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PREFACE

Ty THE FOURTH EDITION

‘THis edition has been considerably enlarged und
improved. The quotations from Ibn Khaldan are
taken from M. De Slane's French translation(ed. Paris
1865) of the Prolegomena (Muqaddima) : those from
Baidawi are from Fleischer’s edition (Lipsiae 1848).
Sir ‘Abdu’r-Rahim’s valuable work, Mukammadan
Jurisprudence (Madras 1911} has been very useful.
Ash-Sharastini’s gl-Milal wa'n-Nihal (ed. Cureton,
London 1842), Mirkhond’s Raudatu’s-Safa (ed. Lon-
don 1898) ; the Khaldsatu’t-Tafdsir (ed. Lucknow
A-H. 1309) and the Mishkdtu’l-Magdbih 'ed. Madras
A.H. 1174) have been {freely used. The quotations
from the Qur’an are from Rodwell’s translation.

In the transliteration of Arabic names and
terms, I have followed the rules of the Royal Asiatic
Society, namely:—

th for gil_ for b
h ’e r!Z . b
__k_!! ' t| 1 c
dh a -’1gh g t
$ ” Y S
d v oo »
MAaADRAS, t EoS
February 1, 1920,
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INTRODUCTION

IT 13 necessary to enter into some explanation as regards
the contents of this work. It does not fall in with its
plan toenter into an account either of the life of Muham-
- mad or of the wide and rapid spread of the system founded
by him! The most important study is that of the
religious system which has grown out of the Prophet's
teaching, and of its effect upon the individual and the
community. \What the Church in her missionary entec-
prise has to deal with, what European Governments in
the political world have to do with, is Islam as it is, and
as it now infHuences those who rule and those who are
ruled under it. 1 have tried, thercfore, to show, from
authentic sources and from a practical knowledge of it,
what the Faith of Islam really is, and how it infuences
men and nations in the present day.'

Much thatis written on Islamn is written uither in
ignorant prejudice or. from an ideal standpoint. To
understand it aright one should know 1ts literature and
live amongst its people. I have tried faithfully to prove
every statement I have made : and when 1 have quoted
European authors it is only by way of illustration. 1
rest my case entirely upon Musalmin authorities them-
selves.  Still more, I have ascertained from living
witnesses that the principles | have tried to show as
existing in Isldm are really at work now, and are as
potent as at any previous period.

11 have dealt with these subjects 1n my Life of Muwhummud: The
Historical Develgpment of the Qur'dn; Jsldm : Jts Rise and Progress;
The Pour Rightip-guided Khalifas: The Umayyad and 'Abbdsid
i halifates ; The Musliin Conquests in Northern Africa; The Muslim
Conguests in Spain;: The Mambiks in Egypt und The Ottomdn Turks.



X1 INTROUDLCTION

I have thus traced up from the very foundations the
rise and development of the system, seeking wherever
possible to link the past with the present. In order not
to interfere with this unity of plan, I have had to leave
miny subjects untouched, such as those connected with
the civil law, with polygamy, concubinage, slavery, and
divorce. A good digest of Muhammadan Law will give
all necessary information on these points.' The basis of
the Law which determines these questions is what 1
have described in my first chapter.

When [ have drawn any conclusion from data which
Muhammadan literature and the present practice of
Muslims have afforded me, 1 have striven té give what
seems to me a just and right onc. Still, I gladly take
this opportunity of stating that 1 have found many
Muslims better than their creed, men with whom it is
a pleasure to associate, and whom [ respect for many
virtues and esteem as friends. I judge the system, not
any individual in it.

! A very good account is given of Lhess subjects in the Religion of
{sidm, by Klein pp. 178-226.

THE FAITH OF ISLAM

CHAPTER 1
THE FOUNDATIONS OF ISLAM

THEe creed of Iskim—* Li ilaha illa'llihu : Muham-
madu’r-Raslu’llah '—There is no god but God, and
Muhammad is the Apostle of God is very short, but
the system itself is a very dogmatic ome. Such
statements as : ‘The Qur'an is an all-embracing
and sufficient code, regulating everything,’ ‘The
Qur’in contains the entire code of Islim—that is,
it is not a book of religious precepts merely, but it
governs all that a Muslim does,’ ‘The Qur’an
contains the whole religion of Muhammad,’ ‘ The
Qur’in which contains the whole Gospel of Islam.’
are not simply misleading, they are erroneous. So
far from the Qur'dn alone being the sole rule of
faith and practice to Muslims, there is not one
single sect amongst them whose faith and practice
is based on it alone. No Musalmin ever disputes
its authority or casts any doubt upon its genuine-
ness. Its voice is supreme in all that it concerns,
but its exegesis, the whole system: of legal jurispru-
dence and of theological science, is largely founded
on the Traditiens. Amongst the orthodox Musal-
mans, the foundations of Islim are considered to be
four in number, the Qur’an, Suunna, Ijma‘, and
Qiyas. The fact that all the sects do not agree with
the orthodox—the Sunnis—in this matter illustrates
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another important fact in Islam, namely, the want
of unity amongst its followers.

1. Tue Qur’Ax.—The question of the inspira-
tion will be fully discussed, and an account of the
laws of the exegesis of the Qur’an will be given in
the next chapter. It is sufficient now to state that
this book is held in the highest veneration by
Muslims of every sect. When being read, it is kept
on a stand elevated above the fioor, and no one must
read or touch it without first making a legal
ablution. ‘Let none touch it but the purified’
(lvi. 78). It is not translated unless there is the
most urgent necessity, and even then the Arabic text
is printed with the translation. The more bigoted
Muhammadans say that it should not be taught to
any one but Muslims, and that a Maulavi who
teaches a Christian to read it becomes thereby a
Kafir. In the year 1884 the Sunni Qdidi and a
number of Madras Maulavis issued a fatva to this
effect. This, however, is contrary to the Law, for
Qadi Khéan says: ‘The Harbi, or the Dhimmi,
when they desire to read the Qur’an, may be taught,
and so also with the figh and the ahkims. It may
be hoped that they will find the road te the truth.
But until they have washed, they must not touch the
Qur’in ; after they have done this, they are not to
be hindered.”' It is said that God chose the sacred
month of Ramadain in which to give all the revela-
tions that in the form of books have been vouchsafed
to mankind. Thus on the first night of that month
the books of Abraham came down from heaven ; on

| RPatdvd-i-Qddi {hdn, chapter on Qird’4tu'l-Qur'sn.

THE QUR’AN 3

the sixth, the books of Moses ; on the thirteenth,
the Injil, or Gospel; and on the twenty-seventh, the
Qur'an.' On that night, the Laylatu’l-Qadr, or
‘ night of power,’ the whole Qur’an is said to have
descended to the lowest of the seven heavens, from
whence it was brought piecemeal to Muhammad as
occasion required.” ' Verily we have caused it (the
Qur’an) to descend on the night of power ' (xcvii. 1.)
‘The Qur’in,’ says Ibn Khaldun, ‘ was sent from
heaven in the Arab tongue, and in a style conforma-
ble to that in which the Arabs were wont to express
their thoughts. . . . It was revealed phrase by
phrase, verse by verse, as it was needed, whether for
manifesting the doctrine of the unity of God, or for
expounding the obligations to which men ought to
submit in this world. In the one case we have the
proclamation of the dogmas of faith, in the other
the prescriptions which regulate the actions of men.’"
The night on which ‘it descended is called the

! The Prophet said : " Certsinly Laylate'l-Qadr was revealed to me,
but [ bave forgotten (its date), but search forit in the last tea days and
oo one of the odd days.” Sahihu'l -Bukhdri.

? ' [t was certainly an admirable and politic contrivance of his to briag
down the whole Qur'dn at once to the lowest beaven only, and not to the
earth, a3 a bungling prophet would have doac : for il the whole had been
published at once, insumerable objections might have been made, which
it would bave been very hard, if not impossible, for bim 10 solve ; but as
he pretended to receive it by parcels, as God saw proper that they should
be published for the conversion andiastruction of the people, bé bad a
sure way to answer all emergencies, and to extricate himsell with honour
from any difficalty which might occur.” Sale, Preliminary Discourss,
Section I11. )

3 Lez Prolégomines d'1bn Khaldan, (de Slane’s translation. ed. Paris,
1863), ii. 478. As 1 shall often refer to Ibn KhaldGn, it may be wall
te state what Stanley Lane-Poole says of him as ap muthority : ' He
stands at tho head of the Arab historians, and comes nearest to European
notions of a philosophical historian.” Lane, Modern Bgyptians, ii. 332.
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blessed night, the night better than a thousand
months, the night when angels came down by the
permission of their Lord, the night which bringeth
peace and blessings till the rosy dawn. Twice on
that night, in the solitude of the cave of Hira, the
voice called ; twice, though pressed sore ‘as if a
fearful weight had been laid upon him,’ the Prophet
struggled against its influence. The third time he
heard the words :—

Recite thou, in the name of thy Lord who created—

Created man from clots of blood. (xcvi. 1.}!

‘ When the voice had ceased to speak, telling how
from minutest beginnings man had been called into
existence, and lifted up by understanding and know-
ledge of the Lord, who is most beneficent, and who
by the pen had revealed that which man did not
know, Muhammad woke up from his trance and felt
as if “ a book had been written in his heart.””’ He
was much alarmed. Tradition records that he went
hastily to his wife and said, ‘O Khadija! What
has happened to me 7' He lay down and she
watched by him. When he recovered from his
paroxysm, he said, ‘O Khadija ! he of whom one
would not have believed (i.e. himself) has now
become either a soothsayer (kahin) or mad.’ She
replied, ‘ God is my protection, O Abd’l-Qésim.

1 It is said by some that the words. ° warn thy relatives of nearer kin *
{xxvi. 214) contain the frat call to preach ; bat the objections to this are
that the context, °kindly lower thy wing over the faithial who follow
thee " (213), and the words, ' Who secth thee when thou standest in prayer
and thy demeanour among those who worship ' (218-9) pre-suppose the
existence of a amall Muslim commuaity; lbgl the styls of this Siira is not
that of the earliest period, and tbat combinations fouad ia it, such as al-

‘Asiza’c-Rahim—the Mighty, the Mercifal ; asbh-Sham[‘n’l-'Alima.—He
heareth, Ho knowaeth, are not found in the earlier SGras.

THE FATRA 5

He will surely not let such a thing happen unto thee,
for thou speakest the truth, dost not return evil for
evil, keepest faith, art of a good life, and art kind to
thy relatives and friends, and neither art thou a
talker abroad in the bazaars. What has befallen
thee ? Hast thou seen aught terrible?’ Muham-
mad replied, ‘ Yes." And he told her what he had
seen. Whereupon she answered and said, * Rejoice,
O dear husband, and be of good cheer. He in
whose hands stands Khadija’s life is my witness
that thou wilt be the Prophet of this people.’’
After this there seems to have been an intermission,
called the fatra. It is generally acknowledged to
have lasted about three years, and it was at this time
that the Prophet gained some knowledge of the
Jewish and the Christian histories. * The accounts,
however,” says Muir, ‘are throughout confused, if
not contradictory ; and we can only gather with
certainty that there was a time during which his
mind hung in suspense and doubted the divine
mission.” ' It is not absolutely certain when the
fatra commenced. Most commentators acknowledge
that the first five verses of the Suratu’l-‘Alaq (xcvi)
form the first revelation ; but according to ‘Ali, the
Saratu’l-Fatiha is the first, and Jabir, a Companion,
maintains that the Suratu’l-Muddaththir (1xxiv)
preceded all others.” - These varying statements are

1 Literary Remains of BEmmanuel Dastsch, p. 77.

1 Muir, The Life of Mahomet, ii, 36,

3 This is tke opinion of Ndldeke, who coosders tbat the internal
evidence supports it, cspecially the command to preach and be pions.
This Stra. however, seems to be composite. The words ' & truzap on the
trumpet ' are worda oot used in late Suras, whereas vv, 31— are evidently
Madios ones as thay are directed against the Jews. Muir places this
Sira ia the second period of Meccan ones, but this is very doubtfal.
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thus reconciled : the Suratu'l-*‘Alaq was the first
real revelation ; the Suratu'l-Fatiha was the first
one revealed for purposes of worship; the Saratu’l-
Muddaththir was the first of a continued series.
Henceforth there was no intermission.’ It is said
that after the descent of the Suratu’l-‘Alaq (xcvi),
called also the Suratu’l-Iqra, the Prophet longed
for a further revelation, but the wahi (inspiration)
came not. This fatra was a cause of much grief to
him. Indeed one day he started from his home
with the intention of committing suicide; but when
staggering along, borne down with sorrow, a voice
from heaven sounded in his ears. Then, as
Bukhari relates it, he looked up and saw the angel
who had appeared to him on a former occasion.
The angel sat on a throne suspended midway
between heaven and earth. Muhammad, much
agitated, hastened home and said, ‘ Cover me with
a cloth.’? Then God revealed to him the Saratu’l-
Muddaththir (lxxiv), which commences thus : ‘' Q
thou, enwrapped in thy mantle ! arise and warn.’*
Bukhari also adds that the steady and regular flow
of the revelation of the Qur'in then commenced, or,
as he puts it, ‘inspiration became warm' (Faha-
miya al-wahi).*

Gabriel is believed to have been the medium of
communication. This fact, however, is only once

! Sahihu'l-Bukbdri (ed. Leyde, 1862).

* The Mishkdiu'i-Magdbih, p. 846 gives a Traditon in a slightly
different form, and says that Khadija not oaly wrapped him up, but
poured cold water on him, from which ii would seem that she thought
that a fit was coming on him.

3 Sahihw'l-Bughdrl, i. 58.

¢ Ibid., il 6.

INSPIRATION OF THE QUR’AN 7

stated in the Qur’an : ‘Say, whoso is the enemy of
Gabriel—For he it is who by God’s leave hath
caused the Qur'an to descend on thy heart ’ (ii. 91).
This Sara was revealed some years after the
Prophet’s flight to Madina. The other references
to the revelation of the Qur'an are: ‘ Verily from.
the Lord of the worlds hath this book come down ;
the Faithful Spirit (Rihu’l-Amin) hath come down
with it’ (xxvi. 193). ‘The Qur'an is no other
than a revelation revealed to him, one terrible in
power (Shadidu’l-Qawa) taught it him ' (liii. §).
‘The Holy Spirir (Rihu’l-Quds) hath brought it
down with truth from the Lord' (xvi. 104).
These latter passages do not state clearly that
Gabriel was the medium of communication, but the
belief that he was is almost, if not entirely, univer-
sal,' and the commentators’ say that the terms
‘Riahu'l-Amin,” ‘Shadidu’l-Qawa,’ and ‘ Rahu'l-
Quds,’ refer to no other angel or spirit. The use of
the word ‘ taught ' in the quotation from Sura liii,
and the following expression in Sura lxxv. 18 :

| Bukhiri states on the authority of "Ayisha, that Khadija, after the
Prophet had received the command to * recite,” took bim to Waraqe bin
Naufal. He was a man, 30 says Bukbir{, who had been s Nasarens io
the days of ignorance. Now he was old and blind. Kbadija said: 'O
cousin, listen to thy nephew {Muhammad] aad hear what he is sayiog-'
Waraqa replied, 'O my brother’s son. what hast thou seen?* Thes
Muhammad told him what had happened. Waraqa then said : * This:is
the Ndmis which God seat down upon Moses." The commentators on
the Traditions say that this Ndmis. which means the possessor of & socret,
is " noae other than Gabriel." Sahihu'l-Duiphdri on Sora xcvi, iii. 381-2.

? The priccipal commentators are Mubhammad Falbru'd-din Rizi
la.H. 606) az-Zamakhshari (a.H. 604) al-Baghdwi (4.H. 505} al-Baiddw!
(a.H. 685) Jaldlo'd-din (a.H. 364) these are in Arabic. The Tafsir+-
Husaini is an excellent commentary in Persan. The Khaldsatn's-
Tafdsir is a large collection of opinions from many sources. It is pub-
lished in Urdu.



8 THE FAITH OF ISLAM

“When we have recited it, then follow thou the
recital,’ show that the Qur'an is entirely an objec-
tive revelation, and that Muhammad was only a
passive medium of communication. The Muham-
madan historian, Ibn Khaldin, says on this point :
* Of all the divine books, the Qur’an is the only one
of which the text, words and phrases have been
communicated to a prophet by an audible voice. It
is otherwise with the Pentateuch, the Gospel and the
other divine books : the prophets received them

nder the form of ideas."’ This expresses the
universal belief on this point—a belief which reveals
the essentially mechanical nature of Islam.

The Qur’an thus revealed is now looked upon as
the standing miracle of Islim. Other divine books,
it is admitted, were revelations received under the
form of ideas, but the Qur’an is far superior to
them all, for the actual text was revealed to the ear
of the Prophet. Thus we read:—

Move not thy tongue in the haste ¥ to follow and master this

revelation,

For We will see to the collecting and recital of it:

But when We have recited it, then follow thou the recital ;
And verily it shall be Ours to make it clear to thee. ]
{Ixxv. 16-19).

The Qur’an is, then, believed to be a miraculous

revelation * of divine eloquence, as regards both

1 Ibn Rhatdon, i. 195,

% This seems to imply that * he spoke automatically—-Like an automatic
writer—outof trance’(Macdonald, Religrous Attitude and Life of Isidm,
p- 47). Ibn 'Abbds says that Gabriel told him not 10 hurry from {ear of
not remembering or comprehending it. Tafsir-i-Husaini. ii, 438, Evi-
dently he was much agitated. See Rodwell's note on-this verse.

3 Noldeke, Sketohes from Eaftern History, p. 38 . and Macdonald,

Muslim Theology, p- 146 ; Takmilu'l-Imdn, pp 14, 21.

THE QUR’AN A MIRACLE 9

form and substance, arrangement of words, and its
revelation of sacred things. It is asserted that each
well-accredited prophet performed miracles in that
particular department of human skill or science
most flourishing in his age. Thus in the days of
Moses magic exercised a wide influence, but all the
magicians of Pharaoh’s court had to submit to the
superior skill of the Hebrew prophet. In the days
of )esus the science of medicine flourished. Men
possessed great skill in the art of healing ; but no
physician could equal the skill of Jesus, who not
only healed the sick, but raised the dead. In the
days of Muhammad the special and most striking
feature of the age was the wonderful power of the
Arabs in the art of poetry.! Muhammadu'd-
Déamiri says: "‘ Wisdom hath alighted on three
things—the brain of the Franks, the hands of the
Chinese, and the tongue of the Arabs.” They were
unrivalled for their eloquence, for the skill with
which they arranged their material and gave expres-
sion to their thoughts. It is in this very particular
that superior excellence is claimed for the Qur'in.
It is to the Muhammadan mind a sure evidence of
its miraculous origin that it should excel in this

‘respect. Muslims say that miracles have followed

the revelations given to other prophets in order to
confirm the divine message. In this case the
Qur’in is both a revelation and a miracle. Accord-
ing to Ibn Khaldin Muhammad himself said: ‘Each
prophet has received manifest signs which carried
conviction to men, but that which 1 have received is

V Takmilu'l-fmds (Madras ed. a.w: 1288) p. o0,
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the revelation. So I hope to have a larger following
on the day of resurrection than any other prophet
has.” Ibn Khaldin says that ‘ by this the Prophet
means that such a wonderful miracle as the.Qur’an,
which is also a revelation, should carry conviction 1o
a very large number.'’ To a Muslim the fact is quite
clear, and so to him the Qur’an is far superior to all
the preceding books. It is ‘the cream and compen-
dium of all the heavenly books.’” Muhammad
is said to .have convinced a rival, Lebid, a poet-
laureate, of the truth of his mission by reciting to
him a portion of the now second Sira.' Itis true
that many parts of it are very grand, but it is not in
these that the strength of the Qur'an lies. Before his
time Arab poets had sung of valour and generosity
of love and revenge. Muhammad’s diction did
not excel theirs in beauty ; but his aim was different.
He was a man with a message, often fierce and
always strong. He preached Islim. The very
fierceness with which this is done, the swearing*
such as Arab orator, proficient though he may have
been in the art, had never made, the dogmatic
certainty with which the Prophet proclaimed his
message, have tended, equally with the passionate

}Ibn Khaldon,i. 194, ? Takmnilu'i-imdn, p. 14,
3 There is some difference of opinion a3 to the exact natureof the

superiority of the Qur'in. ‘'Some hold the proof to lie simply in the

eloquence ; others, in the revelatiou of the Unseen ; others, in the absence
of discrepancies. Others again, disagreeing as to the perfect eloquence
of the revelation, bold to the doctrine of ' prevention,' or inability to
produoce the like, owing to divine intervention * Muir, Bracon of Truth,
p. 26

¥ Shras xxaviii. 1; xliv. 1, 1i. 1 Ixviii. 1; lxix. 39, ' He swears by the
most varied things, by whatlever comea uppermost in his mind, and so the
oatbs often appear strange and incongruous.' Néldeke, Geschichte des
Qorans (ed. Gdttingen, 1861) p, 61.

SACREDNESS OF THE TEXY 11

grandeur of his utterances, to hold the Muslim
world spell-bound to the letter and imbued with all
the narrowness of the book. '

So sacred is the text supposed to be, that only the
Companions * of the Prophet are deemed worthy of
being commentators on it. The work of learned
divines since then has been to learn the Qur'an by
heart and to master the Traditions, with the writings
of the earliest commentators thereon. The revela-
tion itself is never made a subject of investigation
or tried by the ordinary rules of criticism. If only
the isnad, or chain of authorities for any interpre-
tation, is good, that interpretation is unhesitatingly
accepted as the correct one. It is a fundamental
article of belief that no other book in the world can
possibly approach near to it in thought or expres-
sion.” It deals with positive precepts rather than
with principles.” Its decrees are held to be binding
not in the spirit merely, but in the very letter on all
men, at all times, and under every circumstance of
life. This follows as a natural consequence from
the belief in its eternal nature.

1 Those who were in constant intercourse with the Prophet are called
Aphéb (Companions) ; their disciples are named Tébi'un (Followers) :
their disciples are koown as Taba’o't-Tibi'lo (Followers of the Followers).
One of the most famous of the Companions was [bn 'Abbis whois
called by Syigl the * Father of the exegesis of the Qur'dn.’

* The Ma'tazilishold that. if God allowed it, men could prodocea
Sara like it in cloquence and arrangement. Shahrastini, al-Mital
wa'n-Nihal, p. 39. Seo also Noldeke, Geschichte des Qordns, p. 4.

* *In the Koran thersa bhad been given to Maslims a religion, but no
system—precepts but no doctrines. What is contrary to logic therein
—what we account for by the shifting circumstances of the Prophet’s
life, and his varying moods—was simply accepted by the beliovers, without
asking questions about the How aad Why.' De Boer, Philosophy in
Isidm, p. 41,
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The various portions recited by the Prophet during
the twenty-three years of his prophetical career were
committed to writing by some of his followers, or
treasured up in their memories. As the recital of
the Qur'an formed a part of every act of public
worship, and as such recital was an act of great
religious merit, every Muslim tried to remember as
much as he could. He who could do so best was
entitled to the highest honour, and was often the
recipient of a substantial reward.' The Arab love
for poetry facilitated the exercise of this faculty.
When the Prophet died the revelation ceased. There
was no distinct copy of the whole, nothing to show
what was of transitory importance, what of perma-
nent value. There is nothing which proves that the
Prophet took any special care of any portions.
There seems to have been no definite order in which,
when the book was compiled, the various Suras were
arranged, for the Qur’dn, as it now exists, is utterly
devoid of all historical or logical sequence. For a
vear after the Prophet’s death nothing seems to have
been done ; but then the battle of Yemana took
place, in which a very large number of the best
Qur’an reciters were slain. ‘Umar took fright at
this, and addressing the Khalifa Abd Bakr, said,
‘The slaughter may again wax hot amongst the
repeaters of the Qur’an in other fields of battle, and
much may be lost therefrom. Now, therefore, my
advice is that thou shouldest give speedy orders for

! * Thus, after the usual distribution of the apoils taken oo the field of
Cadesia (a.H. 14), the remdue was divided among those who knew most
of the Que'dn.' Muir, Lifc of Mahomet, i. 5.
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the collection  of -the Qur’an.’’ Abl Bakr agreed.
and said to'Zaid ibn ‘Thabit, who had been an
amanuensis of the Prophet, * Thou art 2 young man,
and wise, against- whom no one amongst us can
cast an imputation ; and thou wert wont to write
down the inspired revelations of the Prophet of the
Lord, wherefore now search out the Qur’dn and
bring it all together.” Zaid being at length pressed
to -undertake the . task, proceeded to gather the
Qur’an together from ‘date leaves and tablets -of
white stone, and from the hearts of men.” In course
of time it was all compiled in the order in which the
book is now arranged. This was the authorized
text for some twenty-three years after the death of
Muhammad. Owing, however, either to different
modes of recitation, or to differences of expression
in the sources from which Zaid's first recension was
made, a variety of different readings crept into the
copies in use. Hugdhaifa bin al-Yaman, one of the
early warriors, observing the difference between the
readings of the Muslim Syrians and the men of
‘Iriq, became alarmed and warned the Khalifa to
interpose, ‘before they should differ (regarding
their scriptures) as did the Jews and the Christians.’
The Faithful became alarmed, and the Khalifa
‘Uthmén was persuaded to put a stop to such a
danger. He appointed Zaid, with three of the
leading men of the Quraish as assistants, to go over
the whole work again. A careful recension was
made of the whole book, which was then assimilated
to the Meccan dialect, the purest in Arabia.® After

1 See as-Syitl. History of the Khalifs (ed. Calcutta, 1881) p. 78.
1 Por a full acconnt, see Sell, Rescensions of the Qurdn (CL.S.,
Madras and London}.
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this all other copies of the Qur'dn were burnt by
order of the Khalifa, and new transcripts were made
of the revised edition, which was now the only
authorized copy. ‘On the revision being completed,
‘Uthman caused all the remaining editions to be de-
stroyed, and it is due to this fact that at the present
day only one authorititive and uniform text is in
use throughout the Muslim world.”" The authenti-
city of the present Qur’an rests upon the authority
of Zaid, who often had to rely on the memories of
the early Muslims. The memories of many between
A.H, 15-30, the dates of the two recensions, varied
and so the critical student may reasonably assume
that the memories of men may have been defective.
The destruction of all copies of the first recension
was a clumsy method of avoiding criticism and a
foolish action as it raises suspicion. As it is a
fundamental tenet of Islim that the Qur’an is
incorruptible and absolutely free from error, no
little difficulty has been felt in explaining the need
of ‘Uthman’s new and revised edition, and of the
circumstances under which it took place; but, as
usual, a Tradition has been handed down which
makes it lawful to read the Qur'an in seven dialects.
On the authority of Ibn ‘Abbas the following
tradition is recorded : ‘ Gabriel taught me to read
the Qur’an in one dialect, and when I recited it he
taught me to recite it in another, and so on until
the number of dialects amounted to seven.” These
dialects, known as the Qird’itu’s-sab‘at or, in
Persian, Haft Qira’at, were the seven chief ones of

1 Sir 'Abdu’r-Rahim, Muhammadan Jurisprudence, p. 20,

PRESENT FORM OF THE QUR’AN 15

Arabia. The members of these several tribes used
to recite the Qur’an in their respective dialects until
‘Uthman’s Qur’dn was issued, when only one dialect
was allowed.

The book in its present form may be accepted as
a genuine reproduction of Abu Bakr’s edition with
authoritative corrections. It thus becomes a funda-
mental basis of Islam. It was a- common practice
of the early Muslims when speaking of the Prophet
to say, ‘ His character is the Qur’an.” When people
curiousto know details of the life of their beloved
master asked ‘:'\yisha, one of his widows, about
him, she used to reply, ‘ Thou hast the Qur’in, art
thou not an Arab and readest the Arab tongue ?
Why dost thou ask me ? for the Prophet's disposi-
tion is no other than the Qur’an.’

Whether Muhammad would have arranged the
Qur’an as we now have it is a subject on which it
is impossible to form an opinion. There are Tradi-
tions which seem to show that he had some doubts
as to its completeness. I give the following account
on the authority of M. Caussin de Percival. When
Muhammad felt his end draw near he said, ‘ Bring
ink and paper: I wish to write to you a book to
preserve you -always from error’ But it. was too
late. He could not write or dictate, and so he said,
‘May the Qur’dn always be your guide. Perform
what it commands you : avoid what it prohibits.”’
The genuineness of the first part of this Tradition

1 Apother fairly well-anthenticated account is that he asked for an
inkstand in order tbat he might write somethiog which would not be
lost : but ‘Umar objected, saying, * We have the Qur'in of which we ait
approve.'. Sell, The Lifs of Muhammad, pp. 225-6.
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is, I think, very doubtful ; the latter is quite in
accordance with the Prophet’s claim for his teaching.
The letter of the book became, as Muhammad
intended it should become, a despotic influence in
the Muslim world, a barrier to freethinking on the
part of all the orthodox, an obstacle to innovation
in all spheres—political, social, intellectual and
moral. ‘Unlike the Decemviral code which was
compiled in a business-like way for the guidance of
magistrates and litigants, and which made no pre-
tence of finality, the Qur’an is a religious miscellany
with some legislative matter embodied in it which
would never have been put forward to do duty as a
code, but for the belief, common to rulers and ruled,
that every word and every syllable came direct from
heaven, and which, having been put forward in
that belief, cannot be abrogated or altered in the
smallest particular until @ new messenger shall
present himself with equally good credentials.” '
There are many topics connected with the Qur’in
which can be better explained in the next chapter.
All that has now to be here stated is that the Qur’in
is the first foundation of Islam. It is an error to
suppose it is the only one : an error which more
than anything else has led persons .away from the
only position in which they could obtain a true idea
of the great system of Islam. Stanley Lane-Poole
well says : ‘A large part of what Muslims now
believe is not to be found in the Qur’in at all. We
do not mean to say that the Traditions of Muham-
mad are not as good authority as the Qur'in;
indeed, except that in the latter case, the Prophet

1 Sir R. K. Wilson, Anglo-Muhammadan Law, p, 22,
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professed to speak the words of God, and in the
former he did not so profess, there is little to choose
between them. Nor do we assert that the early
doctors of the Law displayed no imaginative faculty
in drawing their inferences and analogies, though we
have our suspicions ; all we would insist on is that
it is a mistake to call the Qur’an either the theologi-
cal compendium or the corpus legis of Islam.”"

