraculous” character of the trans-
mission; that is, its historical unlikeliness is indirectly admitted. Moreover, the
literary tension upon which the text is constructed seems to indicate that we
are dealing with “characters” rather than historical persons, characters chosen
by a later author to transmit a message in a literary form. The reader also gets
the impression of reading one singular voice, repeated by all the transmitters
of al-Basr1’s words. But when, then, was this text composed and why?

The narration — by underlying the difference between a mainstream hadith
transmission and what our text calls the hadith al-rigag — shows an affinity
with a well-attested corpus of texts (briefly presented above) whose aim is to
defend early ascetics and mystics against accusations of being “weak transmit-
ters” of prophetical traditions. As noted by Alexander Knysh:

[P]rofessional hadith experts [...] were generally suspicious of the asceti-
cally minded collectors of pious dicta on account of their propensity to
disseminate the narrative material that the muhaddithiin considered
either undocumented or outright fabricated.5!

Al-Hasan al-Basr1 was not spared these accusations. Lahsen Daiif has recon-
structed the troubled relationship between ahl al-hadith and ascetic groups, a
debate in which al-Basri was central.52 So why does the story have Dha I-Nan
as its protagonist? As Ebstein has shown, Dha I-Nun was a seminal figure who
different traditions consider among their most prominent exponents: Sufism,
occultism, and — more important for the scope of this article — hadith.
Ebstein points out:

According to the sayings attributed to Du I-Nun, one must comply with
both the Koran and the Prophetic sunna, combining religious knowledge
(ilm) with religious deeds (‘amal, fara’id).5®

61 Knysh, Islamic Mysticism, 22.
62 Daaif, Dévots et renongants, 210-1.
63  Ebstein, Du [-Nun al-Misri, 594.
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Moreover, the theme of our text, the denunciation of religious scholars’ and
hadith transmitters’ decadence, is a principal motif in Dha I-Nun's corpus:

In various sayings attributed to him, Dt I-Nun severely criticizes the
‘ulama’ and hadit scholars who, rather than maintaining humbleness and
modesty, boast of their religious knowledge and make it public. Seeking
fame and a high social status, and using their religious knowledge as a
means for gaining worldly benefits, these ulama’ are always keen on
cooperating with the political authorities. This criticism was no doubt
inspired by Da I-Nun’s own negative experience with the religious and
political establishment of his time.54

Ebstein notes that Dha I-Nun’s reliability as a transmitter of hadith is a matter
of dispute among hadith scholars.%> This text, without itself being a transmis-
sion of prophetical statements, addresses the question of the spiritual value
of the transmission and not of its technicality. Al-Musayyib, defining this nar-
ration as his “personal master” (muaddibi), hints at its importance at the time
the story was written.

Other sources recorded by Abti Nu‘aym in his Hilya attest to Dha I-Nuan's
engagement with “edifying” hadith. On one occasion, some traditionalists
came to him to ask him about inner thoughts (khatarat) and satanic sug-
gestions (waswas), which indicates a certain superiority of Dha I-Nun in the
domain of inner knowledge.®¢ In another passage, Dhu -Nun is asked about
the path leading to humility (tawadu). In his reply he gives a commentary of
a prophetic hadith: “man tawada‘a li-Allah rafa‘ahu Allah.” (God will elevate
whoever is modest for His sake)8” Ibn ‘Arabi, who collected Dha 1-Nun’s say-
ings, devotes a chapter on a commentary of a prophetical report: alizzu bi-ya
dha l-jalal wa-l-ikram (invoke God saying: Oh, Lord of majesty and bounty).58
The same source contains Dhii I-Nin's commentary on the hadith ashaddu
[-nas balaan al-anbiya’ (the most afflicted of people are the prophets).6® The
narration of this encounter can thus be understood as a reply to this mistrust
by evoking the emblematic role of Dhit 1-Nun as a spiritual hadith expert.

64  Ibid., 596.

65  Ibid., 596

66  Abu Nu‘aym, Hilya, 1X, 363.

67  Ibid,, 1x, 368-9.

68 Ibn ‘Arabi, al-Kawkab al-Durri, 123-4. See also Twinch, Created for Compassion.
69  Ibn ‘Arabi, al-Kawkab al-Durrt, 263.
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Even if composed later, this text shows a high degree of awareness of the
polemic involving Dha 1-Nun’s activity as a scholar and a master. His model
(and its harsh critics), then, must have still been significant at the time the juz’
was composed. Regarding Ibn Khamis as a possible terminus ad quem for dat-
ing this manuscript, we now conclude by positing two theories concerning the
dating of this text.