The Shi‘ahs maintain, without good reason, that
the following verses favourable to the claims of
‘Ali and of the Shi‘ah faction were omitted in
‘Uthman’s recension * :—

O believers ! believe in the two Lights (Muhammad and ‘Ali).

‘Alf is of the number of the pious; We shall give him his
rightin the day of judgment; We are not ignorant of the
injustice done 1o him. We have honoured him above all this
family. He and his family are very patient. Their enemy
(Mu'awiya) is the chief of sinners.

We have announced to thee a race of just men, men?
who will not oppose our orders. My mercy and peace are
on them, living * or dead.

! Studies in o Mosquc, p. 167

? There are other cases, such as these, "Umar said : " Some of you say.
" | possess the whole Qur'ap,” but bow can ho know what is the whole
Qur'in, since s part of it bas disappeared. Let him rather say, *'1
possess of it what is still extant.” " “Ayisha said that Sira xazxii origi-
nally bad two hundred verses, it now has only seventy-three. It ased to
contein the verse of the stoning : * If the old man and the old woman
commit adultery, stone them.” 'Umar believed that this was so and said:
*If I were not afraid that peopls would say:** *Umar has added some thing
to the Book of God, | should write it in the Qur'dn.'" ' ({Sydtf quoted in
Klein's Religion of Isldm, pp. 17-18.) ‘The 6rst penalty for an adulteress
was confinement in her boasa (iv. 19). This was afterwards, both for the
man and the womas, chaoged to & penalty of & hundred lashes (xxiv. 1).
The following verse, known as the Ayatu'r-rajm (the Verse of Stoning)
has oow disappeared from the Qur'dn. For the original autbority for this
statement, sea Thas Verss of Stoning {C.L.5., Madras).

3 The tweive Iiméms. 4 Al-Mahd! is supposed to be still alive,

2
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As to those who walk in their way, my mercy 1s on
them ; they will certainly gain the mansions of Paradise.’

The orthodox can reply to this claim by quoting
a Tradition recorded by Bukhari : * The Prophet
left nothing but what is within the two covers (of
the Qur'an).’

There is no evidence that Muhammad had any
practical acquaintance with the Old and New Testa-
ment Scriptures.” There is only one quotation in
the Qur’an from the Old Testament, and that is a
passage from Psalm xxxvii, 29, which is quoted in
Sura xxi. 105 : ‘ Since the Law was given, we have
written in the Psalms that "' my servants, the righte-
ous, shall inherit the earth.”' There are a few
apparent references to the New Testament, such as
in the words, ‘ Nor shall they enter Paradise until
the camel passeth through the eye of the needle’

(vii. 38) ; and in ' Jesus the Son of Mary, said :

“Q children of Israel! of a truth I am God’s

I These verses are taken from a chapter, Shratu'n-Narain, the chapter
of the two Lights, said to bave been omitted from the Qur’4n as it now
exists. The full Sirais given in Arabic and in Freoch to the Journal
Asiatiqgue, December, 1843; and ina Arabic and in English in my
Rescensions of the Qur'dn (C.L.5, Madras). The question of the
genaineness of the Sira is there discossed, pp. 24-5.

* Mubammad iscalled in Sora vii. 156, the al-Nab('l-Ummi. which
Mubhammadans generally translate as the ‘unlettered Prophet.” and say
be could not read or write. Thin it used as an argument to show
that he could not have composed so eloquent 2 book as the Qur'dn,

and that, therefore, it must be the words of God. But the term more -

probably means ‘ the Prophet of the Gentiles.' as distinguished from a
prophet belonging to the * people of the Book,” i.e. Jews or Christians,
and is meant to show that he was not acquainted with the books of
preceding prophets. His ignoraace is shown by the confused order in
which be places them. He seems tc have felt his weakpess in this
respect, for God is represented as saying: * Ofsome apostles We have
told thee before - of other apostles We have not told thee.' Sdirate’n-
Nisd’ {iv) 162.
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Apostle. to-you to confirm the Law which was given
before me, and to announce an Apostle that shall
come after me, whose name shall be Ahmad ™’
(Ixi. 6). This no doubt refers to St. John xvi. 7 :
“Ff 1 go not away, the Comforter wiil not come
unto you ; but if I depart, I will send Him unto
you. Muhammad seems to have misunderstogd
the word mapd«Anos, and imagined it to be the same
as mepueAutss, which has somewhat the same meaning
as Ahmad, from which word the name Muhammad
is formed. The poetical parts of the Qur'an are
the Prophet’s own creation ; for the rest he was
indebted to the Jewish Traditions based on the
Talmud. The Babylonian Gemara was finished
about the year A.0. 530 ; the Jerusalem Gemara in
A.D. 430, and the Mishna about a.p. 220. All of
these, therefore, were available. Other portions of
the Qur’dn are derived from stories found in the
Apocryphal Gospels, Christian legends, and Zoroas-
trian tales, to which latter reference seems to be
made in—° The unbelievers say, ‘“Of old have we
been promised this, we and our sires of old ; it is
but tales of the Ancients”’ (xxvii. 70). Many

also of Muhammad’s friends were acquainted with

the Bible, and some of them became Christians.
There were also Jewish tribes in Arabia, with
whom the Prophet came into contact, and with
whom he was for a while friendly and from whom
he learned much. Muhammad, however, claimed
to have received all such information direct from
God. Thus, when describing the dispute amongst
the angels concerning the creation of man, he said :
‘ Verily, it hath been revealed to me only because I
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am a public preacher’ (xxxviii. 70). The stories
which he learned from the Jews he claimed to have
received by inspiration and adduces this as a factto
prove the reality of his prophetic office. Apart
from the general conception of the Unity of God
and other dogmas which Islim has borrowed from
Judaism,"' many of the less important matters of
belief are clearly taken from Talmudic sources,
such as the story of the angels Harut and Marut (ii.
96) ; the seven heavens and hells (xvii. 46, xv.
44) ; the position of the throne of God at the
creation (xi. 9) ; al-A'raf or the partition between
heaven and hell (vii. 44). The following also may
be traced to Zoroastrian sources : the Mi‘raj (xvii.
1) ; the Jinn or Genii {vi. 100) ; the Huris, which
are identical with the Parikas of the Avesta and the
Peris of modern Persia, beings ‘endowed with
seductive beauty, dwelling in the air, and attaching
themselves to the stars and light ;’ the angel of
death and the bridge (Sirat). The teaching about
the NGr-i-Muhammadi and the teaching generally
about evil spirits is derived from the same source.’

1 Geiger in Judaism and I[sldm, pp. 1144 (Simpkin, Marshall and
Co., London: S.P.C.K., Madras}, shows how moch Muhammad
borrowed from Judaism. This accounts [or the introdaction of Rabbini-
cal tetms into the Qur'in. See also foot-notein Isidm : Its Rise and
Progress, p. 49 (C.L.S., London and Madras), and Hurgroaje, Moham-
medanism (Loodon, 1916), pp. 61-2.

1 Thisis all given in full detail in The Sources of the Quvr'dn by Dr.
St. Clair Tisdall (5.P.C.K.}. Syed Amir * Alf also speaks of the * eclectic
faith of Mubhammad ' and of the * Zoroastrian origin of the Houris ' and
of the * Talmudic ideas of bell.' (Spirit of Isidm, pp. 387, 304}). The
idea that another person was sobstituted for Christ at the crucifizion
(iv. 156} was borrowed from the Manichzans.
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‘In fact, the early adversaries of the Prophet
accused him of having confederates, and spoke of his
revelations as a collection of fables and mere poet-
ical utterances. Thus, ‘ The infidels say : ““ This
Qur'dn is a mere fraud of his own devising, and
others have helped him with it. . . . Tales of the
Ancients that he hath put in writing, and they were
dictated to him morn and eve ° (xxv. 5, 6)." The
Qur’in itself bears internal evidence of the great
skill with which Muhammad formed the eclectic
system of Isldm,” which has been well described as
“a corrupt form of late Judaism with which ideas
and practices derived from Arabian and Persian
heathenism, and in one or two instances from
heretical books, have been mingled.’

2. Tue SunNa'—The second foundation of
Islim is based on the Hadith (plural ahadith) or
Tradition." Commands from God given in the
Qur'an are called ‘fard’' and ‘wajib.’* A com-
mand given by the Prophet or an example set by

' Mubhammad rebuts thie charge of being a mera poet in the Sdratu’sh-
Sho'ard {xxvi) 224 and is Saratu Y4 Sin {xxvvi) 69 and the imputation
of forgery in Saras lii. 334, 41, 47 ; Ixic. 38-47: beexi. 15-22 |vi. 74-8
v, 5-7, 22 xmaii. 2.

3 The way in which the Qur'sn grew and bow its gradual formation
was determined by the events of the Prophet's life are shown in N3l.
deke’s Geschichte das Qorans, and in my Historical Development of
the Qur'dn (S.P.C.K., London and Madras).

3 For.an oxhaustive ‘account of this second foundation of Islim. ses
Margoliouth, Tha Rarly Developmant of Mohaminedanism, Leciure iii.

! The terms sunna and hadifl) are sometimes treated as syncfiymous.
They are not so, for sunna describes the mode of acticn, practice and
the sayings of the Prophet : hadith denotes the narration and record of
such actions and sayings. *

* For a dehnition of theae terms, soe the first page of chapter v,
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him is called ¢ sunna,’ a word meaning a rule. It
is then technically applied to the basis of religious
faith and practice, which is founded on traditional
accounts of the sayings and acts of Muhammad.! It
is the belief common to all Musalmans, that the Pro-
phet in all that he did, and in all that he said.” was
supernaturally guided, and that his words and acts
are for all time and to all his followers a divine rule
of faith and practice. ‘We should know that God
Almighty has given commands and prohibitions to
his servants, either by means of the Qur’'an, or by
the mouth of His Prophet.’ Al-Ghazali, a most
distinguished theologian, writes : ‘ Neither is the
faith according to His will complete by the testi-
mony to the Unity alone, that is, by simply saying,
“ There is but one God,” without the addition of
the further testimony to the Apostle, that is, the
statement, * Muhammad is the apostle of God.”’
This belief in the Prophet must extend to all that
he has said concerning the present and the future
life, for, says the same author, ‘A man’s faith is
not accepted till he is fully persuaded of those
things which the Prophet hath affirmed shall be
after death.” In the Mishkdtu'l-Masdbih (Book i,

chapter vi) the following Traditions on this point

! These are called (1) Sunnatu’l-f°l, that which Muhammad himself
did. (2} Sunnatu’l-qaul, that which he said should be practised (3}
Sunnatu't-taqrir, that which was done in his presence and which he did
got forbid,

¥ A dificulty sometimes arose when the maxims (sa ings} of the
Prophet differed from his acts. In such cases the sayings were preferred
for guidance in legal procedure. Sec Margoliouth. The Early Develop®
ment of Mohammedanism. p. B1 for a good illustration of this
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are recorded : ' That which the Prophet of God
hath made unlawful is like that which God Himself
hath made so.” ‘Verily the best word is the word
of God, and the best rule of life is that delivered
by Muhammad.” ‘I have left you two things, and
you will not stray as long as you hold them fast.
The one is the word of God, and the other the law
(sunna) of His Prophet’ ‘I am no more than a
man, but when I order anything respecting religion,
receive it, and when I order anything about the
affairs of the world, then I am nothing more than a
man.’

It is often said that the Wahhabis reject Tradi-
tion. In the ordinary sense of the word tradition
they may ; but in Muslim theology the term Hadith.
which we translate Tradition, has a special mean-
ing. Itis applied only to the sayings of the Pro-
phet, not to those of some uninspired divine or
teacher. The Wahhabis reject the Traditions hand-
ed down by men who lived after the time of the
Companions, but the Hadith, embodying the say-
ings of the Prophet, they, in common with all
Muslim sects, hold to be an inspired revelation of
God’s will to men. It would be as reasonable to
say that Protestants reject the four Gospels as to
say that the Wahhabis reject Tradition." An ortho-

.dox Muslim places the Gospels in the same-rank as

| The great Wahhibi preacher Muhammad Tsmi‘'fl, of whom some
account will be given later on, says in the Tagwiatu'l-}mdn : ° The best

of alt ways is to have for priociples the words (holy wrilings) of God

and of His Apostle | to hold tbem alone as precedents, and not to allow
our own opinion to be ecercised.’ Baiddw( (i. 183} explains *that
which God and His Apostle bave forbidden® (ix. 29) as that which is
forbidden in the Qur'in and the Suana.
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the Hadith, that is, he looks upon them as a record
handed down to us by His Companions of what
Jesus said and did. ‘In the same way as other
Prophets received their books under the form of
ideas, so our Prophet has in the same way received
a great number of communications which are found
in the collections of the Traditions’ (ahadith).'
This shows that the Sunna must be placed on a
level with the Jewish and Christian Scriptures ;
whilst the Qur'an is a revelation superior to them
all. To no sect of Musalmins is the Qur'dn alone
the rule of faith. The Shi‘ahs, it is true, reject the
Sunna, but they have in their own collection of
Traditions an exact equivalent.

The nature of the inspiration of the Sunna and
its authoritative value are questions of the first
importance, whether Islim is viewed from a theo-
logical or a political standpoint.

Muhammad said that seventy-three sects would
arise, of whom only one would be worthy of Para-
dise. The Companions inquired which sect would
be so highly favoured. The Prophet replied, ‘ The
one which remains firm in my way and in that of
my friends. It is certain that this must refer to
the Ahlu’s-sunna wa’l-jama‘at.’’

It is laid down as a preliminary religious duty
that obedience should be rendered to the Sunna of
the Prophet. Thus ‘ Obey God and obey the Apo-
stle’ (vii. 20)." ‘We have not sent any apostle but

1 lba Khaldaa, i. 195.

? Takmilu'l-Imdn, p. 16.

3 Sen also Siras Ixiv. B viiio 13 48 Jxvii. 35 Wik 7, 8. xxxiii. 22.
Higtorical Development of the Qur'dn, pp. 224-30.
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that he might be obeyed by the permission of God.’
Again, ' A noble pattern have ye in God’s Apostle,
for all who hope in God and the latter day ’ (xxxiii.
21). The Tafsir-i-ibn ‘Abbds also explains ‘ noble
pattern ’ as ‘noble sunna’ (sunnatan hasanatan).
From these and similar passages the following
doctrine is deduced : ‘It is plain that the Prophet
(on whom and on whose descendants be the mercy
and peace of God) is free from sin in what he
ordered to be done, and in what he prohibited, in
all his words and acts ; for were it otherwise, how
could obedience rendered to him be accounted as
obedience paid to God ?'' Believers are exhorted
to render obedience to God by witnessing to His
divinity, and to the Prophet by bearing witness to -
his prophetship ; this is a sign of love, and love is
the cause of nearness to God. The Prophet himself
is reported to have said : ‘ Obey me, that God may
regard you as friends.” From this statement the
conclusion is drawn that ‘ the love of God (to man)

-is conditional on obedience to the Prophet.’ ‘Belief

in and obedience to the Prophet are essential ele-
ments of the true faith, and he who possesses not

both of these is in error.'

In order to show the necessity of this obedience,
God is said to have appointed Muhammad as the
Mediator between Himself and man. In a lower
sense, believers are to follow the Sunna of the

| Muddriju'a-Nabuwat, p. 285,

t * The doctors of the Law are ananimously agreed as to the obligation
of conforming one's actions to the precepts laid down in the Traditions
attributed to the Prophet.’ Ibn Khaldin, ii 465,
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four Khalifas, Abu Bakr, ‘Umar, ‘Uthman and ‘Alj,
who are true guides to men.

To the Muslim all that the Prophet did was
perfectly in accord with the will of God. Moral
laws have a different application when applied to
him. His jealousy, his severe treatment of the
Jewish tribes,’ his domestic life, his bold assertion
of equality with God as regards his commands,” his
every act and word are sinless and a guide to men
as long as the world shall last. His actions cannot,
therefore, be justified by comparison with the actions
of other men. They belong to a different category.
All apologies for Muhaimmad based on the fact that
other leaders, religious or secular, have done similar
deeds are beside the question altogether. It is easy
for an apologist for Muhammad to say that this
view of the Sunna is an accretion, something which
engrafted itself on to a simpler system. It is no
such thing. It is rather one of the essential parts
of the system. Let Muhammad be his own witness:

V" Q believers | take not the Jews or Christians as friends. They are
but one another’s friends. If any of you taketh them for his friend: he
is surely one of them. God will oot guide the evil-doers *  (v. 56). See
also fsidm : Its Rise and Progress, pp. 22-7.

t ' O true believers, obey God and His Apostie and turn not back from
bim ' (viii. 20). The words ‘{rom him ' have given much trooble to the
commentators. Do they refer to God or to the Apostia? The Tafsir-i-
Husaini says - ' Feom jihdd or from order of God, or the not turning
away [rom the Propbet ' The Tafsir-i-ibn ‘Abdas says: ‘From the
order of God and of His apostle.’ Baidiwi says: ' From the Prophet.’
Other verses are ' Obey God and the Apostle. When God and His
Apostle . . . have decreed a matter . . . whosoever disobeyeth God and
His Apostle erreth with a palpable error. . ., Verily they who affront
God and His Apostle, the curse of God is on them in this world and
in the world to come * (ZxXiii. 33, 36. 57).
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‘ He who loves not my Sunna is not my follower.’
‘ He who revives my Sunna revives me, and will be
with me in Paradise.” ‘He who in distress holds
fast to the Sunna will receive the reward of a
hundred martyrs.” When asked who would be his
successors, he replied,  Those who report my say-
ings (ahidith) and instruct men in the same.’
Thus the morality of Islam in the twentieth
century is the morality of Arabia in the seventh.
Muhammad {fulfilled the moral requirements of a
perfect Arab : he is the ideal of the standard of
ethics as he regulated it in his own day; and as
this national standard of ethics is supposed to be
divine and authoritative, it has fixed for ever the
standard for all Muslim lands ; but it is too limited.
Muhammad fails as the ideal embodiment of a
‘Son of Man,’ one common to all humanity. As
might be expected, the setting up of his own acts
and words as an infallible and unvarying rule of
faith accounts more than anything else for the
immobility of the Muhammadan world, for it must
be always remembered that in Islam Church and
State are one. The Arab proverb, ‘ al-mulk wa'd-
din tawaman ' (country and religion are twins),’'
is the popular form of expressing the unity of
Church and State. To the mind of the Musalman
the rule of the one is the rule of the gther—a truth
sometimes forgotten by politicians who look hope-
fully on the reform of Turkey or the regeneration

! This is explained by the author of the Anvdr-I-Suhaypli 10 mean,
* In reason’s code the Prophet and the King,
Are but two jewels in the self-same ring.’
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of the House of ‘Uthman. The Sunna. as much as
the Qur’an, covers all law, whether political, social,
moral, or religious. A modern writer who has an
intimate acquaintance with Islam says : ‘If Islam
is to be a power for good in the future, it is
imperatively necessary to cut off the social system
from the religion. The difficulty lies in the close
connection between the religious and social ordi-
nances in the Qur’an ; the two are so intermingled
that it is hard to see how they can be disentangled
without destroying both.”' I believe this to be
impossible. and the case becomes still more hopeless
when we remember that the same remark would
apply to the Sunna. When the Khalifa ‘Uthmén
was in danger, he was advised by ‘Abdu’llih bin
‘Umar not to give in to the rebels, but to refer them
to the ‘Book of Allih and to the Sunna of the
Prophet.” This shows how very early in Islim the
Sunna was recognized as a co-ordinate authority.”
To forget this is to go astray, for Ibn Khaldun
distinctly speaks of ‘the Law derived from the
Qur’an and the Sunna,’? of the ‘ maxims of Musal-
man Law based on the text of the Qur’in and the
teaching of the Traditions.’* Al-Junaid, a famous
theological teacher of the third century A.H., says:

1 Sianley Lane-Poole, Selections from the Qur'dm, p. xcv.

7 Mirkhond, Roudats s-Safo {ed. London. 1893} Part I, ¥, 175,

* Ibn Khaldan. ii. 477.

*+ 1o June A.0. 1877 Soltdn Mabmid 1ssued a manifesto protestiog
agaiast interference in the affairs of the Ottoman Empire, ' the affairs ol
which are conducted upon the principles of sacred lagisiation, and all
the regulations of which are atrictly connecte:d with principles of religion.’
Theas principles still remain in force, for the famous fatvi given by
the Council of the 'Ulamd in July 1979, anent Khiiru'd.din’s proposed
reforms. spevks of * the unalterable principles of the Sheri.” or Law.
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*Our system of doctrinc is firmly bound up with
the dogmas of faith and the Qur’an and the Sunna.’’

The Prophet had a great dread of all innovation.
The technical term for anything new is ‘bid‘at’,
and of it is said, ‘ Bid‘at is the changer of sunna.’*
In other words, if men seek after things new—if
fresh forms of thought arise, and the changing
condition of society demands new modes of expres-
sion for the Faith, or new laws to regulate the
community—if,-in internals or externals, any new
thing (bid‘at) is introduced, it is to be shunned.
The law, as revealed in the Qur’in and the Sunna,
is perfect. Everything not in accordance with the
precepts therein contained is innovation, and all
innovation is heresy. Meanwhile some ‘bid'at’
is allowable, such as the teaching of etymology and
syntax, the establishment of schools, guest-houses,
etc., which things did not exist in the time of the
Prophet ; but it is distinctly and clearly laid down
that compliance with the least Sunna (i.e. the
obeying the least of the orders of the Prophet,
however trivial) is far better than doing some new
thing, however advantageous and desirable it
may be.

There are many stories which illustrate the
importance the Companions of the Prophet attached
to the Sunna. ‘ The Khalifa ‘Umar looked towards

1 Ibp Khallikio, Biographical Dictionary (de Slane's translation, od.
Paris 1868), i. 338,

1 The words " who have purchased error st the price of guidance
(ii. 15) are ioterproted a3 meaning ° purchased bid'at for senon.’
(Tafsire-i-Husaini, i. 5}, For the co-ordinate nature of the Qur'dn and
the Sanna, see [halagdiu't-Tafdsir, i. 21.
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the black stone at Mecca, and said, *“ By God, I
know that thou art only a stone, and canst grant no
benefit, canst do no harm. If I had not known that
the Prophet kissed thee, I would not have done so,
but on account of that 1do it.”’ ‘Abdu’lldh ibn
‘Umar was seen riding his camel round and round
a certain place. In answer to an inquiry as to
his reason for so doing he said, * I know not, only T
have seen the Prophet do so here.’ Ahmad ibn
Hanbal, one of the four great Imams, and the
founder of the Hanbali school of interpretation, is
said to have been appointed on account of the care
with which he observed the Sunna. One day when

sitting in an assembly he alone of all present .

observed some formal custom authorized by the
practice of the Prophet. Gabriel at once appeared
and informed him that now, and on account of his
act, he was appointed an Imam.” In short, it is
distinctly laid down that the best of all works is the
following of the practice of Muhammad. The
essence of religion has been stated by a learned
theologian to consist of three things : first, to follow
the Prophet in morals and in acts ; secondly, to eat
only lawful food ; thirdly, to be sincere in all
actions.

L " The respect which modera Muslims pay 1o their Prophet is almost
idolatrous. The Imém ibn Hanbal would not even eat water-meloas
because, although he koew the Prophel ate them, he could oot learn
whether he ate them with or without the rind. or whether he broke, bit,
or cut them : and he forbade a womaan. who questioaed him as to the
propriety of the act, to spin by the light of torches passing in the streets
by aight. because the Propbet bad not mentioned that it was lawfel to
doso." Lane, Modern Egyptians, i. 354.
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The Sunna is now known to Musalmins through
the collections of Traditions gathered together by
the men whose names they now Lear. The whole
are called Sihidhu’s-Sitta, or ‘six correct books ',
Not one of these collectors flourished until the third
century of the Hijra, and so, as may be easily sup-
posed, their work has not passed unchallenged.
There is by no means an absolute consensus of
opinion among the Sunnis as to the exact value of
each Tradition, yet all admit that 2 * genuine Tra-
dition * must be obeyed. - Whether the Prophet spoke
what in the Traditions is recorded as spoken by
him under the influence of the highest kind of
Inspiration is, as will be shown in the next chapter,
a disputed point ; but it matters little. Whatever
may have been the degree, it was according to Mus-
lim belief a real inspiration, and thus his every act
and word became a law as binding upon his follow-
ers as the example of Christ is upon Christians.

The Shi‘ahs do not acknowledge the Sihihu’s-
Sitta, the six correct books of the Sunnis, bﬁt 1:t by
ho means follows that they reject Tradition. They
have five books of Traditions, the earliest of which
was compiled by Abu fa‘far Muhammad a.u. 329,
a century later than the Sahihu’l-Bukhari, the most
trustworthy of the Sunni set. Thus all Musalman
sects accept the first and second ground of the Faith
—the Qur’an and the Sunna—as the inspired will
of God ; the Shi‘ahs substituting, in the place of the
Traditions on which the Sunna is based, a col-
lection of their own. What it is important to main-
tain is this, that the Qur’an alone is to no Musal-
min an all-sufficient guide.
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3. Iyma''—The third foundation of the Faith
is called Ijma’, a word signifying to be collected or
assembled. Technically it means the unanimous
consent of the leading theologians, or what in
Christian theology would be called the ' unanimous
consent of the Fathers.’® Practically it is a col-
lection of the opinions of the Companions, the
Téabi'in and the Taba‘u't-Tabi‘in. ‘The Law,
says Ibn Khaldun, 'is grounded on the general
accord of the Companions and their followers.” 1bn
Aba Déa'dd says : ‘A schismatic once came to al-
Ma’mun, who said to him, * Why didst thou oppose
us ?’* He replied, * A verse of the book of God.”
““Which ?” * The words of the Most High—whoso
judgeth not according to what God has revealed.

1* Inthe Qur'dan and the Traditions we have respectively the undoubted
and the probable teaching of the Prophet, each equally biading upon
his followers. Buat the Muslim has something more than this to guide
him, and this last is what Western studeats of Istim are apt to under.
estimate Christians would call it the ** general consent of the Fatbers,*”
and possibly reject it. Muhammadans call it 1jm4® and implicitly obey
it." (Stanley Laoe Poole, Studies in o Mosque, p. 313) Since the
Mubammadan religion does not admit the possibility of further revelation
after the death of 1he Prophet, the principle of [jmi' may be regarded
as the opoly authority for legislation now available io the Muhammadan
system. (Muhammadan Jurisprudence, p. 54.) C. Snouck Hurgronje
quotes a Tradition : ' My community will never agres in an error,” and
goes on to say: 'In terms more familiar to us, this means that the
Muohammadan -Chorch taken as a whole 1s infallible; that all the
decisions on matters practical or theoretical, oo which it is agreed, are
binding- on its members. . . . It was through the agreement (Ijmi’)
that dogmatic speculations as well as minute discussions about points of
law became legitimate, The stamp of [jmi’ was esaential to every role
of life, to al} manners and customs.’ Muhammadanism, pp. 78-9.

* There is (1) agreement of word (ittifiqu'l-qaul); (2} agrecment of
practice (ittifiqu’l-6'1) ; (3) agreement of silence (ittifdqu's-sakiit} or tacit
assent by silence or pon-interference ; (4) composed agreement (ijmé'u’l-
murakkab) agreement as to the matter, but difference as to the cause
(*illat) ; (3) simple agreemeat (ijmi' ghaira'l-murakkab), or absolute
agreement in everything.
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they are infidels.” The Khalifa then wished to
know whether he had any certain knowledge that
this had been revealed, and what his proof was.
He answered thus—‘* The consensus of the people,”
to which al-Ma’mdn rejoined, ‘' As thou art content
with their agreement concerning the revelation, be
content with their unanimity in the interpretation
thereof.”” The man then said, ** Thou hast spoken
truly ; peace be to thee, O Prince of the Faithful.” '’
Baidawi quotes the following text : ‘ Ye were the
best nation produced to men ; ye enjoined right and
forbade wrong, and believed in God’ (iii. 105),
and says that it is used to prove that the agreements
of believers is a source of Law, for this verse makes
it certain that they enjoined everything right and
forbade everything wrong (i. 170). There is a
Tradition which says: ‘My people will never
agree on error or wrong.'® The election of ‘Abu
Bakr to the Khalifate is called Ijma‘u’l-ummat,
the unanimous consent of the whole sect. The
Companions of the Prophet had special knowledge
of the various circumstances under which special
revelations had been made ; they alone knew which
verses of the Qur’dn abrogated others, and which
verses were thus abrogated. The knowledge of
these matters and many other details they handed
on to their successors, the Tabi'Gn, who passed the
information on to their followers, the Taba'u't-
Tabi‘in. Some of the Mu'tazilis seem to reject
Ijma‘ altogether,’ and some Muslims, the Wahhabfs,
! Jalilu'd-din as-Syiti, History of the Khallfas, p. 338

3 Um o, gl mezgd DRs e aased ¥ ool
3 AL Milal wa's-Nihal, p. 87.

3
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for example, accept only the Ijma‘ of the Compa-
nions, and by all sects that is placed in the first
rank as regards authority ; others accept that of the
‘ Fugitives ' who dwelt at Madina ; and there are
some amongst the orthodox who allow, as a matter of
theory, that Ijma‘ may be collected at any time, but
that practically it is not done because there are now
no Mujtahids. The highest rank a Muslim theolo-
gian could reach was that of a Mujtahid, or one
who could make an ijtihdd—a word which, derived
from the same root as jihid (a crescentade), means
in its technical sense a logical deduction. It is
defined as the ‘attaining to a certain degree of
authority in searching into the principles of juris-
prudence.’ The origin of ijtihid was as follows:—
Muhammad wished to send a man named Mu‘iddh
to Yaman to receive some money collected for alms,
which he was then to distribute to the poor. On
appointing him he said, ‘' O Mu'adh, by what rule
will you act >° He replied, * By the law of the
Qur’an.’ ‘Butif you find no direction therein 2’
‘Then 1 will act according to the Sunna of the
Prophet.” ‘' But what if that fails?’ ‘ Then I will
make an ijtihad and act on that. The Prophet
raised his hands and said, ‘Praise be to God,
who guides the messenger of His Prophet in what
He pleases.’' This is considered a proof of
the authority of ijtihid, for the Prophet clearly
sanctioned it.

When the Prophet was alive, men could go to him
with their doubts and fears ; an infallible authority

| Muddriju'n-Nabuwat (ed. Madras, a.u. 1271), p. 1009.
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was always present, ready to give an inspired direc-
tion. They knew by experience that for each new
case as it arose, that for each new emergency,
Gabriel would bring some message direct from
heaven, or that Muhammad would be rightly guided
in the orders he gave.’ The Khalifas who succeeded
the Prophet had only to administer the Law accord-
ing to the opinions which they knew Muhammad
had held. They were busily engaged in carrying on
the work of conquest ; they neither attempted any
new legislation, nor did they depart from the
practice of him whom they revered. ‘In the first
days of Islam the knowledge of the Law was purely
traditional. In forming their judgments, they had
no recourse either to speculation, to private opinion,
or to arguments founded upon analogy.’” The duty
of the religious teachers was, according to Ibn
Khaldun, ‘ to communicate to others the orders which
they had heard from the mouth of the Legislator.’”*
* The Prophet charged the principal men amongst
his Companions to teach the (Arab) people the
precepts of the Law which he had brought to men.
This mission was at first confided to ten of the chief
Companions, afterwards to others of lower rank.
When Islam was firmly established and its founda-
tions strengthened, the more distant people received
it by means of their adhere.ts ; but after a while
that teaching suffered modification, and they had to
deduce from the sacred writings maxims to apply to

!} The Qur'sa is said to be ‘ an explanation of al! things ' (xiii, Li), that
18, according to'the commeatators Hosain and Baidiwi it explains all
things religious and scented {din wa dunya).

f 1ba Khalddn, ii. 469. 31bid., i. 60.
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the numerous cases which constantly came before the
tribunals.’’ Thus, as the Empire grew, new condi-
tions of life arose, giving rise to questions concern-
ing which Muhammad had given no explicit
direction. This necessitated the use of ijtihad.
During the Khalifates of Abu Bakr, ‘Umar,
*Uthman and ‘Ali—the Khulafd’u’r-Rashidun, or
the Khalifas who could guide men in the right way
—the custom was for the Faithful to consult them
as to the course of action to be pursued under some
new development of circumstances ; for they knew
as none other did the Prophet’s sayings and deeds ;
they could recall to their memories a saying or an
act from which a decision could be deduced. In
this way all Muslims could feel that in following
their judgments and guidance they were walking in
the right path. But after the death of ‘Ali, the
fourth Khalifa, civil war and hostile factions im-
perilled the continuance of the Faith in its purity.
At Madina, where Muhammad’s career as a recog-
nized Prophet was best known, devout men coin-
menced to learn by heart the Qut'dn, the Sunna,
and the analogical judgments (ijtihdd) of the four
Khalifas. These men were looked upto as authori-
ties, and their decisions were afterwards known as
the ‘ Customs of Madina.’

It is not difficult to see that a system which sought
to regulate all departments of life, all developments
of men’s ideas and energies, by the Sunna and
analogical deductions therefrom was one which not
only gave every temptation a system could give to

! Ibn Khaldun, i. 61.
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the manufacture of Tradition, but one which would
soon become too cumbersome to be of practical use.
Hence, it was absolutely necessary to systematize
all this incoherent mass of Tradition, of judgments
given by Khalifas and Mujtahids. The transfor-
mation of precedents into dogma is familiar to
students of Canon Law. In Islaim unfortunately
the whole structure is canonical. Thus arose the
systems of jurisprudence, founded by the four
orthodox Imams, to one or other of which all
Muslims, except the Shi‘ahs, belong. The Muslim,
free to choose his own school of law (madhhab),
must, after he has made his choice, abide by its
decisions and rules in every respect. These Iméams,
Aba Hanifa, lbn Milik, ash-Shafii and Ibn
Hanbal, were all Mujtahids of the highest rank.
1t is the orthodox belief that after them there has
been no Mujtahid. Thus in a standard theological
book much used in India it is written : ‘Ijmd‘ is
this, that it is not lawful to follow any other than
the four Imams.” ‘In these days the Qadi must
make no order, the Mufti give no fatva (i.e. a legal
decision), contrary to the opinion of the four
Imams.” ‘ To follow any other is not lawful.” ‘ To
act contrary to the Ijma‘ is unlawful.’' Sc¢ far
then as orthodoxy is concerned, change and pro-
gress are impossible.

Imam AbG Hanifa ¥ was born at Basra (a.H. 80),
but he spent the greater part of his life at Kiifa,
and died at Baghdad in the year A.H. 150. He had
two disciples, famous in the legal world, Muhammad

! Dawdbditu'l-Furgdn, p. 17
3 See The Encyclopedia of isidm, pp. 90-1.
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and Aba Yasuf." He was the founder and teacher
of the body of legists known as ‘the jurists of
‘Irdq.”* His system differs considerably from that
of the Imam Malik, who, living at Madina, confines
himself chiefly to Tradition as the basis of his
judgments. Madina was full of the memories of
the -sayings and acts of the Prophet ; Kufa, the
home of Hanifa, on the contrary, was not founded
till after the Prophet’s death, and so possessed none
of his memories. Islim there came into contact
with other races of men, but from them it had
nothing to learn. If these men became Muslims,
well and good : if not, the one law for them as for
the Faithful was the teaching of Muhammad.
Various texts of the Qur'dn are adduced to prove
the correctness of this position. ‘ For to thee have
we sent down the book which cleareth up everything'
{xvi. 91). ' Nothing have we passed over in the
book ' {vi. 38). *‘ Neither is there u grain in the
darkness of the earth, nor a thing green or sere, but
it is noted in a distinct writing ' (vi. 59). These
texts were held to prove that all law was provided
for by anticipation in the Qur’in. If a verse could
not be found bearing on any given question, analogi-
cal deduction was resorted to. Thus : ‘ He it is who
created for you all that is on earth’ (ii. 27). Accord-
ing to the Hanifi jurists, this is a deed of gift which
annuls all other rights of propertv. The ‘you’

I Imim Muhammad wrote the fdmi'w'-Kabir and the fdmi'w's.
sdghir. tmim AbQ Ydsuf wrote the Atddbut-(Qddi, a work nn the duties
of a jadge.

3 Other {famous lawyers were the ' jurists of Madina, who were
looked upon as the upholders of Tradition. whilat those of 'Irdq inclined
more tn ' private opinion.’
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refers to Muslims. The earth' may be classified
under three heads : (1) land which never had an
owner ; (2) land which had an owner and has been
abandoned ; (3) the person and property of the
Infidels. From the last division the same legists
deduce the lawfulness of slavery, piracy, and
constant war against the unbelievers. Abu Hanifa
was esteemed a great master in the art of qiyas.
The following story on this point is related by ‘Ali
Ibn ‘Asin. ‘I went to visit Aba Hanifa, and found
with him a barber about to cut his hair. ““ Cut away
only the parts which are white,” said Abu Hanifa.
To which the barber replied, ** Do not insist on
that.” * Why not 2" * Because thou wilt increase
their whiteness.” * Well,” said Abu Hanifa, * cut
away those that are black, that may perhaps increase
their blackness.”’ ‘Ali Ibn ‘Asin continues the
story thus : ‘I told Shauq about this. He laughed
and said. * If ever Abd Hanifa gave up his system
of qiyas he did so with the barber. That is, he
used the word perkaps, and did not draw an absolute
conclusion.” ’* Abl Hanifa admitted very few Tradi-
tions as authoritative in his system,” which claims

| Journal Asiatique, Ame Sdérie. tome xii. ¥ Iba Khalikdn, iii. 559,

3 ' The Traditious which Abi Haaifa has reported are few in number,
because before he admitted the exactness and the probity of the persons
who had collected them, he rigorously exacted that all the coaditions of
antheaticity should be perfectly fulfilled. That which has proved him to
be one of the greatest and most conscientious collectors of Tradition is
the great authority which his system rightly enjoys amongst the Musal.
méns, and the confidence which they place in the author aad in his
opinions. After his death his disciples relaxed the rigour of their
master’s conditons, and published Traditicns wholesate * (Ibn Khaldin,
ii. 478). ‘His followers used Tradition much more freely and so
modibed his aystem greatly.” Sir ‘Abdu’r-Rahim, Muhammadan
Jurisprudencs, p. 32.
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to be a logical development from the Qur'an. ‘ The
merit of logical fearlessness cannot be denied to it.
The wants and wishes of men, the previous history
of a country—all those considerations. in fact,
which are held in the West to be the governing
principles of legislation, are set aside by the legists
of ‘Iriq as being of no account whatever. Legis-
lation is not a science inductive and experimental,
but logical and deductive.”’

Imam Ibn Malik was born at Madina in the year
A.H. 93 and died there at the age of eighty-two.
His system of jurisprudence, as might be expected
from his connexion with the sacred city, is founded
on the ‘Customs of Madina.! His business was
to arrange and systematize the Traditions cur-
rent in Madina, and to form out of them and the
‘Customs ' a system of jurisprudence embracing
the whole sphere of life. The treatise composed by
him was called the Muwattéi or *‘The Reaten
Path’ The greater part of its contents are legal
maxims and opinions delivered by the Companions.
His system of jurisprudence, therefore, has been
described as historical and traditional. His
followers are chiefly to be found in the northern
parts of Africa. In an elegy on his death by Abi
Muhammad Ja‘far it is said: ‘His Traditions
were of the greatest authority; his gravity was
impressive ; and when he delivered them, all his
auditors were plunged in admiration.* The Tradi-
tions were his great delight. ° 1 delight,’ said he,
- 'in testifying my profound respeet for the sayings
} QOsbomn, Isldm under the Khalifs; p. 9
! Ibn Khallikin, Biographical Dictionary, ii. $94.
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of the Prophet of God, and 1 never repeat one unless
I feel myself in a state of perfect purity'' (i.e.
after performing a legal ablution). As death
approached, his one fear was lest he should have
exercised his private judgment in delivering any
legal opinion. In his last illness a friend went to
visit him, and inquiring why he wept, received the
follow ng answer : ‘ Why should I not weep, and
who has more right to weep than I ? By Allah ! 1
wish I had been flogged and reflogged for every
question of law on which I pronounced an opinion
founded on my own private judgment.’*

Imam ash-Shafi‘i," a member of the Quraish tribe,
was born in Palestine, a.x. 150. He passed his
youth at Mecca, but finally settled in Fustat, where
he died (a.H. 204). His two chief disciples were
Imims Ahmad and az-Zuhairi. Ibn Khallikan re-
lates of him that he was unrivalled for his know-
ledge of the Qur'an, the Sunna, and the sayings of
the Companions. ‘ Never,’ said Imam Ibn Hanbal,
‘have I passed a night without praying for God’s
mercy and blessing upon ash-Shafi‘i.’ ‘ Whosoever
pretends,’ said Abu Thauri, *‘ that he saw the like of
ash-Shafi‘i for learning is a liar.” Having carefully
studied the systems of the two preceding Imams, he
then proceeded on an electric system to form his own.
It was a reaction against the system of Abu Hanifa.
Ash-Shéfi'i follows rather the traditional plan of Ibn

' The Khallikin, Biographical Dictionary. p. {46 ¥ Ibid., ii. 584

*He was a descendant of Abi Muttalib, the grandfather of the Prophet.
He spared no pains in discovering the origin of & traditions and travelied
from place to place for information and to consult the descendaptsof the

Mubhajirdn. the fugitives from Mecca and the Ansdc, the helpers at
Madina.
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Malik who is called the Nasiru’l-Hadith, the pro-
tector of Tradition. The Hanifi will be satisfied if,
in the absence of a clear and a direct statement, he
finds one passage in the Qur'an or one Tradition
from which the required judgment may be deduced.
The Shafi‘i in the same circumstances, if tradition
is the source of his deduction, will require a consid-
erable number of Traditions from which to make
it. Ash-Shafi‘i also gave greater scope to Ijma‘
than Malik did. Da’ad az-Zuhiri (David the
Literalist) opposed the teaching of ash-Shafi'i. He
maintained that the Qur'dan and the Traditions
must be taken literally, and would have nothing to
do with analogy (Qiyas). Da’ad’s school lasted
for a while, but never became an acknowledged
authority on Muslim law.’

Imam Ibn Hanbal was the last of the four
orthodox Imams. He was born at Baghdid {(a.m,
164). His system is a distinct return to tradition-
alistn.  ‘ For him theological truth could not be
reached by reasoning (‘aql); tradition (naql) from
the fathers was the only ground on which the
dubious words of the Qur’in could be explained.’’
He lived at Baghdad during the reign of the
Khalifa al-Ma’mtn, when orthodox Islam seemed
in danger of being lost amid the rationalistic specu-
lations (that is, from an orthodox Muslim stand-
point) and licentious practices of the Court. The

! See Macdonald, Muslim  Theology. pp 110-12; Nicholson, A
Literary History of the Avabs. p. 102.
. ? Macdonald. Mustim Theology, p 157,
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jurists most in favour at Court were followers of
Abu Hanifa. They carried the principle of analo-
gical deduction to dangerous lengths in order to
satisfy the latitudinarianism of the Khalifa.
Human speculation seemed to be weakening all the
essentials of the Faith. Ibn Hanbal met the
difficulty by discarding altogether the principle of
analogical deduction. At the same time he saw that
the Mailiki system, founded as it was on the
‘ Customs of Madina,” was ill suited to meet the
wants of a great and growing Empire. It needed to
be supplemented. What better, what surer ground
could he go upon than the Traditions ? These at
least were inspired, and thus formed a safer founda-
tion on which to build a system of jurisprudence
than the analogical deductions of Aba Hanifa did.
The system of Ibn Hanbal has almost ceased to
exist. There is now no Mufti of this sect at
Mecca, though the other three are represented there.'
Still his influence is felt to this day in the impor-
tance he attached to Tradition’

The distinction between the four Imims has been
put in this way. Abua Hanifa exercised his own
judgment, * though this has not had much permanent

1 The approsimate number of the loliowers of these four Imims has
been stated thus : Hanifis 130 millions. Shif'ts 38 millions, Mdhkis 16
millions, llaobalis 6 millions.

1 See Encyclopedia of 1sldm, pp. 188-9, voder Abmad bipo Mchammad
bin Hanbal, for a good account of this juriat.

3¢ The opinion of many European writerz that Abu Haaifa worked on
quite new principles, in which he made the greaiest concessions.to the
speculative method of deduction {(Qiyd-)is quite unfounded.” Fucy-
clopaidia of Isldm, p. 90.
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influence on his system.' Malik and Hanbal pre-
ferred authority and precedent. Ash-Shafi‘i entirely
repudiated reason. They differ, too, as regards the
value of certain Traditions, but to each of them an
authentic Tradition is an incontestable authority.
Their opinion on points of doctrine and practice
forms the third basis of the Faith. A Muslim must
belong to one or other of these schools of law,
though he ought not to consider a believer who
belongs to a school different from his own as a
heretic. A Tradition, probably framed to meet this
case, says : the ‘disagreement of my people is a
mercy from God.'

The Ijma* of the four Imams*® is a binding law
upon all Sunnis. It might be supposed that, as the
growing needs of the Empire led to the formation of
these schools of interpretation, so now the require-
ments of modern social and political life might be
met by fresh Imadms making new analogical deduc-
tions. This is not the case. The orthodox belief
is, that since the time of the four Imams there has
been no Mujtahid who could do as they did. ‘After
the close of the third century of the Hijra, no one

! * The advantages possessed by the Hanitls through their partial recog-
oition of natural reason counted for less and less as the centuries wore on.
Not onty were their teachers, from Abi Yasuf downwards, ambitious of
displaying their acquaintaoce with the Traditions, and of using them in
support of their views whenever they could. thereby debarring them.
selves from repudating such as told against them, but the authority of
the earlier teachers was invoked to fetter the Liberty of their succe<anra,’
Sir R K. Wilson, Anglo Muhammadan Law, p 40,

? They are agreed on all fundamental doctrines of Islim. and only difler
oa the minor questions of rites and ceremonies and on certain laws of
jurisprudence. Their authority is great for they belonyg to the class of
Mujtahid fi'l-Shary
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has succeeded in obtaining the recognition of the
Muhammadan world as an independent thinker in
jurisprudence.’ ' If circumstances should arise
which absolutely require some decision to be arrived
at, it must be given in full accordance with the
madhhab, or school of interpretation, to which the
person framing the decision belongs. This effectually
prevents all change and by excluding innovation,
whether good or bad, keeps Islam stationary.
Legislation is now purely deductive. Nothing
must be done contrary to the principles contained in
the jurisprudence of the four Imams. ‘ Thus, in
any Muhammadan State, legislative reforms are
simply impossible. There exists no initiative.
The Sultin or Khalifa can claim the allegiance of
his people only so long as he remains the exact
executor of the prescriptions of the Law.’

The question then as regards the politics of the
‘ Eastern Question ' is not whether Muhammad was
a deceiver or self-deceived, whether the Qur’in is on
the whole good or bad ; whether Arabia was the
better or the worse for the change Muhammad
wrought ; but what Islam as a religious and political
system has become and is, how it now works, what
orthodox Muslims believe and how they act on that
belief. The essence of that belief is, that the system
as taught by Prophet, Khalifas, and Imams is
absolutely perfect. The following statement by the
author of the Akhldg-i-Jaldli, a book held in very
great esteem, is most important. He says:
‘ Authority becomes sacred because sanctioned by

* Muhammadan Jurisprudence, p. M.
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Heaven. Despotism, being the first form of conso-
lidated political authority, is thus rendered un-
changeable and identical in fact with government
at large. Supreme government has four stages : {1}
where the absolute prince (Muhammad) is among
them, concentrating in his own person the four
cardinal virtues, and this we call the reign of
wisdom ; (2) where the prince appears no longer,
neither do these virtues centre in any single person,
but are found in four (Abd Bakr, ‘Umar, ‘Gthman
and ‘Ali), who govern in concert with each other, as
if they were one, and this we call the reign of the
pious ; (3) where none of these is to be found any
longer, but a chief (Khalifa) arises with a know:
ledge of the rules propounded by the previous ones,
and with judgment enough to apply and explain
them, and this we call the reign of the Sunna ; (4)
where these latter qualities, again, are not to be
met with in a single person, but only in a variety
who govern in concert ; and this we call the reign
of the Sunna followers’' A bad king can be
deposed. A bad constitution can be ended only
by a revolution. But in Islim innovation is worse
than a mistake: it is a crime, a sin. This complete-
ness, this finality of his system of religion and
polity, is the very pride and glory of a true Muslim.
To look for an increase of light in the knowledge
of his relation to God and the unseen world in the
laws which regulate Islam on earth is to admit that
Muhammad’s revelation was incomplete, and that
admission no Muslim will make. In fact, so hope-

Y Akhidg i-Jaldis, pp. 374, 378
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less has the attempt to reform Islim from within
been felt to be, that the recent reformers, the Babis
of Persia, gave up the idea and recognized the fact
that freedom could be gained only by substituting
for Muhammad’s revelation a still later one, which
claims not only to be suited to present needs, but to
be of equal, if not even superior, authority.

It has been stated on high authority that all that
is required for the reform of Turkey is that the
Qanuns, or orders of the Sultan, should take the
place of the Shari‘at, or law of Isldm. Preciselyso;
if this could be done Turkey might be reformed ;
but Islam would cease to be the religion of the
State. That the law as formulated by the Imam
Abu Hanifa ill suits the conditions of modern life
is more than probable; but it is the very function of
the Khalifa of Islam, which the Sultin claims to be,
to maintain it.” He is no Muijtahid, for such there
are not now amongst the Sunnis, to which sect the
Turks belong. If through stress of circumstances
some new law must be made, orthodoxy demands
that it should be strictly in accordance with the
opinions of the Imams. Ibn Khaldan lays great
stress on the fact that the legists were not to use
their own judgment. He says : ‘ As the opinion of

1 The ' general trust * with which the Khalifas are invested implies nu
legislative but only administrative powers. All questions of dogma,
private right and rites are entirely without their competeacy. The prohi-
bition of free criticism and exegesis has become a fundamental dogma of
Islimic orthodoxy. Neither the Kbhalifa nor the Shaikhu’l-Isldm may
deviate by & hair's breadth [rom the jurisprodence established by Abd
Hanifa and the Imims, Muhammad aud Abi Yosuf. Thus the reforming
Hatts in the ' eye of Muslim orthodoxy bave no value.” A Study n
Turkish Reformn, by a Turkish Patriot in the Fortnightly Revisw, May
1897, p. 649.
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each Imam formed, for those who followed it, the
subject of a special science, and as it did not permit
them to decide new questions by reason, or by the
conscientious employment of their own judgment
(ijtihad) they were obliged, in every doubtful case,
to search for points of similarity, or of difference
which would permit them to connect it with a
question already settled, or from which they could
entirely distinguish it. In so doing, they were
obliged to commence by resting on the principles
which the founder of the system had established :
and, in order to accomplish this, it was necessary to
have acquired in a substantial manner the faculty
of using these points of assimilation and distinc-
tion well, by following, as much as possible, the
opinion of their Imam.” "'

The Shi‘ahs. in opposition to the Sunnis, hold that
there are still Mujtahids, but this opinion arises
from their peculiar doctrine of the Imémat, a sub-
ject we shall discuss a little later on. At first sight
it would seem that, if there can be Mujtahids who
are now able to give authoritative opinions, there
may be some hope of enlightened progress amengst
Shi‘ah people—the Persians, for example. There
is doubtless amongst them more religious unrest,
more mysticism, more heresy, but they are no further
on the road of progress than their neighbours ;
and the apparent advantage of the presence of a
Mujtahid is quite nullified by the fact that all his
decisions must be strictly in accordance with the
Qur’an and the Sunna, or rather with what to the

1 [bn Khaldin, fii, 15,
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Shi‘ah stands in the place of the Sunna. The
Shi‘ah, as well as the Sunni. must base all legis-
lation on the fossilized system of the past, no® on
the living needs of the present. Precedent rules
both with an iron sway. ‘It is not to the Shah, but
to the trained and certificated interpreters of the
Shari‘at—a different Shari‘at from that of the Sunni,
but built up on the same Qur’anic foundations, by
similar methods and with analogous though differ-
ent materials—that the faithful are supposed to look
for guidance to their consciences, for determinations
in points of law. In this and in similar ways the
Shari‘at is fairly effectually secured against modif-
cation by the (Persian) Government of the day.’'
There is a sort of unwritten law, called ‘Urf,’
which the secular ruler administers through his own
civil officers; but in any conflict between the ‘Urf
and the Shari‘at the former has to give way. Itis
the province of the Mujtahids to declare when such
opposition arises, and so the chance of any reforms
being initiated, or, if proposed by others, accepted
by the Mujtahids of Persia, is very remote indeed.’
As a matter of practical fact, they are opposed to
any sound measures of reform. [t is here that the
conflict of the future will lie. In a Muslim State

1 Sir i, K. Wilson, Anglo-Muhammadan Law, pp. 69-70.

% * Like the common law of England it is the result of gradual growth
{rom common necessities—a code of precedents.” Benjamio, Parsia
and the Persiang, p. 342.

'S. G. W. Benjamin, late Minister of the United States ip Persia,
says: ' The 'Url can never go against the Shari'at : and in case of appeal
the Bnal decision rests with the Shari‘at, its canons in difficalt questions
being expounded by the Head of the Priesthood. called in Persia, the

chief Mujtabid.’ Persia and the Persians, p. 42. Fora full account
of the ‘Utl, see the same book, chapter xv.

4
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affected by modern political forces, a system of law,
based on custom grows up. The orthodox theolo-
gian, however, looks upon this as wrong and so it
becomes very difficult to introduce modern ideas, or
civil liberty into a Muslim country.” This difficulty
is increased in Turkey, for, as the Sultin claims to
be the Khalifa, he becomes, so far as he can main-
tain this claim, the conservator of Muslim Law and
Tradition.

‘The Wahhabis reject all 1jmd‘ except that of the
Companions, but that they accept; so when they are
called the Puritans of Islam, it must be remembered
that they accept as a rule of faith not only the
Qur’in. but the Sunna and some Ijma’.

The whole subject of ijtihad is one of the most
important in connexion with the possibility of re-
forms in a Muslim state. A modern Muhammadan
writer,” seeking to show that Islim does possess a
capacity for progress. and that so far from being a
hard and fast system, itis able to adapt itself to
new circumstances, because the Prophet ushered in
‘an age of active principles,’ uses the story I have
already related when describing the origin of ijtihad
to prove the accuracy of his statement. He states
that Mu‘adh said: ‘I will look first to the Qur’in,
then to precedents of the Prophet, and lastly rely
upon my own judgment’ It is true that ijtihad
literally means ‘great effort’; it is true that the

1 * From the Madina period downwards Islim has always been con-
sidered by its adberents as bound to regulate all the details of their life
by means of prescriptions emanating directly or indirectly from God, and
therefore incapable of beinyg reformed.” C. Snouck Hurgronje, Mupam-

madanism, pp. 13540,
* Syed Amir ‘Ali, Life of Muliammad, p. 289.
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Companions and Mujtahids of the first class had
the power of exercising their judgment in doubtful
cases, and of deciding them according to their sense
of the fitness of things, provided always that their
decision contravened no law of the Qur'in or the
Sunna; but this in no way proves that Islam has
any capacity for progress, or that ‘an age of active
principles’ was ushered in by Muhammad, or that
his ‘words breathe energy and force, and infuse new
life into the dormant heart of humanity.’ For
though the term ijtihad might, in reference to the
men I have mentioned, be somewhat freely trans-
lated as ‘one’s own judgment,’ itis now, in this
connexion, a purely technical term, and its use, and
only use. is to express the referring of a difficult
case to some analogy drawn from the Qur’dn and
the Sunna.’ Since the days of the four Imams, the
orthodox believe that there has been no Mujtahid
of the first class, and Ibn Khaldin has most clearly
shown that the followers of the Imams are not to
decide ‘new questions by reason, or by the consci-
entious employment of their own judgment.’ Thus
granting, for the sake of argument, that the sug-
gested translation is grammatically and technically
correct, all that results from it is that the ‘age of
active principles’ lasted only for two centuries.
The Turks are included in ‘the dormant heart of

V' As a term of jurisprudence, it [ijtihdd) denotes the application by
a lawyer (faqfh) of all his facalties 10 the consideration of the authorities
of the law (thatis, the Qur'dn, the Traditions and the Ijmi’) with a
view to find out wbat ia all probability is the law’ {Mukammadan
Jurisprudence, p. 168). This is ¢ moch more accurate definition of
the term ijtihid thao the loose one of ‘one’s own judgment,’ given by
Syed Amir "Ali.

.ﬂ."t\)\‘
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humanity,’ but it is difficult to see what ‘energy and
force’ is breathed, what ‘new life is infused’ into
them by the ‘wonderful words’ of the Prophet, or
what lasting good the ‘age of active principles’ has
produced. The author, whose words 1 have just
quoted, practically admits that the explanation I
have given of the orthodox position is historically
correct, when he speaks of ‘the idea which has
taken possession of the legists that the exercise of
private judgment stopped in the third century of
the Hijra.”'

4. Qivis is the fourth foundation of Islam.
The word literally means reasoning, comparing. It
is in common use in Hindustani and Persian in the
ordinary sense of guessing, considering. Techni-
cally, it means the analogical reasoning of the
learned with regard to the teaching of the Qur'an,
the Sunna, and the Ijmi‘. For example, the Qur’an
says: ‘ Honour thy father and thy mother, and be
not a cause of displeasure to them.” It is evident
from this that disobedience to parents is prohibited,
and prohibition implies punishment if the order is
disobeyed. Again, if the Qur'dn and the Sunna
hold children responsible, according to their means,
for the debts of their father, does it not follow that
the elder ones ought to fulfil for their parents all
those obligations which for some reason or other the
parents may not be able to perform, such as the
pilgrimage to Mecca, etc.? It is said in the Qur’dn
that ‘the maintenance of a woman who suckles an
infant rests upon him to whom the child is born.’

I Niseteenth Century. September 1895, p. 373,
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From this the opinion is deduced that the mainte-
Dance of the infant also falls upon the father. A
Fradition said to come from the Companions runs
lhgs: ‘One day a woman came to the Prophet and
said, ' My father died without making the Pilgri-
mage.” The Prophet said, “If thy father had left a
debt what wouldest thou do?” “I would pay the
debt.” “Good, then pay this debt also.””’ ‘The
Qur’an forbids the use of khamr, and intoxicating
substance, and so it is argued that wine and opium
are unlawful, though not forbidden by name. The
Wahhibis would extend the prohibition to the use
of tobacco.

From cases such as these, many jurisconsults hold
that the Mujtahids of the earliest age established
this fourth foundation of the faith which they call
Qiyas. It is also called I'tibiru’l-Amthal, or * imi-
tation of an example.’ The idea is taken from the
verse : ' ‘ Profit by this example, ye who are men
of insight’ (lix. 2). There are strict rules laid
down which regulate Qiyas, of which the most
important is, that in all cases it must be based on
the Qur'dn, the Sunna, and the Ijma‘’ In fact.
the fundamental idea of Islim is that a perfect law
has been given, even unto details, of social and
political life. The teaching of Muhammad contains

! Bai¢dwi, oo Sirato |.Hashr fix) 2.

¥ (i) The practice or precept on which it is founded mast be of general
and cot of special application

{ii) The cause of the injunction must be known.

{1ii} The decidon must be based on the Qur'in, the Sunna and the
Tim4’'. :

{iv) The decision must not contravene aoy statement in the Qur'in or
the Traditions,
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the solution of every difficulty that can arise.
Every law not provided by the Prophet must be
deduced analogically. This produces uniformity
after a fashion, but only because intellectual activity
in higher pursuits ceases and moral stagnation
follows. Thus all who come within the range of
this system are bound down to ' political servitude.
Whatever in feeling or conviction goes beyond the
limits of an outworn set of laws is swept away.
There is a wonderful family likeness in the decay of
all Musalman States, which seems to point to a com-
mon cause. All first principles are contained in the
Qur’an and the Sunna; all that does not coincide with
them must be wrong. They are above all criticism.’