Nishapur, Early Fifth/Eleventh Century

It is conceivable that this text arose in the milieu of Nishapur as an oral source,
at the time of al-Hakim, when Sufism was slowly becoming established among
the city’s elite, given its alliance with the aAl al-hadith. The city’s prominent
families played an important role as patrons for some renowned hadith
scholars, such as al-Bayhaqi and Ibn Farak (d. 406/1015), who both came to
Nishapur on the invitation of the city’s religious establishment.”® Khorasan
served at that time as a refuge for many different traditions, all of which, given
political instability in the capital of the empire, found fertile ground in the
Khorasanian city for further developments (e.g., exegesis, Sufism, ash‘arism).
The slow embodiment of the religious life in the city elite’s political activities
might have raised doubts and fears among the city’s Sufis, strongly influenced
by the ahl al-hadith movement. The text might have gained some fame as an
oral source: its circular, repetitive structure points to the potentiality of an oral
performance. Nishapurian Sufism was also highly influenced by the literary
adab, as later concretized in ‘Abd al-Karim al-QushayrT's works.” However,
as stated earlier, it seems unlikely that al-Bayhaqi would have omitted this
encounter or at least some quotations from it in some of his major collections.
This omission might be due to two factors: he recognized the text as false (but
then why transmit it?), or, more likely, the text was simply composed after his
lifetime and his name was attached to it in order to legitimize it.

Sixth/Twelfth Century
A precise accusation contained in the text and repeated by each of the char-
acters in the chain of transmission concerns those muhaddithiin who have
not simply severed knowledge (im) from practice (‘amal) but, more specifi-
cally, have used knowledge to actually make a living. The accusations are par-
ticularly relevant to the context of the sixth/twelfth and seventh/thirteenth
century, when the first state-sponsored stipendiary posts for scholars were

70  See Bulliet, Patricians of Nishapur.
71 See Sobieroj, Die Responsensammlung.

JOURNAL OF ABBASID STUDIES 3 (2016) 90-127



108 CHIABOTTI AND ORFALI

created. It is surely true, though, that the harsh criticism against professional
muhaddithun was already at play at a much earlier date. Aba Talib al-Makki
(d. 386/998) quotes in his Qut al-qulib a sentence ascribed to Bishr al-Hafi
(d. 226/840 or 227/841-44), who denounced traditionalists who taught hadith
for a salary: “When you hear a man saying haddathana, what he really means
is: ‘Be generous with me!" (awsi@ l).""> George Makdisi also noted, “[T]rans-
mission of hadiths by authoritative license led inevitably to certain practices
whose object was monetary gain.””3

The professionalization of hadith teaching developed throughout the
sixth/twelfth century with the foundation of the first state institutions
entirely devoted to it, like the Dar al-Hadith al-Nariyya in Damascus, founded
in 566/1170 by Nuar al-Din al-Zanki (d. 569/1174),"4 and the Dar al-Hadith
al-Fadiliyya founded in 593/1197 by Qadi Fadil (d. 596/1200). The establishment
of these represented a major change in the history of Islamic institutions.”
As Makdisi observed,

[T]his event raised the level of the muhaddith to that of the juriconsult
in the college system. Formerly the college (madrasa) had been primar-
ily for the teaching of law. [...] With the dar al-hadith, hadith was raised
institutionally to the level of law.

These new teaching positions were quite distinct from the former prototype of
hadith teacher:

These scholars of the Koran and hadith were likely to be ascetics in the
true sense of the term, renouncing worldly goods in order to devote them-
selves to the study of the sacred scripture. They spent most of their time
in study and teaching][,] preferably in their homes and in the mosques,
refusing the patronage of the powerful, which might have led them to
relinquish their principles.””

72 Makki, Qut al-qulab, 1, 233.

73 Makdisi, Rise of the Colleges, 211.

74  Orin569/1174 according to Makdisi, ibid.

75  See also Dickinson, Ibn al-Salah al-Shahrazari.
76 1Ibid,, 211-12.

77 Ibid, 212.
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Despite the difficulties in dating the text, the material presented here still is
a valuable source for studying the relationship between Sufism and fadith.
Every hagiographic source tends to represent the saint’s historical value at
the time of the codification of the source. In this sense, the material included
in our juz’ could be representative of the complex image that Dha 1-Nan had
gained throughout the ages.”®

Technical Observations about the Arabic Text Edition

The text of the manuscript has many vowels which were generally ignored in
this edition. The vowel signs were used to indicate a passive form of a verb
or to refer to the first or second person when required for textual precision.
Otherwise, vowel signs were added to the body of the text only when they
serve to avoid textual ambiguity or indicate a preferred reading. Some ancil-
lary signs were added consistently to the Arabic text, such as the doubling sign
over a consonant (tashdid). The tashdid was omitted, however, in liaison for
the definite article in case of “sun” letters. The sign of nunation (tanwin) was
added regularly in the accusative and, when helpful, in the genitive and nomi-
native. Marks of punctuation, such as commas, periods, and question marks
have been added to the text when the sense of specific sentences requires it.
A colon was added after names of particular authorities, separating authors
from their statements. The beginning and end of folios is indicated in square
brackets.

78  Michel de Certeau (Hagiographie) noted that in the hagiographical discourse, “la com-
binaison des actes, des lieux et des themes indique une structure propre qui se référe
non pas essentiellement a ‘ce qui s'est passé, comme le fait 'histoire, mais a ‘ce qui est

exemplaire””
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