Qiyas, then, affords no hope of enlightened
progress, removes no fetter of the past, for in it
there must be no divergence in principle from a
legislation imperfect in its relation to modern life
and stationary in its essence. ‘ The laws of Islam,
taken in the lump, the only way which their alleged
sacred origin allowed them to be taken, and chiefly
because they could only be so taken, were bad any-
where and for any community, and became worse
and worse the farther they were transplanted from
their original surroundings ; worse under the Khali-
fate of Baghdad than at Madina under the rightly-
directed Khalifas and worse for the Hindus of the
seventeenth century than for Baghdad in the ninth.’ :

* ' To make Islim rational, you must throw over the eatire systera of
authority that has been elaborately built up and acggpred for thirteen
hundred years . and once authority is cast aside. the sinction of the
creed disappears.” Stanley Lane-Poole, Isidm, p. 535.

1 Sir R. W. Wilson, Auglo-Mulammudun Luw. p- 87.
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In the Nihdyatu'l-Murdd it is written : ‘ We are
shut up to following the four Imims.’ In the
Tafstr-i-Ahkmadi we read : ‘To follow any other
than the four Imams is unlawful.’ An objector

_may say that such respect is like the reverence the

heathen pay to their ancestors. To this an answer
is given in the preface to the Tarjuma-s-Sharh-i-
Wagdyah. The writer there says that it'is nothing
of the kind. ‘ The Mujtahids are not the source of

the orders of the Law, but they are the medium by '
which we obtain the Law.” Thus Imam Abu
Hanifa said, * We select first from the Qur’adn, then
from the Traditions, then from the decrees of the
Companions ;- we act on what the Companions
agreed upon ; where they doubt, we doubt.’ The
commentator Jalalu’d-din Mahli says, ‘ The common
people and others who have not reached the rank of
a Mujtahid must follow one of the four Imams.’
Then when he enters one madhhab (sect) he must
not change. Again, it may be objected that God
gave no order about the appointment of four Imams.
Now, it is recorded in a Tradition that the Prophet
said, ‘ Follow the way of the great company ; who-
soever departs from it will enter hell. The
followers of the Imams are a great company.” Itis,
moreover, the unanimous opinion, the ‘Ijma‘u’l-
Ummat,’ that the Imams rightly occupy the position
accorded to them. It is a great blessing, as we
read in the Tafsir-i-Ahmadi : * It is of the grace of
God that we are shut up to these four Imams. God
approves of this, and into this matter proofs and
explanations do not enter.” Should any one further
object that, in the days of the Prophet, there were
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no Mujtahids, that each man acted on a ‘saying’
as he heard it, that he did not confine his belief or
conduct to the deductions made by some appointéd
Companion, he may be answered thus : ‘ For a long
time after the death of the Prophet many Com-
panions were alive, and consequently the Traditions
then current were trustworthy ; but now it is not so,
hence the need for the Imams and their systems.’'
These four foundations—the Quk'AN, the SUNXA,
I)M4*, and QivAs—form in orthodox Muslim
opinion and belief a perfect basis of a perfect
religion and polity. They secure the permanence
of the system, but they repress an inteiligent growth.
The underlying idea of the Muslim political system
is that the duty of a Government is not to make
new laws, but to enforce the existing, perfect, all-
embracing sacred law. The bearing of all this
on modern politics is very plain. Take again the
case of Turkey. The advent of the young Turks
has brought no freedom, but rather disaster. The
power they gained has been used in stifling indepen-
dent thought and in cruelling murdering men,
women and children belonging to communities other
than their own. Finally by siding with Germany
in the great war, they have brought disaster and
ruin upon the Turkish Empirs. The germs of
freedom have been and are wanting there as they
have never been wanting in any other country in
* A modera Muslim writer, who strives to show that Tslim is progres-
sive, admits that ' the Suan{s base their doctrines on the entirety of the
Traditicns. They regard the concordant decisions of the successive
Khalifs and of the General Asaembiy (Ijmi°u’l-ammat) as supplementing

the Qur'inic rules and regulations, and as almost equal in authority to
them.' Syed Amir ‘Al Personal Law of the Muhammadans, p. 9.
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Europe. The ruling power desires no change ;
originality of thought, independence of judgment is
repressed. ‘ Some Musalmin conquerors produced
types of civilization more or less permanent in India
and in Spain. Turkish conquerors, in the full tide
of might and energy, have overspread and extirpat-
ed ; nowhere have they planted.” Nothing good
has the Turk ever done for the world. -His rule
has been one continued display of brute force un-
relieved by any of the reflected glory which shone
for a while in Cordova and in Baghdid. No nation
can possibly progress the foundations of whose
legal and theocratic system are what has been
described in this chapter.

A religion that has the misfortune to be identified
with the State is on this very account brought into
trouble with the latter, whilst the State is on all
sides restricted by the religion. Then if the religion
is rigid and immobile, the State is unable to progress
in the same way as nations, civilized by a higher
religion and possessing a freer and more movable
form, can advance. Should. the State seek to
make plans for radical reforms, it destroys it
religious basis, and dissensions soon arise.'

' * It ia Christendom the attempt has often been made 1o weave into
oae insxtricable woof the kinedom of God aod the kvingdom of Cmsar,
Yol &3 we thanklully own, in the end it has always (ailed. In Isldm it
has completely suc:eeded. and succeedod not as a perversion and defeat
of the inlentions with which Mubammadapism. was foanded, but &+ the
broad realization of all which it was Intended to be, The despotisms of
the East are not accidents. but the legitimate results of the Qur'in,
and g0 long as thiv exista as ‘the suthoritative book nothing better can
come in ite sttad.' Trench, Lectures on Medieval Church History,
Pp. 556
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When brought into diplomatic and commercial
intercourse with States possessing the energy and
vigour of a national life and liberal constitution,
Mustim kingdoms must, in the long-run, fail and
pass away. It has been well said that ‘Spain is
the only instance of a country once thoroughly
infused with Roman civilization which has been
actually severed from the Empire ; and even then
the severance, though of long duration, was but
partial and temporary. After a struggle of nearly
eight centuries, the higher form of social organiza-
tion triumphed over the lower, and the power of
Islim was expelled.” So it ought to be, and so
indeed it must ever be, for despotism must give way
to freedom ; the life latent in the subject Christian
communities must sooner or later cast off the yoke
of an alien rule. which even at its best is petrified
and so is incapable of progress. However low a
Christian community may have fallen, there 1s
always the possibility of its rising again, for a
lofty ideal is placed before it. All its most cheri-
shed beliefs point forward and upward. In Islam
there is no regenerative power. Its golden age was
in the past. When the work of conquest is done,
when a Muhammadan nation has had to live by
industry, intelligence, and thrift. it has always
miserably failed.

In this chapter, which must now draw to a clpse.
I have tried to prove from authentic and authorita-
tive sources that the Qur'an alone is to no Muslim
the sole guide of life. The fetters of a dogmatic
system fasten alike around the individual and the
community. Islam is sterile, it gives no new birth
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to the spirit of a man, leads him not in search of
new forms of truth, and so it can give no real life,
no lasting vitality to a nation. Islim keeps a man
on a low level. His ideal is to be the submissive
slave of Allah ; that of the Christian is to be the
Christ-like son.'

! ¢ islam, reared by the genius of one man out of materals imported
{rom elsexhere, entera this world as a rounded system, secems at first
sight completely to answer to the wants of those to the level of whose
capaciy it was framed. shows itself even afterwards and ap to the
present time suited to the peoples and the individuals who have not
risen above the standpoint of legalism ; but misses the power so to
transiorm itsell, as to meet the requirements of a “higher type of lile
which it ita present form it cannot satisly. At a given period, 1t becomex
a hindrance to that dovelopment of the spirit which it must actually
choke, il it be not strong ennugh to cast it of." Kuepen, Hibbert
Lcctures, 1882, p, 293,

* Marvellously adapted alike to tbe climate, character and occupation
ol those countries upon which it has laid its adamantine grip, 1slam holds
its votary in complete thrall from the cradle 1o the grave. To himitis
not only religion, it is government, philosophy, and science as well, The
Mubhammadan conception is not so much that of a State Church as, il
the expression may be permitted, of a Church State. The undergirders
with which society itself is warped round are not of civil but of ecclesias-
tical fabrication ; and, warped in this superbif paralysing creed, the
Musalmin lives in contedded surrender of all volition. * Hon., G. Curzon,
Persia, 1. 509.



NOTE TO CHAPTER 1
1JTIHAD

QUESTIONS connected with ijtihad are so important‘in lslam,
that I give in this note a more technical account of it thap I
could do in the chapter just concluded. This account consists
of extracts from an article in the Journal Asiatique, Qumnen‘:e
Série, tome 15, on Le Marche et les Progrés de la Juris:
prudence parmi les Sectes orthodoxes Musalmanes, by
Mirzi Kazim Beg, Professor in the University of St. Peters.
burg. 1t eatirely supportsall that has been said in the chapter
just concluded of the rigid character of Muhammadan Jaw, of
ite fixed and final nature and of the immobility of systems
founded thereon.' . N

Orthodox Musalmins admit the following propositions as
axioms :— .

1. God, the only legislator, has shown the way of felicity
to the people whom He has chosen, and in order to enable
them to walk in that way He has shown to them the precepts
which are found partly in the eternal Qur’an, and gartly in the
sayings of the Prophet, transmitted to . posterity _by the
Companions and preserved in the Sunna. That way is called
the Shari‘at. The rules thereof are called ahkam. .

2. The Quc'an and the Sunna, which since their manifesta-
tion are the primitive sourcesof the ordersof the Lfaw, form two
branches of study, namely, “iimu't-tafsir, or the mte.rgretnuon
of the Qur'in, and ‘ilmu‘-hadith. or the study of Trq.dltlon.

3. All the orders of the Law have regard either to the
actions (din) or to the belief {iman) of the Mulfallfa.fs.’

4. As the Qur'in and the Sunna are.the principal sources
from whence the precepts of the Shariat have been drawn,

i i i e is great, for 'as the repealing
la\:' ;::ldt.:zull:i::l?l::lair'l:nyoih:'::ditiog. there- c.ould be no repeal of
Islhmic Jaws after the death of xhedP:ozi‘t‘e't;s;:\“o;‘::: b:h:;;d. was the

* a P .
‘”: OA' ;?:k‘:;ﬁa‘;h::l;ne ‘-:i":;bi‘:’:;*j'm' 1o the Law. The term Mukallal .il
thas equivalent to a consiatent Muslim. one who takes trouble (taklif)
in his religious duties.
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50 the rules recognized as the principal elements of actual juris-
prudence are the subject of ‘ilmu’l-figh, or the science of Law.
Figh in its root signifies concaption, comprehension, Thus
Muhammad prayed for 1bn Mas'id: ' May. God make him
comptehend (faggibahu), and make him know the interpre.
tation of the Qur'in.’ Muhammad, in his quality of judge
and chief of the Believers, decided, without appeal or
contradiction, all the affaits of the people. His sayings served
as a guide to the Companions. Alter the death of the Prophet
the first Khalifas acted oo the authority of the Traditions,
Meanwhile the Qur'an and the Sunna, the principal elements
of religion and legislation, became little by little the subject
of controversy. It was then that men applied themselves
vigorously to the task of learning by heart the Qur'én and the
Traditions, and then that jurisprudence became a separate
science. No science had as yet been systematically taught,
and the early Musalméns did not possess books which would
serve for such teaching. A change, however, soon took place,
In the year in which the great jurisconsult of Syria died (A.H.
80), Nu'man bin Thabit, surnamed Aba Hanifa, was born.
He is the most celebrated of the founders of the schools of
jurisprudence, a science which ranks first in all Muslim seats
of learning. Until that time and for thirty years later the
Mufassirs,! Muhaddithan,! and the Fuqahi,® had all their
knowledge by heart, and those who possessed good memories
were highly esteemed. Many of them knew by heart the
whole Qur'an, with the comments made on it by the Prophet
and by the Campanions; they also knew the Traditions and
their explanations, and all the commands {ahkém) wbich
proceed from the Qur'dn and the Sunna. Such men enjoyed the
right of Mujtahids., They transmitted their knowledge to their
scholars orally. It was not till towards the middle of the second
century A.H. that treatises on the different branches of the
Law were written, after which six schools {madhhabs) of
jurisprudence were formed. The founders, Imims of the
first class, were Abi Hanifa, known as the Imamu A'zam or

! Comnmentator on the Qur'én. % The Traditionists.
3 Plural of Fagih, a theslogian.
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great lmam, Ibn Malik, ash-Shafi'i, Hanbal, Sufidn az-Zaur,
and Iméim Da'td az-Zahiri.! The two sects founded by
Zauri and Zahiri became extinct in the eighth century of the
Hijra. The other four still remain. These men venerated
one another. The younger ones speak with great respect of
the elder. ‘Thus ShaA'i said: * No one in the world was so
well versed in jurisprudence as Abd Hanifa was, and he who
has read neither his works nor those of his disciples knows
nothing of jurisprudence.” Hanbal when sick wore a shirt
which had belonged to Shaf's, in order that he might be cured of
his malady ; but all this did not prevent them starting schools
of their own, for the right of ijtihad is granted to those who
are real Mujtahids. There are three degrees of ijtihad - —

1. Al-ljtihad A'1-Shan' : independence in legislation.

2. Al-ljtihad A'l-Madhbab : authority in the judicial
systems founded by the Mujtahids of the first class.

3. Al-Ijtihad 1 Masa'il - authority in cases existing not
Jecided by the authors of the four madhbabs.

“The first is called a complete and absolute authority : the
second, relative; the third, special. *

The Eirst Degree of 1jtihad

Absolute independence in legislation is the gift of God.
He to whom it is given when seeking to discover the mean-
ing of the divine Law s not bound to follow any other
teacher. He can use his own judgment. This gift was
bestowed on the juris-consults of the first, and to some in the
second and third centuries. The Companions, however, who
were closely connected with the Prophet, having transmitted
immediately to their posterity the treasures of legislation, are
looked upon as Mujtahids of much higher authority than those
of the second and third centuries. Thus Aba Hanifa says:
* That which comes 1o us from the Companions is on our
head and eyes {i.e. to be received with respect) : as to that
which comes from the T4bi'an, they are men and we are men.’

) Suhia ath-Zaur! aad Di'dd az-Zehir did not become founders of
additiona! madhbabs, or school of theology and law.
3 On these terms. e Muhammadan Jurisprudence. pp. 182-4.
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Since the time of the Tabi'in this degree of ijtihad has
only been conferred on the six great Imams. Theoretically
any Muslim can attain to this degree, but it is ope of the
Principles of jurisprudence that the confirmation of this rank
is dependent on many conditions, and so no one now gains
the honour. These conditiins are :— A
' 1. The knowledge of the Qur'dn and all that is related to
it; that is to say, a complete knowledge of Arabic literature
a profound acquaintance with the orders of the Qur'an aud‘
all their subdivisions, their relationship to each other and
their connexion with the orders of the Sunna. The candi-
date should know when and why each wverse of the Qur'an
was written, he should have a perfect acquaintance with the
literal meaning of the words, the speciality or generality of
each clause, the abrogating and abrogated sentences. He
should be able to make clear the meaning of the ‘obscure’
passages (mutashabth), to discriminate between the literal
and the allegorical, the universal and the particular.

‘ 2. He must know the Qur'dn by heart with al] the Tradi-
tions and explanations.

3. He must have a perfect knowledge of the Traditicns
or at least of three thousand of them. B

He imust know their source, history, object, and their
connexion with the laws of the Qur'sn. He should know by
heart the most important Traditions.

4. A pious and austere life.

5. A profound knowledge of all the sciences of the Law.'

! In the A likdm Sulidniyya amongst other requirements of the office
of a (J4df these are given : ' Koowledge of the law, of its various source
_nnd developments, including therein the Qur'dn rightly expounded au;
its precepts-—whether abrogating or abrogated, whether ciear or dubious
-wbelhor general in their scope or limited, whether unexplained or clear! ‘
interpreted ; further, the ordinances of the Prophet as establisued b hiy
wurds and deeds. and how tranymitted—whether by a aumber of per,;ons
or only by a few, whetber geaaine or doubtful ; further, the interpretltio;
placed on them by early Muslims, whether uaanimous or not ; lastly the
po_wef of deciding by analogy (Qiyds) and of deducing from the stated
principles of law their unexpressed bu: admitted consequences.” RASS
March 1910, pp. 763~4. For the qualifications of a Mujtahid s-e.
Muhammadan Jurisprudence, p. 170, L
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Should any one wow aspire to such a degree another condi-
tion would be added, namely : —

6. A coimplete knowledge of the four madhhabs, or schools
of jurisprudence.

The obstacles, then, are almost insurmountable. On the
one hand, there is the severity of the 'Ulam4, which requires
from the candidate things almost impossible; on the other
hand, thereis the attachment of the ‘Ulama to their own
Imams, for sbould such a man arise, no one is bound now to
listen to bim. Imam Hanbal said: ' Draw your knowledge
from whence the Imams drew theirs, and do not content your-
self with following others {i.e. modern Mujtahids), for that is
certainly blindness of sight.” Thus the schools of the four
Imams remain intact after a thousand years have passed,
and so the ‘Ulama recognize since the time of these Imams
no Mujtahid of the first degree. lbn Hanbal was the
last,!

The rights of the man who attained to this degree were
very important. He was not bound to be a disciple of
another ;. he was a mediator between the Law and his
followers, for whom he established a system of legisiation,
without any one haviog the right to make any objection. He
had the right to explain the Qur’'an, the Sunna, and the ljmé.l
according as he understood them. He used the Prophet's
words, whilst his disciples only used his, Should a disciple
And some discrepancy between a decision of his own Imam
and the Qur'an or Traditions, he must abide by ihe decision
of the Ima&m. The Law does not permit him to interpret
after his own fashion. When once the disciple has entered
the sect of one Imam, he cannot leave it and join another.
He loses the right of private judgment, for only a Mujtahid
of the first class can dispute the decision of one of the [mams.
Theoretically such Mujtahids may still arise ; but, as we have
already shown, practically they do not.

! For a medern discussion on this point see Muhammadan Juris-
drudence, pp. 173-5.
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The Second Degree of Ijtibad

This degree has been granted to the immediate discigies of
the great Imams who have elaborated the systems of theic
masters. They enjoyed the special consideration of the con.
temporary. ‘Ulama and of their respective Imims, who in
some cases have allowed them to retain theit own opinion.
The most famous of these men are the two disciples of Aba
Hanifa, Abd Yusuf, and Muhammad bin al-Hasan. In a
secondary matter their opinion carries great weight. 1Itis
laid down as a rule that a Mufti nay follow the unanimous

opinion of these two even when it goes against that of Aba
Hanifa.

The Third Degree of Ijtikad

‘This is the degree of special independence. The candidates
for 1t should have a perfect knowledge of all the branches
of jurisprudence according to the four schools, and of the
Arabic language and literature. They can solve cases which
come before them, giving reasons for their judgment, or
decide on cases which have not been settled by previous
Mujtabids ; but in either case their decisions must always be
in absolute accardance with the opinions of the Mujtahids of
the first and second classes, and with the principles which
guided them. Many of these men attained great celebrity
during their lifetime, but to most of them this rank is not
accorded till after death. Imam Qadi Khan, who died in the
year A.M, 592, closes the list of the most famous of the men
whose works serve as a guide to the Muftis and jurisconsults
of a later age. Others have since claimed this position, but
it is not generally accorded to them by orthodox Sunnis,

There are three other ioferior classes of jutists,' called
Muqallidin, or followers of the Mujtahids; but all that the
highest in rank amongst them can dois to explain obscure
passages in the writings of the older jurisconsults. By some
of the ‘Ulamai they are considered to be equal to the Mujtahids

lEora]ia: of these. see Klein, Religion of Isidm, p. 36. For the

qu_al-ﬁcaxions of & Muqallid, and a discussion on Taqlid, see Nurw'l-

Hiddyah (Urdu translation, Nawab Kisbar Press, Lucknow), pp. 9-17.
3
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of the third class. If there are several conflicting legal
opinions on any point, they can select one opinion on which
to base their decision. This a mere Q4di cannot do. In such
a case he would have to refer to these men or to their
writings for guidance. They seem to bave written com-
mentaries on the legal systems without originating anything
new. The author of the Hiddyah, who lived at the end of the
sixth century A.H., was a Mugqallid.! )

Such is Mirza Kazim Beg's account. It shows how ~the
system, as a whole, rejects experience as a guide to ('ieeper
insight or wider knowledge ! tramples upoo the teaching of
the past; pays no heed to differences of climate, character,
or history ; but regards itself as a body of absolute lrth. one
jot or title of which cannot be rejected without incurring the
everlasting wrath of God.” *

1 For a modern view of ijtibdd and taglid, see an excellent account ia
Muwhamwmadan Jurisprudwnce. pp. 168-92.
1 Osborn, Isidm wnder the Khalifs, p. 72.

CHAPTER 11

EXEGESIS OF THE QUR'AN AND THE
TRADITIONS

THE following account of this branch of Muslim
theology, technically called ‘Ilmu'l-Usil, may be
introduced by a few remarks on the nature of
inspiration according to Islam, though that is not,
strictly speaking, a portion of this study.

There are two terms used to express different
degrees of inspiration, wahi and ilham. The former
is sometimes divided into wahi zahir (external
inspiration} and wahi bitin (internal inspiration),
which is almost the same as ilham. Wahi is the
term applied to the inspiration of the Qur’dn, and
implies that the very words are the words of
God. The whole book was prepared in heaven.
Muhammad, instructed by Gabriel, is simply the
medium through which the revelation of wahi zahir
reaches man. The wahi Qur’an, or the wahi zahir,
the highest form of inspiration, always came to the
ear of the Prophet through the instrumentality of
Gabriel. In Muhammadan theology this is the
special work of Gabriel." Thus in the Traditions
it is related that he appeared to Adam twelve times,
to Enoch four, to Noah fifty, to Abraham forty-two,
to Moses four hundred, to Jesus ten times, to
Muhammad twenty-four thousand times.

! Tho angel Gabriel, on mccount of bis being considered the chief
mediator of inapiration, is called the * Angel of inapiration '— gl wlle
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There is a lower form of wahi zdahir, which is
called isharatu’l-malak—the sign of the angel.
This expresses what Muhammad meant when he
said, ‘ The Holy Ghost has entered into my heart.’
He then received the inspiration through Gabriel,
but not, as in the wahi of the Qur'in, by word of
mouth.

I1ham means the inspiration given to a saint or to
a prophet when he, though rightly-guided, delivers
the subject-matter out of his own mind, and is not a
mere machine to reproduce the messages of Gabriel.

Imam Ghazali defines ilham and wahi thus' : (1)
The recipient receives information from an unknown
source and in a way unknown. This is called the
‘ breathing into the heart’ (nafakha fi qatb). This
is the inspiration of saints and Sufis. It is ilham.
(2) The recipient knows the medium by which he
receives information, i.e. the angel appears to him.
‘This is wahi and is the inspiration of prophets.
(3) Between ilham and wahi there is only this
difference, namely, that in wahi the angel whao is the
medium of communication appears, and in ilham
does not. ,

It is said that, except when delivering the Qur’an,
Muhammad spoke by ilham, and not by wahi. Some,
however, believe that the words of the Prophet, as
recorded in the Traditions, were wahi inspiration,
and thus they come to be as authoritative as the
Qur'an. They are also called wahi ghairu'l-matla
(unread revelations), i.e. uninspired records of
inspired sayings of the Prophet. This opinion is

\ Muddqu'l-"Arifin, an Urdu translation of the Ihyd’ ‘slitnu'd-din,
{ed. Lucknow 1873). iii. 30.
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said by some Muslim theologians to be supported by
the text, ‘' By the Star when it setteth ; your com-
panion Muhammad erreth not, nor is he led astray,
neither doth he speak of his own will. It is none
other than a revelation which hath been revealed to
him’ (liii. 1). In any case, the inspiration of
Muhammad is something quite different from the
Christian idea of inspiration, which is to Musal-
mans a very imperfect mode of transmitting a re-
velation of God's will,

That there should be a human as well as a divine
side to inspiration is an idea not only foreign, but
also quite repugnant to all Muhammadans. The
Qur’an is not a book of principles ; it is a book of
directions. The Qur’'dn describes the revelations
given to Moses thus : ‘We wrote for him upon the
tables a monition concerning every matter, and said,
*“ Receive them thyself with steadfastness, and com-
mand thy people to receive them for the ohservance
of its most goodly precepts "' (vii. 142). Itis such
an inspiration as this the Qur'an claims for itself.
Muhammad’s idea was that it should be a complete
and final code of directions in every matter for all
mankind. It is not the word of a prophet enlighten-
ed by God ;' but it proceeds immediately from God.

! Some Maulavis have contended that the Prophet was ‘Alimu‘)- Ghaib,
i.e. one who knows the secret wortd ; by which they mean that by his
own power he had knowledge of the soccet things which he revealed, To
such 4o opinion the orthodox, who hold that the term ‘Alima’l- -Ghaib
can be applied to God oaly, reply by quoting the verse: * Say: I say
1ot to you *' Io my possession are the treasares of God,” neither .gay [
“1 xnow tnings secret,” neither do I say toyou *I am an angel,"”
oaly what is revealod to me do I follow ' (vi. 50}. Both Biidéwi and
Husain agree that this verse shows that :he Prophet did not claim
divine knowledge.
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‘Were it from any other than God, they surely
would have found in it many contradictions’
{iv. 84)." As a matter of fact there are words which
come from a human source, such as, ‘ when God said.’
[Stratu Ali ‘Imran (iii.48) ; Stratu’l-Ma'ida (v, 15)
and in some other places.] These are evidently the
words of Muhammad and not of God ; but the
orthodox reply is that the word *say’' or ‘speak’
precedes, or is understood to precede, every sentence.
This to a Muslim is the highest form of inspiration ;
this alone stamps a book as divine. It is acknow-
ledged that the Injil—the Gospel—was given by
Jesus ; but as that, too, according to Muslim belief,
was brought down from heaven by the Angel Gabriel
during the month of Ramadan, it is now asserted
that it has been lost, and that the four Gospels of
the New Testament are simply traditionary accounts
of the acts and words of Jesus Christ, collected by
the writers whose names they bear. Their value is,
therefore, that of the second foundation of the
Islamic system.

The question next arises as to the exact way in
which Gabriel made known his message to Muham-
mad. Though the Qur’an is believed to be all of
God, both as to matter and form, yet it was not all
made known to the Prophet in one and the same
manner. The Muddriju'n-Nabuwat (pp. 508-10),
a standard theological work, gives some details

! This is said by Husaio to be a sign of its miraculous origin and its
truth {Tafsir-i-Husaini, i. 117). There are contradictions. Compa e
Sarasi:. 267 and iv. 91 iii. 60 Abraham a Mushm and vi. 14 Muhammad
the first ooe ; lxii. 4 and lxx. 4 and mabny others.
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on this point. The following are some of the
modes ' :—

1. It is recorded on the authority of ‘Ayisha,
that a brightness like the brightness of the morning
came upon the Prophet. In some strange way
Gabriel, through this brightness or vision, made
known the will of God.

2. Gabriel appeared in the form of Duhayya,'
one of the Companions of the Prophet, renowned
for his beauty and gracefulness. At times the
angelic nature of Gabriel overcame Muhammad,
who was then translated to the angelic world. This
happened when the revelation was one of bad news,
such as denunciations, or predictions of woe. When
the message brought by Gabriel was one of consola-
tion and comfort, the human nature of the Prophet
overcame the angelic nature of the angel, who, in
such case, having assumed a human form, proceeded
to deliver the message.’

3. The Prophet heard at times the noise of the
tinkling of a bell. He alone could distinguish it,
and through it the words which Gabrie] wished him

15ir Syed Abmad Khdn, the founder of the modern school of Indian
Muslims, does not accept the objective view of wabi. He says that the
older commentators have not stated correctly the mode in which it came,
and that they wrongly kook vpon God as the kiag and Mubammad as the
vizier, and Gabriel, in human form. as an ambassador bringing orders or
measages from the one to the other. He deals at some length with the
difficuities cavsed by such a view. See Tafsir-+-Ahmadiyya, Part I,
w. 26-7

# All the commentators bring this incideot {orward as an illustration of
the verse . ‘' And if We bad appointed an angel, We should certainly
have appointed one in the form of a man ° (vi. 9).

3 Khadija adopted a curicus plan to discover the charactor of the
angel and to test the genuineness of tbe revelation. See 1by Hishém's
accovat quoted by Klein, Religion of lsidm, p. 6.
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to understand. When his ear caught the sound his
whole frame became agitated. On the coldest day.
the perspiration, like beads of silver, would roll
down his face. The glorious brightness of his
countenance gave place to a ghastly hue, whilst the
way in which he bent down his head showed the
intensity of the emotion through which he was
passing. If riding, the camel on which he sat
would fall to the ground. Thereis an athr,' or say-
ing of a Companion, to the following effect : * Zaid
bin Thabit, a Companion, said, ‘' One day when
God sent wahi on the Prophet, his thigh was on
mine, but it became so heavy that I feared mine
would be broken.” "’

4 At the time of the mi‘rdj, or night ascent into
heaven, God spoke to the Prophet without the inter-
vention of an angel- It is a disputed point whether
the face of the Lord was veiled or not.

5. God sometimes appeared in a dream and,
placing His hands on the Prophet’s shoulders, made
known His will.

6. Twice angels having each six hundred wings
appeared and brought the message from God.

7. Gabriel, though not appearing in bodily form,
and, without delivering a verbal message as in wahi,
so inspired the heart of the Prophet that the words
he uttered under this influence were divine. This is
technically called ilqa’, and is by some supposed to
be the degree of inspiration to which the Traditions
belong-

1 An mbeis of less amhotity than & Hadith of Tnd:hbn. #hough it
voued nearly agswers to the mmaniog'of our. word: adition
¥ Sahflise'l-Bukhdrl, Kithbu'g-Salde, v 10).
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1f, by any chance, the Prophet had made a wrong
deduction from any previous revelation, another was
always sent to rectify it. This idea has been worked
upto a science of abrogation, accordingto which some
verses of the Qur’an abrogate others. Muhammad
found it necessary to change his standpoint more
than once, and thus it b:came ‘necessary to annul
earlier portions of his revelation,

Thus in various ways was the revelation ' made
known to Muhammad. At first there seems to
have been a season of doubt; the dread . lest, after
all, it might be a mockery. But as years rolled on
confidence in himself and in his mission came. At
times, too, there is a joyousness in his utterances as
he swears by heaven and earth, by God and man;
but more often the visions were weird and terrible.
At the moment of inspiration anxiety pressed upon
the Prophet, and his countenance was troubled.
Large drops of perspiration gathered on his fore-
head. Some strange power moved him, his fear
was uncontrollable. Muhammad ascribed his grey
hairs to the terror caused him by tbe revelation of
the * terrific Saras ' (Sutru’n-nadhira). These were
said to be the Stratu HGad (xi) and its sisters, the
Saratu’l-Wdqi‘a (lvi) and the Saratu’l-Qari‘a (ci).
Thus for twenty years or more the revelations came,
a direction on things of heaven and of earth, to the
Prophet as the spiritual guide of all men,’ to the
Warrior-Chief, as the founder of political unity
among the Arab tribes.

| For. various views as to Mubemmad's mental condition when the
earlier revelations were made, see Sell. The Life of Muhammad

{C.L.S:}, pp. 3540
1“1t {the Qur'in} is imply an instracison for all mankind * (xii. 104).
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A Muhammadan student, after passing throygh a
course of instruction in grammar, rhetoric, logic,
law and dogmatics, at length reaches the stage when
he is permitted to enter upon the study of ‘Ilmu’l-
usul, or the exegesis of the Qur’an and the inspired
sayings of the Prophet. This done, he can hence-
forth read the approved commentaries in order to
learn what the Fathers of Islam have to say. This
study in a way fits him to be a commentator, for the
work of a Muslim divine now is, net to bring things
‘new and old ’ out of the sacred book, but to hand
down to others the things old.

The greatest proficient in theology is the man who
can repeat the Qur'an by heart, who knows also and
can reproduce at will what the early commentators
have said; who can remember, and quote in the
most apposite manner, the Prophet’s sayings pre-
served in the Traditions handed down by the Com-
panions, their followers, and their followers’ fol-
lowers; who can point out a flaw in the isnad (i.e.
chain of narrators) of a T'radition quoted by an
opponent, or maintain, by repeating the long list of
names, the authority of the isnad of the Tradition
he quotes himself. A good memory, not critical
acumen, is the great desideratum in a Muslim theo-
logian. The chief gqualification of a Hifiz, a man
who can repeat the whole Qur’an by heart, is that
he shall be able to pronounce each word correctly.
By men who are not Arabs by birth this is only to
. be attained after years of practice from “childhood.
In the early days of Islam, the great authorities
on the question of the correct pronunciation of
the Qur’an were the Khalifas Abu Bakr, ‘Umar,
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‘Uthmén, and ‘Ali, and some of the Companions,’
who learned from the Prophet himself the exact
way in which Gabriel had spoken. The Arabic of
heaven was the Arabic of Islam.

The effort, however, to preserve one uniform
method of repeating the Qur'idn failed. Men of
other lands could not acquire the pure intonation of
Mecca, and so no less than seven different ways of
reading the sacred book became current. Abua ibn
Ka'b, one of the Companions, had become so famous
as a reader that the Prophet himself said, ‘ Read the
Qur’in under Abu ibn Ka'b.’ Men remembered
that Abu ibn Ka'b had stated that one day, when
scandalized at man after man who entered the
mosque repeating the Qur’an in different ways, he
spoke to Muhammad about it. His Highness said:
‘0O Abua ibn Ka‘b! intelligence was sent to me to
read the Qur'an in one dialect, and I was attentive
to the Court of God, and said: *“ Make easy the read-
ing of the Qur’an to my sects.” These instructions
were sent to me a second time, saying, ‘‘ Read the
Qur’an in two dialects.” ‘Then | turned myself to
the Court of God. saying, ' Make easy the reading
of the Qur’an to my sects.” Then a voice was sent
to me the third time, saying, “ Read the Qur’an in
seven dialects.”’

There is a Tradition to the effect that ‘Umar
said: ‘ During the lifetime of the Prophet I heard
a man read a chapter of the Qur’an. T heard the

! The ones higbly commended by Muhammad, were two of the Mubé-
jirin ot Refupees— Abdu'liéh bin Mas'ud, and Silim bin Ma'qal; and
two of the Anyir, or Helpers—Mu'idh bin Jabal and Uba'i ibn Ka'b.

These and others ransmitted the knowledge of the Qur’4no to the Tibi‘ao,
or Followers. [ltqdn,i. 88.
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‘‘ readings,” which he followed, and as they were
different from those I knew and which I had heard
from the mouth of the Prophet, I feared the namaz
would be spoiled. At the close of the prayers, |
was angry with him and struck him a blow, and
demanded to know where he had heard these ‘‘read-
ings.” HMe declared that he had heard them from
Mubhammad himself. We then went to the Prophet
in order to settle the dispute. He told us that the
“readings’ were correct and added: ** In truth, the
Qur’an is revealed in seven dialects, read it in as
many ways as vou like.” "’

This removed all difficulty., and the foresight
displayed by the Prophet in thus obtaining a divine
sanction for the various ways of reading was looked
upon as a proof of his inspiration. Thus arose the
gird’atu’s-sab’a, or seven readings of the Qur'an,
now recognized.

In the Qur’an compiled by the order of the
Khalifa ‘Uthméan there were no vowel-points, but
when men of other countries embraced Islam they
found a difficuelty in mastering Arabic. Khalid bin
Ahmad, a great grammarian, then invented the short
vowels and other djacritical marks. The seven
famous Readers (Qaris), whose names have been
given to the various modes of reading, are Imam
Naifi' of Madina, Imam ibn Kathir of Mecca, Imam
Aba 'Umar of Basra, Imam Hamza of Kafa, Imam
ibn ‘Amir of Syria, Imam ‘Asim of Kufa, Imim

Kisa'i of Kafa. These learned men affixed different

L Quoted in Jowrnal Asiatigue Décembre, 1543, p. 378, The story is
given in a somewhat different form by Bubbiref in Faidu i-Bdri (Lahore,
od. A.H. 1318}, zx. 218.
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vowel-points in many places in the Qur’an, and
thus, in some cases, slight difierences of meaning
arose. In many passages, however, the sense is not
at all affected. In India the qird’at—reading—of
Hafs, a disciple of Imam ‘Asim, is followed by both
Sunnis and Shi‘ahs. Jalalu'd-din, in his famous
commentary, follows the qird'at of Imim Abu
‘Umar. Those who belong to the madhhab, or sect
of Imam ash-Shéafi‘i, also prefer this gira’at. Imam
‘Asim had two disciples. Their names are Abu
Bakr and Hafs. They differ slightly between them-
selves, but the qira’at of Hafs is the one in common
use in India. The qird'at of Nafi is preferred 1n
Arabia, and is highly valued by theological writers.
Each of the seven Qaris or Readers had two disci-
ples, called Rawis, or narrators, from whose testi-
mony the gira’at approved by their master is known.
They never give an opinion of their own on the
text, but simply record that of their master.'

There are three readings of lesser note allowable
when reading the Qur'dn privately, but not when
reading any part in a liturgical service. During
the month of Ramadan the Qur’an is repeated every
night in the mosque, it being so arranged that a juz,
a thirtieth part, shall be recited each night. The
Imam of the mosque, or the public reader who com-
mences according to one of the seven recognized
readings, must keep to the same all the month. A
good Hafiz will know the whole seven varieties.
The various readings thus introduced, though

} Their names are givea in Sell, ‘Hmu't-Tajwid {C.L.S.)
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unimportant in their nature,' amount to about five
hundred in number. The following are a few il-
lustrations: In the second Sdara, Abu ‘Umar reads:
*Nor shall ye be questioned concerning that which
they have done;’ but ‘Asim reads: ‘ That which ye
have done.’ Again, ‘Asim reads: ‘Enter ye the gates
of hell ’ (xxxix. 72); but Nafi' reads: * Ve will be
made to enter hell,’ that is, by a slight change, the
passive is substituted for the active voice. These
are fair samples of the rest. No doctrine, so far as
I know, is touched, but the way in which Tradition
records the Prophet’s anticipation of the difficulty
is instructive to the student of Islam. At times,
too, fierce disputes have arisen between the followers
of the seven famous Readers, whose names [ have
given above. In the year a.11. 323, Ibn Shanabud,
a resident of Baghdad, ventured to introduce some
different readings in his recital of the Qur’an. The
people of Baghdid, not knowing these, were furious,
and the Khalifa was compelled to cast the offender
into prison. A council of divines was called to-
gether, before whom the unhappy Ibn Shanabud was
produced. For a while he maintained the correct-
ness of his ' readings,’ but after being whipped seven
times he said: ‘I renounce my manner of reading,
and in future I shall follow no other than that of
the manuscript drawn up by the Khalifa ‘U L_man
and that which is generally received.’®

When the first copy of the Qur'dn was written

! ‘l'l'neI opinion of Von Hammer. quoted by Sir W. Muir in his Life of
Muliomet (i. 27). seems to be correct . * We may hold the Qur'4n to be
as surely Muhammad's words as the Muhammadans hold it to be the

word of God.'
¥ [ba Khallikén, iil. 16.
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and presented to the Khalifa ‘Uthmadn, he said:
‘ There are faults of language in it ; let the Arabs
of the desert rectify them with their tongues.”' The
meaning of this order is that they were to learn to
pronounce the words properly, but on no account to
alter the writing or form in which the words were
spelt. This accounts for the peculiar spelling of
many words in the Qur’an. In fact, there are special
rules laid down for guidance of the copyist. They
are technically known as the rasmu’l-khatt, or rules
for writing.’

As Islam spread, it became necessary to expound
the Qur'dn to persons unacquainted with Arabic.
The science of grammar then became an important
branch of study, and the collection of [raditions a
necessary duty. The Faithful were for a long time
in doubt as to the lawfulness of applying the laws

" of grammar to so sacred a book. There was no

command in the book itself to do so, nor had the
Prophet given any directions on this point. It was,
then, neither fard, nor sunna—that is, neither a com-
mand based on the Qur'an nor on based on any
saying or act of the Prophet. The Traditions, how-
ever, solve the difficulty.

Al-Ma'mun, the most famous, although heretical
Khalifa of Baghdid, was a patron of al-Farra, the
chief of grammarians. A distinguished pupil of
his, Ab(’l-‘Abbds Talib, on his death-bed expressed
his belief in the fact that the Qur’anists, the Tradi-
tionists, and others had gained their heavenly
reward; but he had been only a grammarian, and

} 1bn Khallikda, ii. 401.
# The rules are given in Sell, 'limu‘t-tajwid (C.1..8.)
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grammar after all was, in connexion with the
Qur'an, a science of doubtful legality. The friend
to whom he told his doubts and fears went home and
saw a vision that very night. He saw the blessed
Prophet, whosaid to him, * Give my greeting to Abu'l-
‘Abbas Talib, and say, ‘' Thou art master of the
superior science.”” ' The Prophet had now spoken,
and henceforth grammar became a lawful study in
Islam. Muslims now quote the Qur’in as a perfect
model of style: it may be well to remember that the
rules have been made for it. and that therefore it
is but natural that it should be perfect according to
the present canons of Arabic grammar.

Towards the end of Muhammad’s stay at Mecca,
this challenge is made to the doubtful, ‘If they
shall say, “* The Qur’an is his own device,” then
bring ten Suras like it of your own devising ' (xi.
16). At Madina the challenge is repeated, ‘ If ye
be in doubt as to that which we have sent down to
Our servant, then produce-a Sara like it " iii. 21).
Muhammadans say that this challenge has never
been taken up, and that no Arab then, nor since,
has produced anything equal toit; but the claim is
overstated, for the challenge was not merely to pro-
duce something equal to the Qur’dn in style, but
also with regard to its subject-matter—the Unity of
God, future retribution and other doctrinal matters.
Now, from the nature of the case, it was impossible
for the opponents of Muhammad to do this. They
could not, with sincerity defend the Unity of God,
for they were pagans, and if they had done so, they
could only have copied what he had said and a copy
falls short of the power of the original. He, in
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fact, had already occupied the ground. Palmer
says: ‘' That the best of Arab writers has not suc-
ceeded in producing anything equal in merit to the
Qur’in is not surprising. They have agreed before-
hand that it is unapproachable and they have adopted
its style as the perfect standard. Grammarians,
lexicographers and rhetoricians started with the
presumption that the Qur'dn could not be wrong,
and other works, therefore, only approached ex-
cellence, in proportion as they, more or less, suc-
cessfully imitated the style.”’

It is said that the Qur’an was brought from Para-
dise by Gabriel to Muhammad as occasion required.
The Prophet was reproached for not having a com-
plete revelation, and answered the reproach by the
following verse, sent for the purpose: ‘ The infidels
say, ‘‘ Unless the Qur’dn be sent down to him all
at once “—but in this way We establish thy heart in
it; in parcels have We parcelled it out to thee’ (xxv.
34). ‘We have parcelled out the Qur’an into
sections, that, thou mightest recite it unto men by
slow degrees, and We have sent it down piece-meal *

1 Sacred Books of the Bast, vi. 55, 66.

%' Literally: ' According to circumstances’— >ilymll weea 1 o2
Baidwi, 1. 553.

There are many Traditions which reler to this fact. ‘Uraar Ihnv'l-
Khattdb said . * I accorded with my cherisber {i.e. God) in three things.
QOne is that | said, ** O messenger of God ! il we were to say our prayers
in Abraham's place i1t would be better.”” Then a revelation came down,
** Take the place of Abrabam for a place of prayer.”” The second is that
1 said, *' O messenger of God ! good and bad people come to your house,
and I do not see that it is btting ; therefore, if you order your women to
be ahut up it will be bettar.'* Then the revelation for doing %0 came
down. The third is that his Majesty's wives were all agreed in & story
about hi drinking honey, and he had vowed never to drink it more.
Then | said to his Majesty's wives, '* Should the Prophet divorce you,

6 !
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{xvii. 107). The revelation thus given is entirely
objective ; it came to the ear of the Prophet through
the teaching of Gabriel. ‘Yet it is a glorious
Qur’an, written on the preserved Table ' t1xxxv. 221,
Baidawi explains the verse, * When We have recited
it, then follow thou the recital’ (1xxv. 18 thus : that
the order was given because the Prophet had tried to
learn it by heart.’" Bukhiri relates the following
Tradition, ‘When wahi came upon him, he moved
his tongue and lips, desiring to commit it to memory.
Then God sent down the words, ** Move not thy
tongue that thou mayest hasten with it (i.e. remem-
ber it). Truly on Us is the collection and the
recital ' ?® (lxxv. 16, 17). In other words, the
Prophet was not to trouble about learning it by
heart ; it would eome to his mind when needed,
according to the Tradition, ‘ We will collect it in
thy heart when needed.”’ It may also indicate that
he spoke automatically, like a person in a trance.*
The external mode in which it came is referred to
in the verse, ‘We have sent down to thee an Arabic
God will give him better in exchange.”” Then a revelation came down ;
agreeing with what [ said.”

‘Ayistia said : * I way reflecting on those women who had given them-
selves to the Prophet, and said, ** What! does a woman give herself
away!'" Then tbe revelation desce-nded. *' Thou mayest decline for the
present whom thou wilt of them, and thou mayest take to thy bed her
whom thou wilt, and whomsoever thou shait long for of those thou shalt
have before neglected : and this shall be no ¢rime in thee " (xxxiv. 51).
I said, ‘' I see nothing in which yonr God doth not hasten 10 pleass you
whatever you wish He doeth."" *

1 * God recited it by the toogue of Gabriel : recite st and repeat 1t till
it remaizs io thy memory.' Baidiwi oo verse 18,

1 Baiddw{ says the collection is io the heart ot the Prophet, and the
recital in his tongue.

3 Sahihu'l-Bukhdri on Sora ltav, i 6.
¢ See Macdonald, The Relsgions Attitude and Lifa in Isidm, . 47,
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Qur'an (xx. 112). The fragmentary way in which
the Qur’an was given was not without its difficulties.
Some passages contradicted others; some were diffi-
cult to understand. To the Prophet alone was the
solution known. The knowledge he communicated
to his immediate followers, the Companions, as they
are called, thus: *‘ To thee have We sent down this
book of monitions, that thou mavest make clear to
men what hath been sent down to them ’ txvi. 46).
Ibn Khaldun says : ‘ The Prophet unfolded the
meaning, distinguished between abrogated and
abrogating verses, and communicated this knowledge
to his Companions. It was from his mouth that
they knew the meaning of the verses and the circum-
stances which led to each distinct revelation being
made.”' The Companions thus instructed became
perfectly familiar with the whole revelation. This
knowledge they handed down by word of mouth to
their followers, the Tabi‘in, who in their turn
passed it on to their followers, the Taba‘u’t-Tabi'in.
The art of writing then became common. The
business of the commentator henceforth was to
collect together the sayings of the Companions thus
handed down. Criticism of a passage in the Quran
was not his duty, criticism of a comment made on it
by a Companion was quite beyond his province :
the first was too sacred to be touched, the second
must be accepted if only the chain of narrators of
the statement were perfect. Thus early in the

! Ibn Khaldia, ii. 439. Abd'I-Qdsim says: ‘' Ooe of the most noble
hranches of the sciences of the Qur'ia is the knowledge of the manner,
the occasion and the placs of the revelation and the chronological order
in which Saras were revealed at Meocca and Madiaa.’ fegdn i, 10.
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history of Islam were the principles of exegesis
fixed and settled. Every word, every sentence, has
now its place and class. The commentator has now
only to reproduce what was written before,' though
he may, in elucidation of the point, bring forth
some Tradition hitherto unnoticed, which would,
however, be a difficult thing to do. It will thus be
seen that anything like the work of a Christian
commentator, with all its fresh life and new ideas,
is not to be had in Islam. The perfection of the
Qur’dnic exegesis 1s its dogmatic and antique
nature :—
While as the world rolis on from age to age,
And realins of thought expand, !

The letter stands without expanse or range,
Stift as a dead man’s hand.

The technical terms which the student must know,
and the definitions of which he must understand,
are those which relate to the nature of the words,
the sentences, the use of the words of the Qur’an,
and the deduction of arguments from passages in
the book.

1. The words of the Qur’an are divided into four
classes :—

1. Khass, or special words, which establish
absolute propositions.” These are subdivided into
three classes. First, words which relate to genus,

1 This includes even the orthography, {or : * The following geaeration,
1 meap the Tabis {Tabi'un) adopted the orthography of the Companions
of the Prophet and took credit to themselves for not discontinuing the
forms adopted by those who, after Muhammad were the most excellent
of men and had received from him the revelations from heaven, either in
writing or by word of moutb.’ 1bn Khaldin, ii. 397.

* For illustrations see Multammadan furisprudence, p. 80.
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e.g. mankind. Second, words which relate to species,
e.g. a man, which refers to men as distinguished.
from women. Third, words which relate to special
individuality, e.g. Zaid, which is the name of a
special individual.

2. *Amm, or common or collective names, such
as people.

3. Mushtarak, or words which have several
significations, as the Arabic word ‘ain, which may
mean an eye, a fountain, or the sun. Again, the
word salat, if connected with God, may mean mergy.
as ‘salat Ullah,” the mercy of God ; if with man,
it may meap either namaz, a stated liturgical
service, or du‘a, prayer in its ordinary sense, e.g.
saldtu'l-istisqd’ (prayer in time of drought} is du‘a,
not namiz.

4. Muawwal, words which have several significa-
tions, all of which are possible, and so a special
explanation is required. For example, * Wherefore
pray unto the Lord and sley (the victims)’ (cviii.
2)}). The word translated ‘slay’ is in Arabic
‘anhar,” from the root nahr, which has many
meanings. The followers of the great legist. Abu
Hanifa render it sacrifice, and add the words ‘the
victims.” Baiddwi (ii. 419) apparently refers it to
the sacrifice on the feast of ‘Idu’d-Duhi. Husain
(ii. 476) says a camel should be sacrificed in
honour of God, in oppusition to idolaters who sacri-
fice to idols. The followers of Ibn Shifi‘i say it
means ‘ placing the hands on the breast in prayer:’
an interpretation also given in the Tafsir-i-Husaini.

The Tafsir-i-Ibn ‘Abbds gives another illustration
of muawwal in Sura xli. 6, where the phrase ‘they
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do not give alms ' is sometimes interpreted as mean-
ing ‘they do not say “ there is no god but God.’

" Thus, the word zakat bears the double meaning of
alms and of kalima or creed.

"This illustrates the difference between mushtarak
and muawwal. In the former, only one meaning is
allowable, which meaning the context settles ; in
the latter, both meanings are allowable, and both
are right. Teachers of the Qur'an look upon these
distinctions as important.

These divisions of words having been well
mastered and the power of defining any word in the
Qur'an gained, the student passes on to consider the
nature of the sentences.

I1. Sentences are divided into two great classes,
‘the obvious and the hidden:> This division is refer-
red to in the following passage of the Qur'an : ‘He
it is who hath sent down to thee the book. Some of
its signs are of themselves perspicuous ; these are

“the basis (literally ‘* mother ') of the book, and
others are figurative. But they whose hearts are
given to err follow its figures, craving discord, crav-
ing an interpretation ; yet none know its interpre-

. tation, but God." And the stable in knowledge
say : ‘‘ We believe in it, it is all from God ™’
(iii. §). _

This has given rise to the division of the whole
book into literal and allegorical statements, In

! This interpretation God made known to the Prophet. who communi-
cated it to the Companions ; beace all orthodox opinion must be in atrict
accordance with theirs. They were the sole depositacies of the inspire 1
commantary given by Muohammad. There is now no room flor, as there
is no noed of, any other.
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order to explain these correctly, the commentator
must know (1) the reason why, (2) the place
where, (3) the time when, the particular passage he
is expounding was revealed ; he must know whether
it abrogates or is abrogated, whether it is in its
proper order and place or not ; whether it contains
its meaning within itself or needs the light which
the context throws upon it ; he must know all the
Traditions which bear upon it, and the authority
for each such Tradition. This effectually confines
the order of commentators in the strict sense of
the word to the Companions, and supplies the reason
why commentators since then simply reproduce their
opinions.'

Sentences of the Qur’an are either zahir—obvious,
or khafi—hidden.

III. Obvious sentences are divided into four
classes :—

1. Zahir, or obvious, the meaning of which is so
clear that he who hears it at once understands its
meaning without seeking for any explanation. This
kind of sentence may be abrogated. Unless abro-
gated, action in accordance with it is to be consider-
ed as the express command of God. All penal laws
and the rules regulating the substitution of one
religious act for another, e.g. almsgiving instead of
fasting, must be based on this, the clearest of the

obvious sentences.

2. Nasy, a word commonly used for a text of the
Qur’an, but in its technical meaning here expressing

! Speaking on this vary subject Ibn Khaldan (ii. 460) says: * Nothing
could be known of all that, except throuzh the oxpositions proceeding
from the Companions and their dirciplen.
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what is meant by a sentence the meaning of which
is made clear by some word which occurs in it.
The following sentence illustrates both zahir and
nass: * Of such other women who seem good in your
-eyes, marry but two, or three, or four’ (iv. 3). This
sentence is zahir, because marriage is here declared
lawful ; it is nass, because the words ‘or two, or
three, or four,” which occur in the sentence, show
the unlawfulness of having more than four wives.

3. Mufassar, or explained. This is a sentence
which needs some word in it to explain it and make
it.clear. Thus : ‘ And the angels prostrated them-
selves, all of them with one accord, save Iblis
(Satan) * (ii. 32). Here the words ‘save [blis’
show that he did not prostrate himself. This kind
of sentence may be set aside or abrogated.

4. Muhkam, or perspicuous.’ This is a sentence
as to the meaning of which there can be no doubt,
and which cannot be controverted, thus: ‘God
knoweth all things.” This kind of sentence cannot
be abrogated. To act on such sentences without
departing from the literal sense is the highest degree
of obedience to God’s command.”

 The difference between these sentences is seen

1* With the Shifi‘ites a verse is mulikam when its sense is clear, 1 e,
whea the reader ia convinced that a certain sense and no other is intend-
od ;. mutashibih when it is obscure. The Hanifites hold that mubkam
is a text which has not been superseded . mutashibfh one of which God
reserves the meaning to Himsell, Baidiwi irequently vees muhkam
in the sepse of ''not ahrngated.” ' Margoliooth, Chrestonithia
Baidwoania, p 147. '

? The verse, ' Fight againat them till all strife be at one end, and the
religion be all of its God's.’ {vui. 40} is said to be a mubkam
wentence (Khinldgatu't-Tafdslr, 1), 183). This shows the continued relig-
ous obligalion of the Jihid, or sacred war.
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when there is a real or apparent contradiction
between them. If such should occur, the first must
give place to the second, and so on.'! Thus muhkam
cannot be abrogated or changed by any of the preced-
ing, or mufassar by nass or nass by zahir.

IV. The other great division of sentences is that

of khafi, or hidden. These also.are of four

kinds :—

1. Khafi. Such are those sentences in which
other persons or things are hidden beneath the plain
meaning of a word or expression contained therein,
as : “As for a thief, whether male or female, cut ye
off their hands in recompense for their doings’ (V.
42). The word for thief is sariq, and in this
passage it is understood to include highwaymen,
pickpockets and plunderers of the dead, etc. These
meanings are khafi or hidden under it.

2. Mushkil, or ambiguous. The following 1s
given as an illustration : ‘ Vessels of silver and
goblets like bottles shall be borne round them :
bottles of silver ' {lxxvi. 15). The difficulty here is
that bottles (qawarir) are not made of silver, but
of glass. The commentators say, however, that
glass is dull in colour, though it has some lustre,
whilst silver is white, and not so bright as glass.’
Now it may be that the bottles of Paradise will be
like glass as regards their lustre, and like silver as
regards their colour. But anyhow, itis very
difficult to ascertain the meaning.

3. Mujmal. These are, first, sentences which
may have a variety of interpretations, owing to the

| Soe Mulaminadan Jurisprudence. p. 91.
¥ Baigdwl, ii. 378 : Kabir, in Khynidratu't: Tufdsir, iv. 361
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words in them being capable of several meanings ;
in that case the meaning which is given to the
sentence in the Traditions relating to it should be
acted on and accepted. Second, the sentence may
contain some very rare word, and thus its meaning
may be doubtful, as : ‘Man truly is by creation
hasty ’ {Ixx. 19). In this verse the word halu‘an—
hasty—occurs.' it is very rarely used, and had it
- not been for the following words, ‘ when evil toucheth
him, he is full of -coml_)laint: but when good
befalleth him, he becometh niggardly,” its meaning
would not have been at all easy to understand.

The following is an illustration of the first kind
of mujmal sentences : ‘Stand for prayer (salat)
and give alms ' (zakat) (lvii. 14). Both salat and
zakat are mushtarak words. The people, therefore,
did not understand this verse, so they applied to
Muhammad for an explanation. He explained to
them that salat might mean the ritual of public
prayer, standing to say the words ‘ God is great,’ or
standing to repeat a few verses of the Qur'an; or it
might mean private prayer. The primitive meaning
of zakat is growing. The Prophet, however, fixed
the meaning here to that of almsgiving, and said
‘ Give of your substance one-fortieth part.” Another
verse is, ‘who rest upon clear proofs from their
Lord > To whom a witness from Him recited
(the Qur’an), preceded by the book of Moses, and
a guide and a mercy ' [Saratu’l-Hud (xi) 20]. Here
the word ‘who' may mean Muhammad, or be-
lievers ; and the word ‘proofs’ may refer to true

| Baigddwi (ii. 357) says it means. * Vehement in avarice, weak in

palieuce " ’OJ‘ \_}gu \’J.“ LR
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religion, or sound wisdom, or the Qur'in ; the word
‘ witness ' may indicate Gabriel Muhammad or ‘Ali ;
the word ‘ him ' may be God or Muhammad.’

4. Mutashabih. These are sentences so difficult
that men cannot understand them, a fact referred to
in Sura iii. S, nor will they do so until the day of
resurrection. The Prophet, however, knew their
meaning. Such portions are the letters A, L, M ;
A, L, R; Y, A, at the commencement of some of the
Stras.” Such expressions also as ‘ God's hand,’
“The face of God,’ ‘ God sitteth,’ etc., come under
this category. The Tabi’ Mujahid says : * The
verses which speak of things lawful and unlawful
(i.e. give orders and prohibitions) are muhkam, all
others are mutashabih.’”

V. The next point to be considered is the use
(isti‘mal) of words in the Qur'dn, and here again
the same symmetrical division into four classes is
found, namely :—

1. Haqiqat, that is, words which areused in their
literal meaning, as ruku’, a prostration, and salit in
the sense of prayer.

\ Khuldyate t-Tafdair (i, 383) : soe also Baidiwi. i- 431,

? Ibn Khaldén fiii. 69) says that Zamakhshari remarkerd on these leiters
as followa: ‘' They indicate that tbe style of the Qur'dn is carried to
such & degrec of excellence, that it dofies svery atempt to imitaze it . for
this Bbook which has been seat down to us {rom heaven is composed of
letters. All men koow them all alike, but this power dissppears whea, in
order to express their ideas, they want to ase these same letters
combined .’

Oo this curions passage Baron de Slane remarks that the author is ot
very clear, and that the Turkish translator of Ibn Kha!din gives tho sense
of the passage as ! ' God has placed these letters in several Saras as a st
of defiance : as if He had said : * Here are the elements of which the
Qur'4n is composed ; take them and make & book equal to it in style " *

? Sahiliw'l-Bukldri, Tafsir on Siratu Al *Imrda, iii, 212,
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2. Majaz, or words which are used in a figurative
sense, as ‘salat ' in the sense of namaz, a liturgical
service. ,

3. Sarih, or words the meaning of which is quite
evident, as ‘ Thou art divorced,” ' Thou art free.’

4. Kinayah, or words which, used in a metapho-
rical sense, require the aid of the context to make
their meaning clear, as ‘ Thou art separated,’” which
may, as it stands alone, mean ‘' Thou art divorced.’
This class also includes all pronouns the meaning
of which is only to be known from the context, e.g.
one-day the Prophet not knowing who knocked at
his door said, * Who art thou ?’ The man replied,
‘Itis 1. Muhammad answered, ‘ Why dost thou

~say I, I ? Say thy name,-that I may know who
thou art.’” The pronoun I is here kinayah.'

VI. The most important and most difficult branch
of exegesis is istidlal, or the science of deducing
arguments from the Qur'an. This too is divided
into four sections as follows :—

1. ‘Ibarat. or the plain sentence. ‘ Mothers, after
they are divorced, shall give suck unto their children
two full years, and the father shall be obliged to
maintain them and clothe them according to that
which is reasonable’ {(ii. 233). From this verse
two deductions are made. First, from the fact that
the word ‘them’ is in the feminine plural, it must
refer to the mothers. and not to the children ;
second, as the duty of supporting the mother is
incumbent on the father, it shows that the relation-
ship of the child is closer with the father than with

| On the rales for interpretation of words and sentences, soe & valuabl
statement in Muhammadan Jurisprudence, pp. T8-104.
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the mother. Penal laws may be based on a deduc-
tion of this kind.

2. Isharat, thatis, a sign or hint which may be
given from the order in which the words are placed.

3. Dalalat, or the argument which may be deduced
from the use of some special word in the verse, as :
‘Say not to them (your parents) uff ( fie), (xvii. 24).
From the use of the word uff, it is argued that
children may not beat or abuse their parents. Thus
Baidiwi (i. 536) says: ‘This prohibition proves
the further prohibition of all kinds of trouble which
children could give.' Penal laws may now be
based on daldlat, thus : ‘ Their aim will be to
abet disorder on the earth; but God loveth not the
abettors of disorder ’ (v. 69). The word translated
“aim’ is in Arabic literally yas'auna, ‘they run.”
From this the argument is deduced that as highway-
men wander about, they are included amongst those
whom ‘God loveth not.’ and that therefore the
severest punishment may be given to them, for any
deduction that comes under the head of daldlatis a
sufficient basis for the formation of the strictest
penal laws. '

4. Iqtida. This is a deduction which demands
certain conditions : ‘ Whosoever killeth a believer
by mischance, shall be bound to free a believer
from slavery ' (iv. 94). Asa man has no authority
to free his neighbour's slave, the condition here re-
quired, though not expressed, is that the slave should

-be his own property.

VII. The divisions of the Qur’an are :—
1. Hurdf (singular harf), letters. In one stand-
ard book it is said that there are 338,606 letters,
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including the Bismillahs. The last letters of each
Siara are collectively called fawasil by the Qdris,
and each letter of the alphabet thus occurs, except
ghain, khai, and waw. The variety in the number
of letters is thus explained : ‘Some letters are
written but not read, as aliph in qumua and in
aulik, and some are read but not written. as waw
Dawud, which is always written Da’id. This, and
the rules of the rasmu'l-khatt, which are not
always observed, account for the variety in the
enumeration.’’

2. Kalimat (singular Kalimah), words. These
are said by some authorities to amount to 79,087,
by others to 77,934 ; but some persons count com-
pound words as one word, some as two ; some
reckon the article Al as a word, others do not ; in
the same way prepositions joined with another word,
such as fima (fi ma), sometimes count for one word
instead of two. ]

3. Ayat (singular dyat), verses. Ayat really
means a sign, and was the name given by Muhammad
to short sections or verses of the Qur'dn. The end
of a verse is determined by the position of a small
circle. The early Qur’din Readers did not agree as
to the position of these circles, and so five different
ways of arranging them have arisen. This accounts
for the variation in the number of verses in different
editions. The varieties are :—

Kafa verses. The Readers in the city of Kufa
followed the custom of ‘Ali, and reckon according
to the qird’at of the Qari Imam ‘Asim. Their way

| Dawdbitu'l-Furqdn (ed. Madras, a.H. 1280}, p. 44

THE VERSES OF THE QUR’AN 95

of reckoning is generally adopted in India. They
reckon 6,239 verses.

Basra verses. The Readers of Basra follow
*‘Asim ibn Hajjij, a2 Companion. They reckon
6,304 verses.

Shami verses. The Readers in Syria (Shim)

, followed 'Abdu’llih ibn ‘Umar, a Companion. They

reckon 6,225 verses.

Mecca verses. According to this arrangement,
based on a statement made by ‘Abdu’llah ibn Kathir,
there are 6,219 verses, :

Madina verses. This way of reading, according
to the reckoning of Abu Ja‘far Zaid ibn Qa‘qa,
contains 6,211 verses.

‘In the above enumerations the verse Bismillah'
(in the name of God) is not reckoned. It occurs
one hundred and thirteen times in the Qur'in. The
variety in the number of verses is thus accounted
for : ‘ The Prophet, at first, paused at the close of
each verse ; afterwards he omitted the pause at the
end of some verses. Those, who at first heard him,
count more verses than those who heard him at a
later period. Again, a slight pause, merely to take
breath, may have been misunderstood, and thought
to be a pause completing the verse.’*

! The Bismillih is prefixed to all the Sirasof the Qur'in, sxcept one.
This formula was borrowed from the Jews and the Sibians. The Iatter
introdaced their writings with the words, ' Ba nim-i-Yasdin bakbsba-
isbgar dadir,’ i e. In the aame of God, the Mercilul, the Just. Wherry,
Compgehansive Commantary of the Qur'dnm. i. 289.

Rodwell says the Bismill'dh is of Jewish origin and was, in the frat
instaace, taught to the Quraish by Umayab of Ta'if the poet, who was
contemporary with, though somewhat older than Muhammad. Qur'dm,
p. 1. note 2.

i Dawdbitu’l-Purgdn (ed. a1, 1280}, p. 52,
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The diversity of punctuation does not generally
affect the meaning of any important passage.” In
Saratu'n-Naml an account is given of the Queen of
Sheba’s receiving a letter from King Solomon.
Addressing her nobles she said : *Verily kings.
when they enter a city (by force) waste the same,
and abase the most powerful of the inhabitants
hereof: and sowill {these) do {with us)’ (xxvii. 34).
. Many Qaris put the full stop after the word * hereof.’
and say that God is the speaker of the words ‘and
so will they do.’ :

4. Sura, or chapter. This word means a row or
series, such as a line of bricks arranged in a wall,
hut it is now exclusively used for chapters in the
Qur'an, one hundred and fourteen in number. The
Suras are not numbered in the original Arabic, but

each one has some approximate name (as al-Baqara.

the cow, an-Nisa‘, the women), generally taken from
some expression which occurs in it. They are not
arranged in chronological order, but according to
their length. As a general rule, the shorter Suras,
which contain the theology of Isiam, belong to the
Meccan period of the Prophet’s career,” and the
longer ones, relating chiefly to social duties and
relationships, to the organization of Islam as a civil

I The ffth verse of the ‘third S4ra is an important exception. The
position of the circle, the svmbol dennting a full stop, in that verse is ol
the highest 1mportaace in coanectivn with the nise of scholaticism
(Yilmu'l-kalam) in 1slém.

1 The last verse revealed at Mecza was, " This day bave 1 perfected
vour religion for you, and bave filled up the measure of my favours
upon you ; and it is my pleasure that Islim be your religion ; but whoso
without willul leanings to wrong shall be forced by huoger to transgress,
10 him, verily. will God be indulgent. merciful’ (v. 5) 1bn Khaldin.

i 206
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polity, to the time when he was consolidating his
power at Madina. The attempt to arrange the
Saras in due order is a very difficult one, and, after
all, can only be approximately correct. When thus
rearranged the book becomes more intelligible.’
The . chief tests for such rearrangement are the
style and the matter. There is a very distinct
difference in both of these respects between the
earlier and later Suras. The references to historical
events sometimes give a clue ; but the help from
external sources is very limited. Individual Suras
are often very composite in their character, but, such
as they are, they have been from the beginning.
The recension made by Zaid in the reign of the
Khatlifa ‘Uthman has been handed down unaltered
in its form. '

The ordinary arrangement makes it very difficult
to follow the working of the Prophet’s mind. In
Rodwell’s translation the first ninety Saras are
Mecca, and the last twenty-two Madina ones. The
Mecca Saras are divided into three parts. The
first forty-eight were delivered during the first four
years of the Prophet’s mission ; then twenty-one
more during the fifth and sixth years, and again
twenty-one more before the flight to Madina.” The
Hebrew legends and references to the Old Testament
are mostly found in the second and third of these
periods. The first'Suras are the most eloquent and
rhetorical, and contain passages of great beauty.
The Prophet deals there with a simple theology,
emphasizes the doctrine of the Unity of God, illus-
trates His power, and declares that His justice will

1 See Sell. The Historical Development of the Que'dn.
7 '
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be seen at the day of reckoning. The ritual is not
elaborated. The social system and the laws of
Islam are not as yet fixed in their rigidity. The
Madina Saras are different. The fervid eloquence
of the preacher 1s absent, and the dictates of the
practical administrator take its place. He deals
now with questions of social life, domestic details,
peace and war. This may be called by contrast the
legal section of the Qur’an. There is, however,
comparatively little of definite legislation in the
book. :

The Suratu’l-Fatiha, the frst chapter of the
Qur'an, raises a difficulty. As the present Qur'an /
is believed to be an exact copy of the one in heaven
and to contain the very words of God throughout,
how is it that we have in this Sara a prayer for
divine guidance, which clearly shows the human
origin of the words ? The commentators say that
God enunciated it in this form in order to teach men
how to pray, and the direction ' say ' must be under-
stood before the words, * Direct us in the right way.’
It would be much more natural to suppose that it
expresses the aspiration of Muhammad at the
outset of his career than that it was written down
in heaven before the world came into existence.
But until Muslims accept a rational view of inspira-
tion, an explanation so reasonable and so apprecia-
tive of a reformer’s humility must be set aside as
heterodox.

5. Sipara, a thirtieth portion. This is a Persian
word derived from si, thirty, and pira, a portion.
The Arabs call each of these divisions a juz.
Owing to this division, a pious man can recile the
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whole Qur'dn in a month, taking one sipara each
day. Musalméns never quote the Qur'dn as we do

- by Sura and dyat, but by the sipara and rukd’,

terms I now proceed to explain.

6. Rukd’ (plural rukd‘at). This word literally
means a prostration made by a worshipper.in the
act of saying the prayers. The collection of verses
recited from the Qur'in, ascriptions of praise
offered to God, and various ritual acts connected )
with these, constitute one act of worship called a
rak‘at.' After reciting some verses in this form of
prayer, the worshipper makes a rukd', or prostra-
tion ; the portion of the Qur'dn then recited takes
the name of rukd‘. Tradition states that the
Khalifa ‘Uthmain, when reciting the Qur'in during
the month of Ramadin, used to make twenty -
rak‘ats eachevening. Ineach rak‘at he introduced
different verses of the Qur’an, beginning with the
first chapter and going steadily on. In this way he
recited about two hundred verses each evening, that
is, about ten verses in each rak‘at. Since then it
has been the custom to recite the Qur'an in this
way in Ramadan, and also to quote it by the ruka’,
e.g. ‘such a passage is in such a sipara and in such
a ruku’’ . .

7. The other divisions are not important. * They
are, a Thumn, Ruba’, Nisf, Thulth, that is, one-
eighth, one-fourth, one-half, one-third of a sipara
respectively. '

In reciting the Qur’in .the worshipper must be
careful in certain places to say the takbir, ‘God is
great,” after the several appointed places. Such a

1 A full ascouat of the ritual will be found in Chapter V under salse



100 THE FAITH OF ISLAM

one is after the recital of the Suratu’d-Dubd (xciii).
The custom arose in this way. The Hypocrites'
came to the Prophet and asked him to recite the
story of the ‘ Seven Sleepers.’ He said, ‘' I will tell
you to-morrow,” but he forgot to add the words, ' if
God. will.” By way of warning, God allowed no
inspiration to descend upon him for some days.
‘Then the Hypocrites began to laugh and say, ' God
has left him." As it was not God’'s purpose to put
His messenger to ridicule, Sarati’d-Duha (xciii)
was immediately brought by the ever-ready Gabriel.
It begins : ‘ By the brightness of the morning, and
by the night when it groweth dark, thy Lord hath
not forsaken thee, neither doth He hate thee.’ On
account of this signal interposition of Providence
on his behalf, the Prophet always concluded the
recital of this Sura with these words, ‘ God is great.’
The practice thus became a Sunna obligation. A
Tradition states that the Prophet said, ‘ The takbir
should be recited after every Sura which follows the
Saratu’d-Duha  (xcin)." The Tafsiru’l-Jaldlain
confirms this. Other authorities say that the takbir
should be said after eleven others only, namely, the

Suras 93, 94, 95, 96, 97, 98, 100, 102, 109, 110,

112, and that after all the others the words ‘La
ilaha illa’llahu ' should be said.

In reciting the Qur’an, the person so doing must
carefully observe all the rules and regulations con-
cerning it. The correct recital is called tilawat.;
but before a person can do this properly, he must

1 These were some of the early converts at Madina, who were not véry
loyal to the Prophet. They were called the Muoidfiqin, or Hypocrites,
and are dencupced in Sura Ixiii. L, 2,7, 8
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have some acquaintance with the science called
‘ilmut-tajwid. It includes a knowledge of the
peculiar spelling of words in the Qur'dn, of its
various readings, of the takbirs and responses at the
close of certain appointed passages, of its various
divisions, punctuation, and marginal instructions,
of a correct pronunciation and intonation.'

The doctrine of abrogation is a very important_.{
one in connexion with the study of the Qur’an.
Some commentators say that the opening verses of
the 77th Sara refer to this : ‘' By the train of the
sent ones, and the swift ones in their swiftness, by
the scatterers who scatter, and the distinguishers
who distinguish, and by those who give forth the
word to excuse or warn.' The ' swift ones ' are said
to be angels sent forth with verses of the Qur'an,
‘scattering or dispersing previous revelations, dis-
tinguishing between good and evil.”® It is also
referred to in the verses : ''When \We change one
verse for another, and God knoweth the best which
He revealeth ' (xvi. 103} ; ‘ Whatever verses® We

! For further'details on this subject see Sell, “Jhiw't-Tajwid (C.L S}

1 Tafsir-i-Husainl, ii. 442.

* Sir Syed Ahmad Khan says that the word verses here does not mean
a verse of the Qur'in, but laws and rules in preceding books, and the
law given by former propheta, such as the sabbath, praying to the cast
and west and 80 on. This contradicts a siatement in ‘his Commentary
on the Holy Bibla (vol i, p. 263) when be states that it is a mistake to
hold that one law repeals another. Here, however, be repudiates the
orthodox view of abrogation which he declares to be false and without
apy foundation. He considers that the theologians (Fuqahi: are all
wrong in accepting the dogma of abrogatios. and that such an ides is
opposed to the glory of God and the respect dve to the Qur'in. (See
Tasdnif-i Ahmadigya, Part 1. v. 162-9.) Butthe [act remains that there
are changes in the Qur'in. His explagation of these obvious difference
is forced, unconvincing and opposed to the viewaof the great com-
mentators. .
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cancel or cause thee to forget, We give thee better
in their stead, or the like thereof. Knowest thou
not that God hath power over all things’ (ii. 100).
This last verse occurs in a Madina Sura. Again,
“ What He pleaseth will God abrogate or confirm ;
for with Him is the source of revelation "' (xiii.
39). *Whatever verses we cancel, or cause there
]to forget, we bring a better or its like ' (ii. 100).
Here it is said that the cancelling verse must be
more excellent than the cancelled one. There is a
Tradition also,which says : ‘ Excellence appertains
to that which takes precedence.’  Some verses
which were cancelled in the Prophet’s lifetime are
not now extant. ‘Abdu’llih ibn Masud states that
the Prophet one day recited a verse, which he
immediately wrote down. The next morning he
found it had vanished from the material on which
it had been written. Astonished at this, he acquaint-
ed Muhammad with the fact, and was informed
that the verse in question had been. revoked. There
are, however, many verses still in the Qur’in which
have been abrogated. It was an exceedingly con-
venient doctrine, and one needed to explain the
change of front which Muhammad made at different
periods of his career. Certain rules have been laid
down to regulate the practice. The verse which
abrogates is called nisikh, and the abrogated verse
mansukh. Mansakh verses are of three kinds—
first, where the words and the sense have both been
abrogated ; second, where the letter only is abro-

! That is, the Lauhu'l-Mabfaz.  Baiddwi, i 454
¥ Al-fadla li'l-mutaqaddimi—Crusaders of the Twentierh Century,
p. 163
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gated and the sense remains; third, where the sense is
abrogated though the letter remains.’ Imam Malik
gives as an instance of the first kind the verse—' If
a son of Adam had two rivers of gold, he would
covet yet a third ; and if he had three, he would
covet yet a fourth, Neither shall the belly of a son
of Adam be filled, but with dust. God will turn
unto him who shall repent.” The Imdm states that
originally this verse was in the Saratu’t-Tauba
(ix). The verse called the ‘verse of stoning’
(Avatu'r-Rajm) is an illustration of the second
kind. [t reads : ‘ Abhor not your parents, for this
would be ingratitude in you. If a man and woman
of reputation commit adultery, ye shall stone them
both ; it is a punishment ordained by God; for God
is mighty and wise.” The Khalifa ‘Umar says this
verse was extant in Muhammad’s lifetime, but that
it ix now lost.” -
Authorities differ as to the number of verses abro-
gated,” some saying that they are two hundred and
twenty-five. The principal ones are not many in
number, and are very generally agreed upon.' I
give a few examples. Itis a fact worthy of notice
that they occur chiefly, if not almost entirely, in
Saras delivered at Madina. There is a verse which

VSir Syed Ahmad Khin to his own satisfaction disposes of adverse
criticism by characterizing these divisions as fancifal and {alse, Tafair-i-
Alimadiyya, p. 165. -

1 Muir, Life of Mahkomet, i. xxv. For a full discussion about thkis
verse, see Gairdoer, The Verss of Stoning (C.L.S))

3 It was the opinion of Imim ash-Sh46°i that a verss io the Qur'in
could only be abrogated by another verne and not by a Tradition.
Margoliouth. The Early Development of Mokammedanisni, p. 77.

4 Some eaamples from the [7gdn of Julila’d-din are given in Hughes'
Dictionary of Isidm, p, 520.
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has given much trouble to the commentators. It 'is,
‘Verily they who believe (Muslims) and they who
follow the Jewish religion and the Christian and
the Sabians—whoever of these believeth' in God and
the last day, and doeth that which is right shall
have their reward with their Lord : fear shall not
come upon them, nor shall they be grieved ' (xi.
59). This verse is abrogated by the verse, “Whoso
desireth any other religion than Islam it shall not
be accepted of him, and in the next world he shall
be of those who perish’ (iii. 79). In the Ahald-
satu't-Tafdsir (i. 271) it is said of this latter verse
that ' it abrogates all past religions and all which
may arise in the future.’ Baidawi says that the
text * denies the acceptability of any religion which
differs from it’ (i. 164). At Madina, where
Muhammad had to confront Jews and Christians,
he tried at first to win them over to his side, and
then, when he found them obstinate, the doctrine of
abrogation came in conveniently. This is seen
plainly in the following case. At Mecca Muham-
mad and his followers did not stand facing any
particular direction when at prayer. ‘To God
belongeth the east and west ; therefore whitherso-
ever ve turn vourselves to pray, there is the face of
God ' (ii. 109). When Mubhammad arrived at
Madina he entered into friendship with the Jews.
The Qibla (sanctuary), towards which the worship-
pers now invariably turned at prayer, was Jeru-
salem. This went on for a while, but when Muham-

! Baiddwi says: ' whoever of there believeth ' means . ' Those of tbe

inbdels who believe with pure behief and enter sincerely into Ialim'—-

Vole 3,‘.} PL!‘.J‘ JLJ 3 Ldle Lyt 5;‘.5:\.“ o,,‘ e ‘;v-\ -
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mad claimed to be not merely a prophet for the
Arabs, but the last and the greatest of all the
prophets—when he asserted that Moses had fore-
told his advent, and that his revelations were the
same as those contained in their own Scriptures—
they utterly refused allegiance to him. In the first
half of the second year of the Hijra the breach
between them was complete. The later Suras
contain fierce denunciations of Jews and Christians,
for there was then irreconcilable hostility : ‘O
Believers ! take not Jews or Christians as friends.
They are but one another’s friends. If any one of
you taketh them for his friends surely he is one of
them " (v. 56)." It was now time to reconcile the
leaders of the Quraish tribe at Mecca.® So the
verse quoted above was abrogated by this: 'We
have seen thee turning thy face towards heaven, but
We will have thee turn to a Qibla which shall
please thee. Turn then thy face toward the
Holy Temple (of Mecca), and wherever ve be, turn
your faces toward that part’ (ii. 139). The faith-
ful were consoled by the assurance that though they
had not done so hitherto, yet God would not let
their faith be fruitless, ‘ for unto man is God
merciful, gracious.’

! For {urther comments on this verae see my Higtorical Developnient
of the Qur'dn, pp. 163, 217,

i *At Girsr the Prophet said pravers towards Jerusalem lor sixteen or
seventeen moaths, and he was glad when Mecca became the Qibla.
The Brat namir said towards Mecca wis the salitu’)-'asr. the afterncon
prayer. One of those present went into apother mowjue and told the
worshippers that the Prophet prayed toward Mecca. They then did
the same. The ]e;ﬂ and Christians were displeased at this' Sahifiu'l-
Bulhdri, Kitiba1'l-Imam, i. 18.
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This change of the Qibla placed Islam in direct
antagonism with Judaism and Christianity. It
became a rival Faith possessed of an independent
centre of existence. Thus Islam became isolated,
and so the Muslim has become unable to move
with the progress of the nations as the centuries
pass by.

The doctrine of abrogation is brought in for a
more personal matter in the following case : ‘It is
not permitted to thee to take other wives hereafter,
nor to change thy present wives for other women,
though their beauty charm thee, except slaves, whom
thy right hand shall possess ' (xxxiii. 52). This
is said by Baiddwi and other eminent Muslim
divines to have been abrogated by a verse which,
though placed before it in the arrangement of verses,
was really delivered after it. The verse is: ‘'O
Prophet, We allow thee thy wives whom thou hast
dowered, and the .slaves which thy right hand
possesseth out of the booty which God hath granted
thee ;' and the daughters of thy uncle, and the
daughters of thy aunts, both on thy father’s side
and on thy mother's side, who have fled with thee
(to Madina), and any other believing woman who
hath given herself up to the Prophet ; if the Pro-
phet desireth to wed her, it is a peculiar privilege
for thee above the rest of the Faithful ' (xxxiii. 49).

| The sanction thus given to unlumited concubinaye was a greater evil
than the legal establishment of polygamy. It is sometimes urged in
defence of concubinage that the " social evil " ia less in Muslim lands than
in other countries . but 'concubinare does not materially differ from
prostitution aad whilst the latter is str.ctly forbidden by the dominant
religion of Furope, concubinage is as directly permitted by lsiam.”
Lane, Selections from the Qur'dn, p xciii.
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Again, the second verse of Sura lxxiii reads :
*Stand up all night, except 2 small portion of it,
for prayer.' Accordingto a Tradition handed down
by ‘Ayisha, the last verse of this Stra was revealed
a vear later. It makes the matter much easier.
‘God measureth the night and the day; He
knoweth that ye cannot count its hours aright, and
therefore turneth to you mercifully. Recite then so
much of the Qur'dn as may be easy to you’
(Ixxiii. 20). .

In Sdratu’t-Tauba (ix) there is a verse which,
according to the Ijma’‘, has now no force, though it
has not been abroga‘ed by another verse. The verse
is . ‘But alms are only to be given to the poor and
the needy, and to those who collect them, and to
those whose hearts are won to Islam ' (ix. 60). The
clause ‘to those whose hearts are won to Islam,’
is now cancelled, or has ceased to be operative.'
Muhammad, to gain the hearts of those who, lately
enemies, had now become friends, and to confirm
them in the Faith, gave them large presents from the
spoils he took in war ; but when Islam spread and
became strong, the Khalifa Aba Bakr abolished the
gift, and the ‘Ulama then agreed that it was no
longer required, and said that the Khalifa's order
was saqit, a term not so strong as mansukh, which
means abrogated. _

The words ‘Put up with what they -say ' (xx,
130) are, according to the commentators Jalalain
and Husain, abrogated by the verse called the
Ayatu’s-caif, or verse of the sword : ‘Kill those

' Baiddwi, i. 391, Tafsir-i-Husaini, i. 260,
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who join other gods with God wherever ye shall
find them ’ (ix. 3). The ‘they’ in the first verse
refers to idolaters of Mecca, to whom for a while
toleration was shown. When the power of the
Muslims increased, the toleration ceased, and the
130th verse of Sura xx was abrogated accordingly.
Other verses abrogated relate to the Ramadan
fast, jihad, retaliation and matters of social interest.
The doctrine of abrogation is now almost invari-
ably applied by Musalman controversialists to the
Old and New Testaments, which they say are abrogat-
ed by the Qurian. ' His (Muhammad’s) law is the
abrogator of every other law.'' This is not, how-
ever, a legitimate use of the doctrine. According
to the best and most ancient Muslim divines, abroga-
tion refers entirely to the Qur’an and the Traditions,
and even then is confined to commands and prohibi-
tions. ‘Those who imagine it to be part of the
Muhammadan creed that one law has totally repealed
another, are utterly mistaken—we hold no such
doctrine.”? In the Tafsir-i-Mazhiri we find :
‘ Abrogation refers only to commands and prohibi-
tions, not to facts or historical statements.”* Pro-
mises (wa‘da) and threatenings {wa'id) cannot be
abrogated. Again, no verse of the Qur’in, or a
Tradition can be abrogated unless the abrogating
verse is distinctly opposed to it in meaning. If it
is a verse of the Qur'dn, we must have the authority
of Muhammad himself for the abrogation ; if a
Tradition, that of a Companion. Thus, the word of

! Sharh-i-Agd'id-i-Jdmi (ed. Madras, a3 1269), p. 131,
¥ Sir Syed Ahmad, Commnentary on the Holy Bible, i. 268.
* Maulavi Safdar "All. Niyas Ndme, p. 250.
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a commentator or a Mujtahid is not sufficient, unless
there is a ‘genuine Tradition* (hadithu’s-sahih),
to show the matter clearly. The question of the
abrogation of any previous command depends on
historical facts with regard to the abrogation, not on
the mere opinion of a commentator. It cannot be
shown that either Muhammad or a Companion ever
said that the Bible was abrogated. '

Additions were occasionally made. Thus when
it was revealed that those who Stay at home were
not before God as those who go forth to war, it was
said, ' And what if they were blind ?’ The prophet
asked for the shoulder-blade on which the verse was
written. He then had a spasmodic convulsion.
After his recovery he made Zaid add the words * free
from trouble.’” So now the whole verse reads thus :
‘Those believers who sit at home free from trouble
(i.e. bodily infirmity), and those who do valiantly
in the cause of God, with their substance and their
persons, shall not be treated alike’ (iv.97)." Years
after Zaid said, ‘I fancy I see the words now on
the shoulder-blade near a crack.’’

1 In fact, the Qur’dn issaid to be *confirmatory of previous Scriptures
and their safeguard ' (v. 52). If then, ss some Muslims say, the
Bible bas been corrapted, the Qur'in has lailed of its purpose, and has
not been a " safeguard.' The commentaior Husain interprees the term
' Muhaiminan,’ translated ' safeguazd,’ as 'a guard over the books
which protects them from change.’ (Tafeir-i-Hwsaini, i, 148.) The
same interpretation is given in the Khaldsatw't-Tafdsir, i. 529.
Baiddwi {i. 260) says: ' A guardian over all the books, preserving them
from change and witnessing to their correctness and permanency.’

9 Baidawi, i. 223. '

3 Syiyi in the Itgdm (ii. 32-7) lays down the rule that if thero are (w2
contradictory passages. one must abrogate the other, as ‘it is impossible
to admit tbat the Qur'dn contradicts itsell. © Quoted by Klein, Religiop
of Isldm, p. 20
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Inthe days of the Khalifa al-Ma’mam the question
of the eternal nature of the Qur'dn was fiercely
debated. The Muslim freethinkers asserted that the
Qur’an was created, that revelation came to Mubam-
mad in a subjective mode, and that the language
was his own. This brought the book within the
reach of criticism. Inthe year A.H. 212 the Khalifa
issued a decree that ali who held the Qur’'in to be
uncreated were to be declared guilty of heresy. The
arguments used on the orthodox side are : that both
the words and their pronunciation are eternal ; that
the attempt now to draw a distinction between the
word as itexists in the divine mind and as it appears
in the Qur’an is highly dangerous. In vain do their
opponents argue that if the Qur'in is uncreated,
two eternal beings are in existence. To this it is
answered : ' This is the honourable Qur’an, written
in the preserved Tablet ’ (ivi. 76). A Tradition is
also adduced which states : ‘' God wrote the Torah
{Law) with His own hand, and with His own hand
He created Adam; and also in the Qur'in it is
written, “ And We wrote for him upon the tables a
monition concerning every matter,” in reference to the
tables of the Law given to Moses.” If God did this
for former prophets and their works, how much more,
it is argued, should He not have done it fer the last
and greatest of the prophets and the noble Qur’an ?

It is not easy to get a correct definition of the
term ‘the uncreated Qur’dn,”' but a Musalman

‘The orthodox Muslims maintain. f I may senture upon a defini.
tioco oI their belief, that the Qur'sn, the uncreated Logos, was from the
beginning. co-eternal with the Deity, not of His esseace in hypostatic

union, but an 1oseparable quality of it, like His unity.' Major Jarcett
in the Bidliotheca Indica, No. 446, Fasciculus, iv. 318
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author puts it thus : * The Word as it exists in the
mind of God is kalimu’n-nafsi (spiritual word},
some thing unwritten and eternal. It is acknow-
ledged by the Ijma‘u’l-ummat (consent of the Faith-
ful), the Traditions, and by other prophets that God
speaks. The kaldinu'n-nafsi then is eternal, but the
actual words, style, and eloquence are created by
God ; soalsoisthe arrangement and the miraculous
nature of the book.”"' This seems to be a reasonable
account of the doctrine, though there are theologians
who hold that the very words are eternal. The
doctrine of abrogation clashes with this idea, but
they meet the objection by their theory of absolute
predestination. . This accounts for all the circum-
stances which necessitated the abrogation, for the
circumstances, as well as the abrogated verses, were
determined on from all eternity.

Some passages in the Qur'in were suggested by
men. Ibn Merdawiyya said . ‘ ‘Umar used to have
an opinion, and lo! a revelation came in accordance
with the same.’ Bukhdri said: ‘ ‘Umar said: “ 0O
Apostle of God, that we might adopt the makam of
Abraham, the Ka‘ba, as a place of worship and a
revelation came to that effect '’ (ii. 119}, ‘Umar
suggested the seclusion of women and the verse came
‘ When ye would ask any gifts of his (Muhammad)
wives, ask it from behind a veil’ (xxxiii. 353).
Other instances are given by Syati.?

‘! “The Sunnis hold that as regards the kalimu'c-nalsi, the Qur'an
is nol created : but as regards the words which we read it is created '—
whE Ly, st ot bV WIS ey G ol At Jal ade
Sshaee yob A0 AN Bl A —Jowhars 68, 88 quoted by Klmn p-9.

! These are given by Klein, Religion of Isidm, p.-17.
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This concludes the consideration of the exegesis
of the Qur'an, a book difficult and uninteresting for
a non-Muslim to read, but one which has engaged,
and is still engaging, the earnest thoughts of many
millions of the human race. Thousands of devout
students in the great theological schools of Cairo,
Stamboul, Central Asia, and India are now plodding
through this very subject of which I have here been
treating; soon will they go forth as teachers of the
book they so much revere. How utterly unfit that
training is to make them wise men or scholars in
any true sense of the word, how calculated to render
tham proud, conceited, and scornful of other creeds,
its rigid and exclusive character shows, Still, it is
a marvellous book; for twelve hundred years and
more it has helped to mould the faith, animate the
courage, cheer the despondency of multitudes,
whether dwellers in the wild uplands of Central
Asia, in Hindustan, or on the shores of the Medi-
terranean. The Turanian and the Aryan, the Arab
and the Negro, alike learn its sonorous sentences,
day by day repeat its opening clauses, and pray in
its words as their fathers prayed before them.

In the Qur'an thus revered there is a very close
connexion between the religious and the social
ordinances. Until Muslims modify their belief in
its verbal inspiration and apply to its interpretation
the principles of the higher criticism, there can be
no sound progress and no real reform. On this
point, Stanley Lane-Poole says: ‘ The theory of re-
velation would have to be modified. Muslims would
have to give up their doctrine of syllabic inspiration
of the Qur'an and -exercise their moral sense in
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distinguishing between the particular and the general,
the temporary and the permanent; they would have
to recognize that there was much in Muhamniad's
teaching which, though useful at the time, is in-
applicable to the present conditions of life; that his
knowledge was often partial and sometimes at
fault.”'

The Traditions contain the record of all that
Muliammad did and said. A Muslim, to whatever
sect he helongs, believes that the Prophet both spake,
and acted under a divine influence.© The mode of
this inspiration is different from that of the Qur’an.
There the revelation was objective. In the Prophet’s
sayings recorded in the Traditions the inspiration
i« subjective. This helief places the Traditions in
a place second only to the Qur'an; it makes them a
true supplement to that book, and thus they not only
throw light,on its meaning, but themselves form the
basis on which doctrines may be established. Thus
there can be no true conception formed of Islam if
the Traditions are not studied and taken into
account.”

The first four Khalifas were called the Khul-
afa’u'r-Rashidin, that is, those who could guide
others aright. They had been friends and Com-
panions of the Prophet, and the Faithful could

! Selections from the Qur'dn, p. xlv.

1 The authority for this statement is the verse, ' Verily, afterwards
it sha)] be ours to make it clear to thee® (lzxv. 1G) tbat is, ths words
of Muhammad, given in the Traditions so far as they relate to the Qur'dn
are an inspired commentary on snd an explanation of ir.

3 Hikim says . ' Uf it were not for the great compaoy of Traditionists
{Mubaddithin) the hght of lslam would bhave beeo extinguished.
Quoted hy Klein, The Religion of Isldms, p. 25

8
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always appeal to them in cases of doubt. The Pro-
phet had declared that Islim must be written in the
hearts of men. There was therefore an unwilling-
ness to commit his sayings to writing. As no argu-
ment was so effectual in a dispute as *a saying’ of
the Prophet, the door was opened by which spurious
Traditions could be palmed off on the Faithful.'
To prevent this, a number of strict rules were
framed, at the head of which stands the Prophet's
saying, itself a I'radition: ‘ Convey to other persons
none of my words except those which ye know of a
surety. Verily, he who purposely represents my
words wrongly will find a place for himself nowhere
but in fire.'" To enforce this rule, it was laid down
that the relator of a Tradition must also repeat its
*isnad,’ or chain of authorities, as: ‘I heard from
such an one, who heard from such an one,” and so
on, until the chain reaches the Prophet himself.
This is extremely mechanical. It has been well
said: * We feel constantly the necessity of working
out our ideas for ourselves in one way or another;
the doctrine must commend itself to us. Islam does
not feel that, but is prepared to give full weight to
what it has been taught. A pedigree legitimates a
doctrine.?

The following Tradition, taken from Imam
Malik’s treatise, the Muwaitd’, affords a good

.

! * Doring the first century of Islim the forging of Traditions became
a recognized political and religious weapon, of which all parties availed
themselves.” Nicholson, A Literary History of the Arabs, p. 145,

* So serious waas this evil that "Umar, the second Khalifa, discouraged
and even stopped (or some time the reporting of Traditions.’ Sir "Abdu'r-
Rahim, Muhammadan Jurisprudence, p. 20.

¥ Macdonald. Aspecis of lsidm, p. 146.
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illustration of an isnad: * Malik relates from Yahyd
ibq Sa‘'ud, from ‘Umra, the daughter of ‘Abdu’r-
Rghmén, from ‘Ayisha, the wife of the Prophet, who
said: ' The Prophet conducted morning service, and
the women returned therefrom with their upper gar-
ments wrapped around them in such a way that
they could not be recognized in the twilight.” ' This
Tradition also settles the time for the salatu’l-fajr,
which must be just before daybreak. Each person,
too, in an isnad must be well known for his good
character and retentive memory. *The system of
isndd employed by the Traditionists of the Hijaz is
very superior to that which the others follo;v. and
singularly corroborates the authenticity of their
Traditions. This arises from the extreme care they
took. They only received Traditions from th;:
mouths of upright and virtuous men, gifted with
good memories.’*  All this care, however, failed to
prevent a vast number of manifestly false Traditions
becgming current, especially in the early Umayyad
perlod; s0 men set themselves to the work of collect-
ing and sifting the great mass of Tradition that in the
second century of Islam had begun to work untold
evil. Itis to be regretted that the work of sifting—a
work for more difficult than that of collecting—was
not done in accordance with the sound canons of
historical research. The criticism was never inter-
nal. The substance of a Tradition might be foolish,
improbable, or even apparently impossible: it

mattered not, if the isnad, or chain of narrators, |
was duly established. The weight of internal evi-
dence may sometimes be over estimated, but to

1 1bn Khaldun, ii. 468.
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discard 1t altogether as these collectors of Tradi-
tions did, is to justify the opinion of those, amongst
whom modern intelligent Muslims will be found,
who now attach little historical value to the works
of the Muhaddithun, or collectors of Tradition.'
The Sunnis and the Wahhubis recognize six such
men, and their collections are known as the Sihdhu’s-
sitta, or six correct books. 'They are the follow-
ing:—° ,

1. The Sahik of Bukhari, called after Abu
*‘Ahdu’llah Muhammad ibn Isma’il, a native of
Bukhara. He was born a.11. 194, He was a2 man
of middle height, spare in frame, and as a boy
totally blind. His father one day in a dream saw
the Patriarch Abraham, who said to him, ‘ God, on
account of thy grief and sorrow, has granted sight
to thy son.’ ‘The sight being thus restored, at the
age of ten he went to school and hegan to learn
the Traditions by heart. After his education was
finished, a famous Muhaddith named Dakhli came
to Bukhari. One day the youthful Bukhari ven-
tured to correct the famous man. It was an
astounding piece of audacity but the youth was

L A very valuable critical account ol the labours of Lhese men and of
the slight historical value of the Traditoas will be found in The Moslem
Revietw for October 1915, pp. 249-79. Alirzd Ghuolim Abhmad Khia,
the founder of the Alimadiyya sect saidd that the Traditions were hope-
less comvrachictions and that the only possible criterion by which the
true Tradition can be distioguished from the false would be the actual
appearance of al-Mahdi {i ¢. himself) (ulfilling certain of the prophesies
and thus stamping them as true.  Walter. The Ahmdiyya Movement,
p- 39

3 The most impurtant of all these Traditions will be found in the
Mishkdin'l-Masdbili compiled by Shaikh Wili'u'd-din a.u. 737. An
English translation of this work was published io Calcutta io 1809.
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proved to be in the right. This set him on the work
of collecting and sifting the Traditions. At the
early age of sixteen he was able to remember fifteen
thousand. In course of time he collected -600,000
Traditions. The result of his examination and
selection was that he'approved of seven thousand
two hundred and seventy-five." These are now re-
corded in his great work, the Sahiku'l-Bukhdri, a col-
lection preferred to all others in Asia and Egvpt.
It is said that he never sat down to examine a
Tradition without first performing a legal ablution
and repeating two rak‘at prayers. He then said:
“O Lord, let me not make a mistake." For sixteen
years he lived in a mosque, and died much respected,
at the age of sixty-four. :

2. The Sakik of Muslim. Muslim ibn Hajjaj was
born at Nishdpar, a city of Khurasan. He collected
about 300,000 Traditions, from which he made his
collection. which is held in high repute in Spain and
North Africa. He is said to have heen a very just
man, and willing to oblige all who sought his advice.
This willingness was the indirect cause of his death.
One day he was sitting in the mosque when some
people came to ask him about a Tradition. As he
could not discover it in the books he had with him,
he went to his house to search there. The people
brought him a basket of dates. He went on eating

L Of these it is computed that more than halfl of them are recorded in
the authority of Abd Huraira, 1bn *Aboss and Anas bin Milik, Abu
Huraira became a Muslim four years before Muljammad died aad does
not appear ta.have heen 8 man of importance. At the 1ime of the Pro-
pbet’s daath [bo ‘Abbés was fourteen years of age and Anas bio M4lik
was only nineteen.  Two boys and a young coavert are thus {ecked upon
as the great authorities of Traditions. N
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and searching but ate so many dates that he died.
AH. 2617

3. The Sunan of Abli Da’ad. Abuh D4’Gd Sajistani
a native of Seistan, was born A.H. 202, and died in
A.H. 275. He was a great traveller, and went to
all the chief places of Musalmin learning. 1In
knowledge of the Traditions, in devotion, in piety,
he was unrivalled. He collected about 500,000
Traditions. of which he selected four thousand
eight hundred for his book.

4. The Jdmi of Tirmidhi. Aba ‘Isa Muhammad
at-Tirmidhi was born at Tirmidh in the year A.H.
209. - He died in the year a.1r. 279. He was a
disciple of Bukhari. Ibn Khallikdn says this work
is ‘the production of a well-informed man: its ex-
actness is proverbial.’”

5. The Sunan of Nasa'i. Abu ‘Abdu’r-Rahman
an-Nasa’i was born at Nasa, in Khurdsan, in the
vear A.H. 214, and died a.1. 303. It is recorded of
him that he fasted every other day, and had four
wives and many slaves. This book is considered
of great value. He met with his death in rather
a sad way. He had compiled a book on the
virtues of ‘Ali, and as the people of Damascus
were at that time inclined to the heresy of the
Kharijites, he wished to read his book in the mosque
of that place. After he had read a little way. a
man arose and asked him whether he knew aught of
the praises of Mu‘awiyah, ‘Ali’s deadly enemy. He

! For an excellent account of the influence of Bukbari and Mushm oo
the various schools 'of Law, see Sir 'Abdu’t-Rabim, Muligmmadan
Jurisprndemce, pp. J1-2.

i 1bn Khallikén, 1i. 679.
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replied that he did not. This answer enraged the
people, who beat him so severely that he died
soon after.

6. The Sunan of Ibn Majah. Ibn Maéjah' was
born at ‘Irdq, A.H. 209 and died at the age of sixty-
four. This work contains 4,000 Traditions.

The Shi‘ahs reject these books and substitute five
books * of their own. They are of a much later
date. )

The belief which underlies the question of the
authority of the Traditions is that before the Throne
of God there stands a ‘ preserved tablet.’ ' on which
all that can happen, and all that has ever entered or
will enter the mind of man, is ‘noted in a distinct
writing." Through the medium of Gabriel, the
Prophet had access to this. It follows, then, that
the words of the Prophet express the will of God.

Of the four great Canonical Legists of Islam,
Ahmad ibn Hanbal was the chief collector of Tradi-
tions. He knew by heart no less than one million
and of these he incorporated thirty thousand into
his system of jurisprudence, a system now almost
obsolete. Abud Hanifa, who is said to have accepted
only eighteen Traditions as authentic, founded a
school which is to this day the most powerful in
Islam. The Hanifis, however, as well as other

} ' A high authority in the Traditiona : well versed in all the sciences
connected with them.' [bna Khallikén. ii. 680.

¥ The Kdfi. by Abl Ja’far Mubammad, a.M, 320. The Man-id-Yas-
tuhssrahu'-Faqih, by Shaikh "Al, a.1. 381, The Nahju'l-Baldghak,
by Syed ar-Rdzi, A.H. 406. The Tahdidi and the [stidbsdr, by Sbhaikh
Abi Ja'far Mubammad, a.n, 466, '

3 For the Jewish origin of this idea, see Tisdall. Sources of the
Qur'dn, pp. 116-19.
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Muslims, acknowledge the six standard collections
of Traditions as direct revelations of the will of
God. They range over a vast number of subjects,
and furnish a commentary on the Qur’an. The
Prophet’s personal appearance, his mental and
moral qualities, his actions, his opinions. are all
recorded over and over again. Many questions of
religious belief are largely founded on the Tradi-
tions, and it is to them we must go for an explana-
tion of much of the ritual of Islam. Tt is very
difficult for any one, who has not lived in long and
friendly intercourse with Muslims, to realize how
much their religious life and opinions, their thought
and actions, are based on the Traditions.

The classification of the Traditions adopted by
different authors may vary in some subordinate
points. A ‘Tradition may be Hadithu'l-qaul. that
is., an account of something the Prophet said . or
Hadithu'l-fi‘l, a record of <omething which he did:
or Hadithu't-tagir, a slatement of some act perform-
ed by other persons in his presence, and which
action he did not forbid. '

The ‘Traditions may be classed under two general
heads :(—

First, Hadithu'l-Mutawitir, that is, * an undoubt-
ed Tradition,” the isnid or chain of narrators of
which is perfect, and in which chain each narrator
possessed all the necessary qualifications for his
office.’ Some authorities say that there are only

1 jf :beisnad i3 good, mnternal improbability carries with 1t httle
weight agaist the genuineness of 2 Traditon  There isa sayipg current
10 this effect - ' A relation made by Shif's.on the authority of Milik,

and by um on the aathority of Nafi’, and by hirm on the authority of
Ibo ‘Umar, is really the gnlden chawn.’
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a verv few of these Traditions extant, but most
allow that the following is one: ‘There are no
good works except with intention ; * for example, a
man may fast, but, unless he has the intention of
fasting firmly in his mind, he gains no spiritual
reward by so doing.

Second, Hadithu'l-Ahad. The authority of this
class is theoretically somewhat less than that of the
first, but practically it is the same.

This class is again subdivided into two :—

1. Hadithu's-Sahih, or a genuine Tradition. A
Tradition is suhil if the narrators have been men
of pious lives, abstemious in their habits. endowed
with a good memory. free from blemish, and persons
who lived at peace with their neighbours.’ The
following also are sahih. I arrange them in the
order of their value. Sahih Traditions are those
which are found in the collections made by Bukhari
and Muslim, or in the collection of either of the
above, though not in both : or, if not mentioned hy
either of these famous collectors, if they have been
retained in accordance with their canons for the
rejection or retention of Traditions ; or lastly, if
retained in accordance with the rules of any other
approved collector. For each of these classes there
is a Aistinct name.

2. Hadithu’l-Hasan. 'The narrators of this class
are not of such geod authority as those of the former
with regard to one or two qualities, but these Tradi-
tions should be received as of equal authority as

! For tbe qualibcations of a narrator see Muliamnuntan  Jurispru.
dence.-pp. 73— ; and for the way in which imperfect attestation was dealt

with by Imim ash.Shif'i, see Margobouth, Thce Farly Development
of Mohammcdanigin. pp 84-5
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regards any practical use.’ It is merely as a matter
of classification that they rank second.

In addition to these names there are a number of
other technical terms which have regard to the
personal character of the narrators, the isnad, and
other points. A few may be mentioned.

1. Hadithu'd-Da‘if, or a weak Tradition. The
narrators were persons with characters not above
reproach, whose memories were bad. or who, worse
still, were addicted to bid‘at, or innovation-—a habit
now, as then, a crime in the eves of all true Muslims.
All agree that a ‘ weak Tradition " has little force ;
but few rival theologians now agree as to which are,
and which are not, ‘ weak Traditions.’

2. Hadithu'l-Mu‘allaq, or a Tradition in the isnad
of which there is some break. If it begins with a
Tabi‘, it is called mursal, the one link in the chain,
the Companion, being wanting. If the first link in
the chain of narrators begins in a generation still
later, its name is different, and so0 on.

3. Traditions which have various names, accord-
ing as the narrator concealed the name of his Imam,
or where different narrators dJisagree, or where the
narrator has mixed some of his own words with the
Tradition,” or has been proved to be a liar, an evil
liver, or mistaken ; but into an account of these it
15 not necessary to enter, for no Tradition of this

V Niiru'l-Hiddyah. p. 5.

1°* The art of touching up a Tradition by making a defective isnidd
appear a soond one was sufficiently common to receive a special name—
tadlis—and those who were skilled in these forgeries were known as
Mudallisiua. For the origioal authorities (or thia statement, see The
Mustim Review, October 1915, p. 360.
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class would be considered as of itself sufficient
ground on which to base any doctrine.’

A Tradition may be abrogated in the same way
as a verse of the Qur'an. The following example
taken from Bukhari is quoted as a proof of this :
‘We made salam to the Proplet when he was
engaged in prayer, and he returned it This is
now abrogated by this Tradition : * After we returned
from Abyssinia, we made our salam to the Prophet
when he was at prayer. He did not return it, but
said. ** In prayer there is no employment ' (i.e.
do not attend to other things then).” Another
example is given with regard to mut'a marriages.
The Tradition, ‘ Whatever man and woman agree
to live together for ten or more days, if they like
they can increase it or separate,’ is said to have
been abrogated by this later Tradition : * The Pro-
phet at last forbad mut‘a marriages.’™

Tt is the universally accepted rule that no authentic
Tradition can be contrary to the Qur'an. ‘The
importance attached to Tradition has been shown in
the preceding chapter, an importance which has
demanded the formation of an elaborate system of.
exegesis. To an orthodox Muslim the Book and
the Sunna, God’s word direct and God’s word
through the mind of the Prophet, are the foundation
and sum of Islam, a fact not always taken into
account by the modern panegyrists of it. It has
been well said that ‘the fundamental weakness of
the system is the possibility that any text of the

' A full account of these will be found in the preface to the Nriru'l-
Middyu, the Urdu translation of the Shari-i-Waqdys.

t Sahihu'l-Bukhdrl. i 302,
Y 1bid, i 127,
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Qur'in may have been abrogated, and the liability
of any Tradition to be questioned.’

The Qur’an and the Traditions give the basis of
the whole theocratic system ; but here and there in
them we find ‘ healthier but unhomogeneous admix-
tures and anomalous touches of Dbetter grace.
These, however, do not alter the whole scheme as
authoritatively developed, or really change its
character.' Palgrave on this very point says : ‘Neg-
lect of this discrimination has led some apologists
into eulogies of Muhammad, which Muhammad
himself would have been the first to reject : has led
them to transform: the ** Messenger of God ™ into a
philanthropist and the Qur’an into a gospel. To
this end detached sentences have been at times
assumed for criteria of the whole work, and rare
anomalies brought forward as the general and domi-
nant tenor of the Prophet’s life and. writing.” ’

! [n Turkey the Shikhu'l-1slim 15 the supreme authonty on legal and
religions questioas. He sigos fatvas, or decrees, but the substance of the
decisions are prepared by an official, called the Fatva Emini, alter he has
consutted the accepted legal authorities  He has no initialive " In the
phraseology of Suani theology ™ the door of {ree interpretation is closed
Not only is religion limited by the Qurin-and the Traditions, but the
latter must be understood only according to the received explacations, and
no amount of learning or sanctity autharizes any ote to make use of the
smallest particle of onginality. Odvsseus, Turkey i Europe. Pp 132-3.

1 Central und Eastern Aradla.i 369. See also Stanley Lane-Foole.
Studies in a Mosque, p. MR,

CHAPTER 111
THE SECTS OF ISLAM

THE opinion that the Muhammadan religion is
remarkable for the absence of dogma and for the
unanitmity of its professors is incorrect. The
next chapter will contain a full account of the doc-
trines held by the Sunnis, who are called the
orthodox. In this chapter I shall explain the views
of some of the unorthodox sects.

The term Shi‘ah means a * follower.” and is now
used to denote the followers of ‘Ali. the son-in-law
of Muhammad and the fourth Khalifa. The Shi'ah
sect is chiefly found in Persia. Koshai, a man of
the Quraish tribe, about the year a.n. 440 acquired
for his own family the guardianship of the Ka'ba,
He gathered around himself at Mecca many of the
scattered Quraish families, improved .the city, and
gradually assumed the dignities connected with the
custody of the Ka‘ba and the pilgrimage to it. He
thus became the chief spiritual and temporal ruler
of Mecca. After his death many disputes arose
amongst his descendants, and at length the various
offices he held were divided amongst his grand-
children. The sigaya and rifida, the prerogative
of providing water and food to the pilgrims, passed
on to Hashim, the leadership in war to ‘Abdu’sh-
Shams. The son of Haishim, ‘Abdu’l-Mutiahib,
succeeded his father, but met with much opposition
from Umayya, the son of ‘Abdu’sh-Shams. How-
ever, ‘Abdu’l-Muttalib, who was the grandfather of
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Muhammad, maintained his position as head of th:
Quraish. Thus two permanent rival factions were
formed, the Hashimites -and the Umayyads both
descendants of the great Koshai. The feud passed
on from generation to generation. Muhammad was
a lineal descendant of Hashim. His ablest and
most active enemy in Mecca was Abd Sufydn, a
grandson of Umayya. The Arab families were
united in hate as well as in love. Nothing delighted
their members more than to hear of and dwell upon
the passions and strifes of their ancestors—hatreds
which they took care to keep alive and hand down
to their descendants as they had received them from
the generations passed away. Aba Sufyin com-
‘manded the Quraish in more than one attack on the
Prophet's forces, but, the day before the entry of
Muhammad with his friends into Mecca, Abu Sufyan
acknowledged his error and submitted to the Pro-
phet who then granted him a free pardon.' Itwasa
mere outward conversion, and it led to much heart-
burning between the faithful Ansir’® of Madina and
these new allies.

1'wo parties now gradually formed themselves
amongst the Muslims—on the one side the Com-
panions of the Prophet and the men of Madina ; on
the other, the descendants of Umayya and of the

Quraish generally. The two first Khalifas, Abu -

Bakr and ‘Uinar, held the respective parties in check,
but the third Khalifa, ‘Uthman, failed todoso. He

\ Rawudatu's-Safd, Part 11, ii. 588,

1 The term al-Ansir means ' The helpers.’ and is used of the early
converts at Madina : the men of Mecca who accompanied Muohammad to
Madina were called Mubijirin, or the exiles.
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was a member of the family of Umayya, though he
had voluntarily and sincerely adopted the Prophet's
cause. He gradually removed the leaders of the
army and others from their. places of command and
trust.

Men most distasteful to the great body of Muslims,
men such as Mu‘awiya, son of Abl Sufyan, Merwan,
whom the Prophet had banished from h{eccd, and
others belonging to the Umayyad clan, were placed
in high commands and in administrative posts of
influence. Syria, Palestine, Egypt, Kafa, and other
places, were entrustied to the care of men whose
antecedents and present practices scandalized the
Faithful. The political position was becoming in-
tolerable, and at length Muhammad, a son of the
late Khalifa, Abd Bakr, with 10,000 men, came to
Madina to state the grievances of his party. ‘Uthman
put them off with a promise of redress ; but on their
return home they intercepted an official letter to the
Governor of Egypt, ordering him to put them all
to death. They returned at once to Madina, stormed
the palace, and assassinated the Khalifa.

‘Ali, the cousin and son-in-law of the Prophet.
was now proclaimed Khalifa by the people of
Madina, and a terrible civil war ensued. Bitter
feelings were then engendered which even to this
day find vent in the annual ceremonies of the
Muharram. ‘Ali was too straightforward to adopt
any temporizing policy, and at once issued a decree
deposing all the governors of the Umayyad party.
Although theoretically, as Khalifa, he had this
power, yet men who had tasted the sweets of office
were not inclined to give them up, and so they
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quickly set up a hostile force, headed by one of the
ablest and most unscrupulous men of the age,
Mu'awiya, son of Abd Sufyvan, and now governor of
Syria. Mu‘awiya denounced ‘Ali as the murderer
of ‘Uthmin. * Thirty thousand men,’ so says the
message sent to "Ali. " have sworn to avenge his
death, and never cease from mourning till all con-
cerned in it have been killed.’

The cause of ‘Ali received its chief blow at the
battle of Sifin a.p. 657, All went well for a time,.
and Mu'awiya was about to beat a retreat, when
‘Amr bin al-'As, one of his generals. hit upon a cun-
ning device. He ordered a number of his soldiers
to advance with copies of the Qur’an fixed to the
heads of their lances. ‘Let the blood of the Faith-
ful cease to flow,” they shouted. *Let the book of
God decide between us.”  ‘Ali's army was composed
of military theologians, fanatical and disputatious.
‘ God is great,’ they replied, ‘we must submit to the
arbitrament of this book.” ‘Ali tried in vain to
prevent his followers from falling into the trap laid
for them, but failed. Violent altercations ensued,
which ﬁnally resulted in a very large secession from
his ranks. These men originated the sect called the
Kharijites. They objected to the result of the arbi-
tration and repented of their previous approval of
this mode of deciding the case. They repudiated the
authority of ‘Ali, sayin'y ‘La hukma il1a li'llah '—
arbitration-belongs to none save God. They became
a very fanatical sect, known as the Khawairij, or Sece-
ders, and gave much trouble then and afterwards.'

1 Called also Kharynes. For a good account of them, see Hrowne, A
literary History of the Persians, i 220-2
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The arbitration went in favour of Mu'dwiva.
Still the trickery of the whole affair was so manifest
that the war soon recommenced, and then clouds and
darkness gathered around the path of ‘Ali. Many
of the more fanatical Muslims of his own party
turned against him, and the old feudal hatred of the
Umayyads followed him to the death. His sad and
chequered life ended in the year a.H. 40, when he
was assassinated by a Kharijite. One great blot in
his character is connected with the fate of ‘Uthman,
to whom he had sworn loyalty, and whose murderers
he should have brought to justice. It was an error
of judgment, to say the least, and lent a strong
motive to men who perhaps otherwise might not
have opposed him. But for all that, ‘Ali was one
of the best and truest-hearted of the early Muslim
chiefs, and was worthily calculated to win and retain,
as he has done for so many centuries, the ardent
love and affection of so many millions of Shi‘ahs.'
‘Ali’s eldest son, Hasan, made a formal renunciation
of his claim, and took an oath of allegiance to
Mu‘awiya, who thus became the Khalifa of Islam.
Still, so long as the lad was alive, he felt insecure,
and being anxious to leave the government to his
son Yazid, he caused Hasan, some years after, to
oe put to death by poison—so at least the Shi‘ah
historians say. The city of Kafa, where ‘Ali was
assassinated, was the centre of religious fanaticism.
It was the home of the Qur’in Readers, Doctors of
the Law, and of theologians generally. Theological
controversy raged, and much of the after bewildering

) See Sell. The Cult of "Ali (C.L S.).
9
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refinement of Muslim theology owes its origin to
the wrangling disputes of the men of Kifa. -

Yazid, who succeeded his father Mu‘dwiya in the
year A.H. 060, was not an orthodox Muslim. He
drank wine, loved dogs, and hated an austere life.
The men of Kufa were scandalized, and he in re-
turn treated them with much contempt. At this time,
Husain, the remaining son of ‘Ali, was residing at
Mecca. He had never taken the oath of allegiance
to Mu‘awiva, and so now the men of Kufa begged
him to come, and promised to espouse his cause if
only he would pronounce the deposition of Yazid
and take away the Khalifate from the house of
Umayya. The friends of Husain in vain urged
that the men of Kufa were a fickle lot, and that
they could, if they wished, revolt against Yazid
without his help. Husain accepted the call, and
started for Kafa with his family and a small escort
of forty horsemen and one hundred foot-soldiers.

But meanwhile Yazid sent the Governor of Basra
to block the way, and Husain on the plains of
Karbald found his progress arrested by a force of
3,000 men. The people of Kafa gave no aid. Sub-
mission or death was the alternative placed before
him. To his followers he said, ‘Let all who wish
to go do s0.” ‘O son of the Apostle of God," was
the reply. ‘ what excuse could we give to thy grand-
father on the day of resurrection did we abandon
thee?’ One by one the small band fell, and at last
Husain and his littie son, a mere infant, alone re-
mained. Husain sat on the ground. Not one of
the enemy seemed to dare touch the grandson of the
Prophet. The scene was a strange one—Husain

THE DEATH OF HUSAIN 131

sitting dew=, his little boy running round him, all
his followers lying dead close by, the enemy longing
for his blood but restrained by a superstitious awe.
Husain took the little lad up into his arms; a
chance arrow pierced the child’s ear and it died at
once. Husain then placed the corpse on the ground,
saying, * We come from God and we return to Him.
O God. give me strength to bear these misfortunes.’
He stooped down to drink some water from the
Euphrates which flowed close by. Just then an
arrow struck him in the mouth. Encouraged by
this, the enemy rushed on him and speedily put an
end to his life. The plain of Karbala is now a
place of sacred pilgrimage to Shi‘ahs, and the sad
event which took place there is kept alive in their
memories by the annual celebration of the Muhar-
ram. The schism was now complete. A rent had
been made in the Muslim world which time has
failed to heal. ‘' The martyred Husain’ is a watch-
word which has kept alive a spirit of hatred and of
vengeance even to this day.

Many Traditions record the virtues of ‘Ali and
his family. ‘T'ne martyrdom of Husain was foretold
by Muhammad, for he is reported to have said of
Husain, ‘He will die for the sake of my people.’
Just before he set out upon his fatal journey, stand-
ing by the grave of the Prophet, Husain said, ‘ How
can I forget thy people, since I am going to offer
myself for their sakes?’ This idealizing of the
natural result of a tribal feud seems to show that
the hard and cold system of orthodox Islam failed
to find a warm response in the Persian mind. The
Christian idea of self-denial, of self-renunciation,
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of self-sacrifice for others was needed; and this
representation of Husain as a voluntary sacritice
was the substitute the Shi‘ahs found. It has been
well said that ‘ the death of Husain, as idealized in
after ages, fills up this want in JIslam: it is the
womanly as against the masculine—the Christian
as opposed to the Jewish element that this story
supplies to the work of Muhammad.

The annual ceremonies celebrated in the month
of Muharram refer to the historical facts, and help
to keep alive a bitter feud; but to suppose that the
only difference between the Shi‘ah and the Sunni is
a mere dispute as to the proper order of the early
Khalifas would be a mistake. Starting off with a
political quarrel, the Shi‘ahs have travelled into a
very distinct religious position of their own. The
fundamental tenet of the Shi‘ah sect is the * divine
right’ of ‘Ali the Chosen and his descendants.
From this it follows that the chief duty of religion
consists in devotion to the Imam (or Pontiff): from
which position some curious dogmas issue,

The whole question of the Imamat is a very im-
portant one. The term Imam comes from an Arabic
word meaning ‘to aim at,” ‘to follow after.” and it
thus becomes equal to the word leader or exemplar,
It is applied in this sense to Muhammad as the
leader in all civil and religious questions, and to
the Khalifas, his successors, who are called the
Great Imiams. 1t is also, in its religious import
only, applied to the founders of the four orthodox
schools of jurisprudence, and in a restricted sense
to the leader of a congregation at prayer in a mosque.
They are called the Lesser Imams. Shi‘ahs hold
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that the Imam, as a leader of prayer, must be sinless
{ma‘sim); the Sunnis say that the namaz can be
led by any Imidm, whether he is a good or a bad
man. They adduce the following story in support
of their view:—‘One day the people asked Abu
Hanifa about the leading tenets of the Sunnis.” He
replied, ‘ To consider Abu Bakr and ‘Umar as the
highest in rank, to esteem ‘Uthman and ‘Ali, to
allow a ceremonial ablution to be made on the shoe
(i.e. not necessarily on naked feet), and to say
the namaz behind any Imdm, a good man or a
sinner.” It is with the Imdm considered as a Great
Imdm that we have now to deal. It is used in this
sense in the Qur’an : * When his Lord made trial of
Abraham by commands which he fulfilled, He said:
“I am about to make of thee an Imam to man-
kind ; "' he said: ‘' of my offspring also ?” ' My
covenant,” said God, ‘ embraceth not the evil-
doers "' (ii. 118). From this verse two doctrines
are deduced. First, that the Imdm must be appoint-
ed by God, for if this is not the case why did
Abraham then say, ‘of my offspring also 2’
Second, the Imam is free from sin, for God said:
‘My covenant embraceth not the evil-doer.” -

The first dispute about the Imamat originated
with the men who revolted from ‘Ali after the battle
of Siffin, and who were nearly all destroyed by him
some years later. A few survivors fled to various
parts, and two at last settled in Omaén, and preached
their distinctive doctrines. In course of time the
people of Oman adopted the doctrine that the
[mimat was not hereditary but elective, and that in
the event of misconduct the Imdém might be deposed.
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‘Abdu’llah ibn ‘Ibad (A.n. 744) was a vigorous
preacher of this doctrine, and from him the sect
known as the ‘Ibadiyya takes its rise. The result
of this teaching was the establishment of the power
and jurisdiction of the Imam of Oman. The ‘Ibad-
iyya seem to have always kept themselves indepen-
dent of the Sunni Khalifas of Baghdad, and, there-
fore, would consider themselves free from any
obligation to obey the Sultan of Turkey. From
ordinary Shi‘ahs they differ as regards the ‘divine
right ' of ‘Ali and his children.’

The Mu‘tazilis also maintained that the Imam
was to be elected by the people. They said : " God
and His Apostle did not set apart any one specially
as Imidm. The free choice is left to the people
themselves.” *

The tragic end of ‘Ali and his sons invested them
with peculiar interest. When grieving for the sad
end of their leaders, the Shi‘ahs found consolation
in the doctrine which soon found development,
namnely, that it was God’s will that the Imamat
should continue in the family of ‘Ali. Thus a
Tradition relates that the Prophet said : ‘ He of
whom I am master has ‘Ali also for a master.’
‘ The best judge among you is ‘Ali.” Ibn ‘Abbas,
a Companion, says: ‘ I heard the Prophet say: * He
who blasphemes my name blasphemes the name of
God ; he who blasphemes the name of ‘Ali blas-
phemes my name.” " Some say ‘Ali is still alive
and that ‘a part of God ' is in him, and also that
‘Al will descend upon earth and fill it with justice,

! For fortber information, see Badger, Seyyids of Omiin.
? Mas'idi, Muriiju'dh-Dhahab (ed. Meynard, Parls, 1861), vi. 24.
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as it is now filled with tyranny. ‘‘Ali existed before
the creation of the heavens and the earth ; he is a
shadow at the right hand of the throne, and men
and angels make tasbih to him."’

A general idea is, that long before the creation of
the world, God took a ray of light from the splend-
our of His own glory and united it to the body of
Muhammad. A Tradition recorded by ‘Ali says:
“Thou art -the elect, the chosen ; 1 will make the
members of thy family the guides to salvation.” ‘1
place in thee my light and the treasures of my
grace ; for thy sake I make the waters to flow,
exalt the heavens, distribute rewards and punish-
ments, and create heaven and hell. 1 reveal to thy
family the secrets of knowledge and to them shall
there be no subtlety nor mystery. They will be the
apostles of My power and unity’’ Muhammad
said : ‘ The first thing which God created was my
light and my spirit” In due time the world was
created, but not until the birth of Muhammad did
this ray of glory appear. Itis well known to all
Musalmans as the Light of Muhammad. This
nur or light is said to be of four kinds. From the
first kind God created His throne, from the second
the pen of fate, from the third paradise, and from
the fourth the state or place of spirits and all created
beings.

This light* descended to ‘Ali, and from him
passed on to the true Imams, who alone are the

! Shahrastini, ai-M{lal wa'n-Nihal, pp, 1324,

1+ Maa'o0di, Muriju'dh-Dhakabd, i. 56.

3 It is said that the only difference between the light of Mohammad

and that of *Alf is that the ope was prior to the other in lime. Shah-
rastant, al-Milal wa'n-Nihal, p. 145.
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lawful successors of the Prophet. Rebellion against
them is sin ; devotion to them the very essence of
religion. It is said that the Imimat is a light
(ndr) which passes from one to the other and
becomes prophetship ; that the Imams are prophets
and divine ; and that divinity is a ray in prophet-
ship, which is a ray in Imdmat, and that the world
is never free from these signs and lights (anwar).
Some commentators say that the word light in the
verse, ‘ Now hath a light (nir) and a clear book
come to you from God’ (v. 18) means the light of
Muhammad ; others that it refers to the Qur'an.
The whole idea of this nir seems, however, to have
been borrowed from Zoroastrian sources and to
have been originally connected with Jamshid.’

The Imam is the successor of the Prophet,
adorned with all his qualities. He is wiser than
the most learned men of the age, holier than the
most pious. He is the noblest of the sons of men,
and is free from all sin, original or actual : * hence
the Imiam is called ma‘sim. The Imam is equal
to a prophet. ‘Ali said: ‘In me is the glory of
every prophet that has ever been.’ The authority
of the Imam is the authority of God. for * his word
ts the word of God and of the Prophet, and
obedience to his order is incumbent.” The nature
of the Imam is identical with the nature of Muham-
mad, for did not ‘AH say : ‘I am Muhammad,-and

! Tisdall, Sources of the Qur'an. pp. 246-51

¢ " The Imimites believe that the Imdm, preserved ipviolate from
sin knows well what is in the pregnant womb and bebind walls.*
Jaldlu'd-Din as-Syiti. History of the Hhatifas, wransiated by Major
Jarrett, Calcuita, 1881. p. 473
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Muhammad is me.” This probably refers to the
possession by the Imam of the light of Muham-
mad. The bodies of the Imidms are so pure and
delicate that they cast no shadow. They are the
beginning and the end of all things. To know the
Imams is the very essence of the knowledge which
men can gain of God. As mediums between God
and man they hold a far higher position than the
prophets, for the grace of God, without their inter-
vention, reaches to no created being. ‘‘The Imam
of the Shi‘ahs is the divinely-ordained successor of
the Prophet, endowed with all perfections and
spiritual gifts, one whom all the faithful must
obey, whose decision is absolute and final, whose
wisdom ‘{s superhuman, and whose words are
«uthoritative.” ' The Imam is the supreme Pontiff,
the Vicar of God on earth’ The possession of an
infallible book is not sufficient. The infallible
guide is needed. Such wisdom and discernment as
such a guide would require can only be found
amongst the descendants of the Prophet. It is no
longer, then, a matter of wonder that, in some cases,
almost divine honour is paid to ‘Ali and his
descendants.* '

The usil, or fundamental tenets of the Shi‘ah sect,
are five in number : (1) To believe in the unity of
God. (2) Toadmit that He is just. (3) To believe

! Browae, Episode of the Bdb, p 296.

? For a curious account of the qualities possessed by the Imims. aee
Journal Asiatigue, Quatrieme Série. Tome iu. 398 ; and for the con-
oexion of the Imim with a prophet, RAS]. July 1899, p. 632.

A The Sunni= esteem and respect the Imdms as Abla'l-Rait, * men of
the House * (of the Prophet) . but do not give them precedence over the
duly appointed hkhalifas
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in the divine mission of all the prophets, and
that Muhammad is the chief of all. (4) To consider
‘Ali the Khalifa next in order after Muhammad,’
and to believe ‘Ali’s descendants from Hasan to
al-Mahdi, the twelith Imam, to be his true successors,
and to consider all of them, in character, position,
and dignity, as raised far above all other Muslims.
This is the doctrine of the Imdmat. (3) To believe
in the resurrection of the body.

The two principal divisions of the Shi‘ah sect are
the Ismé'ilians and the Imamians. The latter
believe in twelve Imams, reckoning ‘Ali as the first.”
The last of the twelve, Abu’'l-Qasim, is supposed to
be alive still, though hidden in some secret place.
He bears the name of al-Mahdi, the Guided, and
hence a leader qualified to guide others. When he
was born the words, ‘Say: " Truth is come and
falsehood ts vanished : Verily falsehood 1s a thing
that vanisheth’ " (xvii. 83), were found written on
his right arm. A person one day visited Imam

! The Shi'ahs 10 support of their opioion regarding the cloze union
of ‘Ali with the Prophet, adduce the fact that in the 34th verse of Sira
xuxiii the pronoun "you ° in the words, *God only desireth tw puot
away filthipess from you as his household,” 13 in the masculine gender
and in the plural form. The household being, according io the Shi'ahs,
Mubammad, Fatima. °Ali, Husain, and Hasan, they say the word you*
most mean "Ali and his sons. The Sunni commentators say that the
context shows thal the word " you ' refera to 1he wives of the Propher,
and support this view by stating that the preceding pronouns and the naxt
finite verb, 'recollect.’ are all feminine. See Baidawi (ii. 128) for a
full explanation

¥ ibo Khatdin {i. 43) says- "[t s an error of the lmimans to
pretend that the Imimat is one of the pillars of religion - itisio reality only
an office instituted or the general good. 1 it had been a pitlar of reli-
gwn the Prophet wounld have delegaied it to some one.”

4 These words are said 10 have been repeated at the capture of Mecca
hhutdsgtu’t-Tafdsir 1 55,
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Hasan ‘Askari (the eleventh Iniam) and said : ‘' O
son of the Prophet, who will be Khalifa and Imim
after thee *° Bringing out a child he said : ‘ If
thou hadst not found favour in the eves of God, He
would not have shown thee this child ;: his name is
that of the Prophet, and so is his' patronymic’
(Abu’l-Qasim).

A Tradition, recorded on the authority of Ibn
‘Abbas, says : ‘ There will be twelve Khalifas after
me ;' the first is my brother, the last my son.” ‘O
messenger bf God,’ said the people, ‘and who is
thy brother ?' The Prophet replied, * ‘Ali." * And
thy son ?' ‘Mahdi, who will fill the earth with
justice, even though it be covered with great tyranny,
will come at last. Jesus will then appear and
follow him. The light of God will illuminate the
earth, and the empire of the Imam will extend from
east to west.’

The Imamians also adduce the following Tradi-
tions. ‘Gabriel came one day with the tablet of
decree in his hand, and lo ! on it were the names of
the twelve Imams in their proper order of succession.’
A Jew named Janab once said to the Prophet.
*Who will be vour heirs and successors >° The
Prophet, replied, ‘ They agree in number with the
twelve tribes of Israel.’

! The names are ‘Ali, Hasan, Husaip, Zaunvu').'Abidin, Muhammad
llagr, Ja'far as-Sddig, Misd Kézim, 'Alf ibn Musd -ar-Razd. Mubammad
Taqf, Mubammad Naqf, Hasan "Askarf, Abi'l-Qdsim (or Imdm Mahdi}.

It is said that Husain, from whom these Imims are descended, some
time after the battle of Qadisiyya {A.H. 15] married a captive Persian
lady, the daughter of Yazdidgird iii, the Jasi Sassanian king. This may
account, in part, for the esteern in which Persians hnld these Imims.
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As to the claim of the Imamians that ‘Ali was the
Khalifa appointed by Muhammad to succeed him as
head of the faithful, Ibn KhaldGn says: ‘' The error
of the Imamians arises from a principle which they
have adopted as true and which is not so. They
pretend that the Imamat is one of the pillars of
religion, whereas, in reality, it is an office instituted
for the general advantage and placed under the
surveillance of the people. If it had been one of
the pillars of religion the Prophet would have taken
care to bequeath the functions of it to some one ;
. and he would have ordered the name of his intended
successor to be published, as he had already done
in the case of the leader of prayer (namaiz).
The Companions recognized Abu Bakr as Khalifa
because of the analogy which existed between the
functions of the Khalifa and those of the leader of
prayer. ‘‘ The Prophet,” they said, ‘ chose him to
watch over our spiritual interests ; why should we
not choose him to watch over our earthly interests ?
This shows that the Prophet had not bequeathed the
Imamat to any one, and that the Companions attach-
ed much less importance to that office and its trans-
mission than is now done.”'

The other large divison, the Ismd‘ilians,” agree
with the Imamians in all particulars save one. They
hold that after Ja‘far Sadiq, the sixth Imam,
commenced what is called the succession of the
‘ Concealed Imams.” They believe that there never
can be a time when the world will be without an

' Ibn Khaldan, i. 431
¥ Fora {uller account of this sect, vee Sell, The Druses (C.L.S), pp-
1-20.
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Imam, though he may be in seclusion. This idea has
given rise to all sorts of secret societies, and has
paved the way for a mystical religion, which often
lands its votaries in atheism.

The ‘ Veiled Prophet of Khurasan ' was one of
these emissaries of disorder. Babek, who taught
the indifference of human actions, and illustrated
his teaching by acts of cruelty and lust during the
reigns of the Khalifas Ma’'min and Mu'tasim, was
another. For a while they were kept in check, but
in the fourth century a.H., when the power of the
Khalifate began to wane, the Karmathian outbreak
shook the Islamic empire to the very centre.’ Mecca
was captured, the Ka‘ba pillaged, and the famous
black stone, split by a blow from the sacrilegious
Karmathians, was removed and keptaway for twenty-
two yvears. This was, however, too serious a matter.
It became the question of the preservation of society
against anarchy. The Karmathians were at length
defeated, and passed away ; but in the places where
they lived orthodox Islam never regained power in
the hearts of the people.

One of the latest pretenders was the Mahdi in the
Sidan. The fanatical attachment of his followers
to his person is now explained, for what I have
described as the doctrine concerning the Imam
would, when once they acknowledged him to be
such, have a very real influence over them. They
would look upon him as the ‘ Concealed Imiam’
brought again amongst men to restore the world to
obedience to God’s law, to reprove the careless

'V See Browne, A Litcrary Historyof Persia, i. 401=5 for an account
of 'this sect.
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Musalmans and to destroy the infidels. This also
accounts for his arrogant tone and del‘limce'of the
Sultan, the acknowledged head of the Sunnis, who
form the majority of Musalmans. .

When Islam entered upon the tenth century of is
existence, there was throughout Persia and India a
millenarian movement. Men declared that the end
was drawing near, and various persons arose‘u'rho
claimed to be al-Mahdi. Amongst others wa’s Shaikh
‘Aldi of Agra (AH. 956). Shaikh Mub‘arak. the
father of Abu’l-Fadl, the emperor Akb?r s famous
vizier, was a disciple of Shaikh ‘Ala’i, and from
him imbibed Mahdavi ideas. This brought upon
him the wrath of the ‘Ulama, wl?o, however, were
finally overcome by the free-thinking and heretical
Emperor and his vizier. There never was a better
Muslim ruler in India than Akbar, and .never a more
heretical one as far as orthodox Islam 1s §onccrned.
The emperor delighted in the controversies of the
age. The Sufis and Mahdavis were in favour -at
Court. The orthodox ‘Ulama were treajted v.mh
contempt. Akbar fully believed that the mlllem.nfzm
had come. He started a new era and a hew r?lxglon
called the * Divine Faith.’ There was tplerahon ,f?r
all except the bigoted orthodox Muslims. Abua'l-
Fadl and others like him, who professet.'l Fo reflect
.-\kbar’s religious views, held that all religions con-
tained truth. Thus :—

O God, in every temple | see people that seek Thee, and
in every language 1 hsar spoken people praise Thee !

Polytheism and Isidm feel after Thee,
Each religion- cays, ' Thou art one, without equal.
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If it be a mosque, people murmur the holy prayer, and if it
be a Christian church, people ring the bell from love to Thee.
Sometimes [ frequent the Christian cloister, and some-

times the mosque,
But it is Thou whom [ search from temple to temple.'

‘T'he Shi‘ah doctrine of the Imamat seems to show
that there is in the human heart a natural desire for
some Mediator—some Word of the Father, who shall
reveal Him to His children. At first sight it would
seem as if this dogma might to some extent reconcile
the thoughtful Shi‘ah to the Christian doctrine of
the incarnation and mediation of Jesus Christ, to
His office as the perfect revealer of God’s will, and
as the guide in life ; but it is not so. The mystic
lore connected with Shi‘ah doctrine has sapped the
foundation of moral life and vigour. A system of
religious reservation is a fundamental part of the
system in its mystical developments, whilst all
Shi‘ahs may lawfully practise taqiya, or religious
compromise in their daily lives. It thus becomes
impossible to place dependence on what a Shi‘ah
may profess, as pious frauds are legalized by his
system of religion. If he becomes a mystic, he looks
upon the ceremonial and the moral law as restric-
tions imposed by an Almighty Power. The advent
of al-Mahdi is the good time when all such restric-
tions shall be removed, when the utmost freedom
shall be allowed. Thus the moral sense, in many
cases, becomes deadened to an extent such as those
who are not in daily contact with these people can
hardly credit. The practice of taqiya, religious

| Blochman, ‘Ain-i-Akbary, 1. xuxii.
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compromise,’ and the legality of mut'a, or temporary
marriages, have done much to demoralize the Shi‘ah
community.

The chief point of difference between the Shi‘ah
and the Sunni is the doctrinz of the Imimat. The
annual ceremonies of the Muharram also keep alive
the old historic feud. The Sunnis are blamed for
the work of their ancestors in the faith, whilst the
Khalifas Abd Bakr, ‘Umar, and ‘Uthman are looked
upon as usurpers. They had not the ray of light,
on the possession of which alone could any one
make good a claim to be the Imam, the guide of the
Believers. The terrible disorders of the early days
of Islam can only be understood when we realize to
some extent thz passionate longing which men felt
for a spiritual head. It was thought to be impos-
sible that Muhammad, the last of the prophets,
should leave the Faithful without a guide appointed
by God who would be the interpreter of His will.

Other distinctive differences between the Shi‘ah
and the Sunni are the belief that the most learned
men of the Shi‘ahs are Mujtahids,” qualified to give
analogical judgments on any point on which a legal

' This is based on the verse, * 1.et not believers take infidels for therr
[riends rather than believers . whoso shall do this shall have nothing 10
hope for from God—unless, indeed, ye fear a fear from them = {is. 27).
The Sunoicornmentator Husain {i. 63) states that this authorized taqiya
10 the early days of lslim. but that now it ts only permissible in a

Diaru’l-Harh. The Shi'ahs cunsider that it is ajlowable everywhere
and at all times. Baidiwi (i. 151) says that the Qdri Ya'qib reads

&8 - tagiyatan for the word . tuqétan in the text, and that, there.

fore, the meaniog is thatalliance with unbelievers is forbidden, except in
time of danger, when an ostensible alliance is permitted. There is «
Shi'ah Tradition: ' Concealment of religious opinions is my religion
and the religion of my fathers " (al-1aqiyatv dini wa dinu 4iba,i).

T Ante. pp. 34, 48,
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decision is needed, and whose decision is final,
which authority, however, the Sunnis decline to
accord to them ; that the Muharram ceremonies
should be observed in commemoration of the deaths
of Hasan and Husain, whilst Sunnis observe only
the tenth day of Mularram, or the 'Ashura, as the
day on which Adam was created. There are also
minor differences in the liturgical ceremonies, and
in some points of the civil law. On what may be
termed questions of scholastic philosophy, Shi‘ahs
differ from the Sunnis, and, speaking generally,
have a tendency to a somewhat freer method of
looking at some abstruse questions. They also
reject many of the Traditions received by the Sunnis.
‘ They reject Traditions given by the Companions
of the Prophet, and replace thein by others which
they have received either from Companions who
were the partisans of ‘Ali, or from one or other of
the twelve Imams.”"

This longing for a spiritual leader extends bcyomll
the Shi‘ah sect, and is of some importance in its
bearing upon the Eastern Question. Apart from
the superhuman claims for the Imam, he is, as a
ruler, to the Shi‘ah what the Khalifa is to the Sunni,
the supreme head in Church and State, the successor
of the Prophet, the conservator of Isldim, as made
known in the Qur’dn, the Sunna, the Ijma‘, and the
legal decisions of the early Mujtahidun. To admi-
nister the laws, the administrator must have a divine
sanction. 'Thus when the Ottoman ruler, Salim the
First, conquered Egypt (a.p. 1517), he brought
away the titular Khalifa from Cairo and kept him

1 1bn Khaldia, i. 439.
10
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a prisoner in Constantinople. After the death of
Salim in a.v. 1520, his successor Sulayman the Great,
when he had transferred the title of Khalifa to him-
self with such shadowy privileges as belonged to
it, set the prisoner free and allowed him to go to
Cairo.' In this way the Sultans of Turkey became
the Khalifas of Islam. Whether Mutawakkil Billal,
the last titular Khalifa of the house of ‘Abbas, was
right or wrong in thus transferring the title is not
my purpose now to discuss.” I only adduce the fact

1 See Muir, The Mamneluke Dynasty of Egypt. p. 213, Wustenleld.
Chroniken des Stadt Mekka. iii, 328 ; Creasy, History of the Ottoman
Empire {(ed 1877), p 150 . Stanley Lane-Poole. A History of Kgypt.
p. 155, This same auvthor in Turkey, p. 163 says that Salim became
Khalifa. It is evideatly a slip for Sulaymin.

? ' The Calipbate as a historical actuality, ceased to exist after endur-
ing 626 years, in .. 1258 (Browne, Literary Hisfory of Persia, p. 210,
Muir, Caliphate: [ts Rise. Decline and Fall, p. 594}). A Turkish
Patriot writes - ' The Suliins were Sultins long before they were
Khalifas and brought their despotic absolutism with them from Asia.
When they assumed the Khalifate (which was acquired irregularly) they
vitiated it by fusing their absolulism into it ' Fortnightly Review,
May, 1897, p. 654,

Professor E. G. Browne (London Times, May 51, 1919} shows :—

(1) That from the very beginning of Islim there has existed the widest
divergence of views, not only as to the ctaims of individual candidates,
but as to the general principles iovolved. One extreme is represented
by tbe Shi‘ah doctrine of the Imimat, according to which only a direct
descendant of the Prophet through his davghter Fitima can claim the
allegiance of the Faithful, though the spiritual authority of the Imim is
in no wise affected by their acceptance or rejection of him. The other
extreme is represented by the puritan Khanjites, who used to say that,
it they had to choose beiween one candidate from the noble Arab tribe
of Kuraysh and another belonging to the despised Nabathcan race,
they wouold prefer the latier. as Jess likely to rely on tribal influence and
political intrigue to maintain his pesition.

(2) That even during the short period of the * Four Orthodox Caliphs
{A.D. 632-661), which is regarded by most orthodox Muslima as the ideal
theocracy, and when the Arabs only were concerned, these differencea
waxed so acate that they culminated in the assassination of three of the
four Caliphs and in civil wars which left their permanent impress on the
subsequeant history of Islim
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to show how it illustrates the feeling of the need of
a Pontiff—a divinely appointed ruler.  Strictly
speaking, according to Muhammadan law, the Sul- -
tans are not Khalifas, for it is clearly laid down in
the Traditions that the Khalifa (also the Imam)
must be of the tribe of the Quraish, to which the
Prophet himself belonged. Ibn ‘Umar relates that
the Prophet said : ‘ The Khalifas shall be in the
Quraish tribe as long as there are two persons in it,
one to rule and another to serve.” ‘It is a necessary
condition that the Khalifa should be of the Quraish
tribe.” Abua Da'ud says : ‘ The Imdms shall be of
the Quraish as long as they shall rule and do justice,
and promise and fulfil, and pardon is implored of
them and they are compassionate.’ At-Tirmidhi
quotes from Abu Huraira thus : ‘' The sovereignty
shall rest in the Quraish.’ Al-Buzzir says : ‘ The
Princes shall be of the Quraish.”’ Such quotations
might be multiplied, and they tend to show that it is
not imcumbent on orthodox Sunnis, other than the
Turks, to rush to the rescue of the Sultan, whilst
to the Shi‘ahs he is little better than a heretic.?

! Jaldlo'd-Din as-Syiti, History of the Kjhalifas, p. 8.

¥ The usual defence of the claim of the Sultin to the office iy :—

(1} The right of the sword. The Ottorvan ruler Salim so wop it,
and bis successors hold it till & eival with a better title appears.

{2} Salim bgought with him from Caito to Constantinople learned
men, who, with the ‘Ulami of the latter city, ratified his assumption
of the title. Each new Sultin receives in the Mosque of Ayylib the
sword of office from the 'Ulami.

(3) The guardianship of the two sacred shrioes (Haramain) of Mecca
and Madina and of Jervsalem.

(4) The possession of the sacred relics—the cloak of the Prophet, his
standard, some hair of his beard, and the sword of the Khalifa ‘Umar.

The third of these coaditions is no longer fulfilled by the Sultin of

Turkey, since, as the Sharif of Mecca, the king of the Hijiz holds posses-
sion of Mecca and Madina and the British of Jernsalem,
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Certainly they would never look upon him as an
Imam, which personage is to them in the place of a
Khalifa. Yet even in very early days of Islam this
<laim of the Quraish was guestioned, for there was a
struggle between two tendencies, the one wishing to
spread a spiritual and world-wide religion, the other
desired to establish a theocracy under a military
oligarchy. The partisans of the first were known as
the Khawirij (ante, p. 128) and they held that the
Khalifa might be of any race or country. On this
point they revolted from *Ali and were mostly killed.'

In countries not under Turkish rule, the second
khutba, or prayer for the ruler, said on Fridays in
the mosques, is said for the ‘ ruler of the age,” or for
the Amir, or whatever happens to he the title of the
head of the State. Of late vears it has become more
common in India to say it for the Sultan. This is
not, strictly speaking, according to Muhammadan
law, which declares that the khutba can only be said
with the permission of the ruler, and as in India
that ruler is the British Government, the prayers
should be said for the King. ~Evidently the law
never contemplated large bodies of Musalmans re-
siding anywhere but where the influence of the
Khalifa extended.

In thus casting doubt on the legality of the claim
made by Turkish Sultins to the Khalifate of Islam,
I do not deny that the Law of Islam requires that
there should be a Khalifa. Unfortunately for Islam,
there is nothing in its history parallel to the conflict

3 Cdvsseus, Turkey in BEuwrcpe. p 128. See also Browne, A Lirerary
History of Persia,i. 220
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o: Pope and Emperor, of Church and State. In
1slim the Khalifa is both Pope and Emperor.' It
is the bounden duty of the Khalifa to preserve the
frontiers of Islam intact; he cannot agree to the
session of territory, unless compelled to do so by
superior force. After the war in Tripoli, a treat;-
of peace was made between Italy and Turkey. The
hirst article of the treaty sets forth the full and
entire sovereignty of Italy over Libya. It runs
thus; —

Turkey on her side neither impugns nor recognizes the
sovereignty of Italy, She ignores it, and in that manner
avoids offending against the letter of the Qur'an law, which
forbids the cession of lands of the Khalifa to the infidel.
Italy consents to forego the formal recognition by Turkey, and
will be content with procuring a recognition of her new rights
from the Powers.

[t will be seen that the Khalifa ignores the cession
of territory. Italy does not object to this: but both
parties understand that Tripoli is now Italian. In
this curious way the face of the Khalifa is supposed
to be saved.

The difference between the Khalifa and anv other
ruler is that the former rules according to 'divine.
the latter according to human law. The Prophet in

1 The rule of the Caliphs. was in us ultimate basis, a theocracy . i
would submit to no limitations, and the objects which it set before itself,
in the conquest of the world to the Faith and the attainment of Paradise
by fighting for it, gave po scope for & doctrine of the responsibility af
civil rulers. and of duty to the governed ' (Cunningbam, Western Civi-
lization, p. 118) Khairu'd-Din Pasha's relorms were opposed by the
‘Lilami who declared that * the Sultdn ruled the empire &3 hhalifa, that
he was bound bv the Shari'at or sacred law, und (hat he coald not
detegate his authority to another.' An Eastern Statesman in the Con.
temporary Review. October 1879, p. 335,
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transmitting his sacred authority to the Khalifas,
his successors, conveyed to them absolute powers.
Khalifas can be assassinated, murdered, banished,
but so long as they reign anything like constitutional
liberty is impossible. 1t is a fatal mistake in Furo-
pean politics and an evil for Turkey ' to recognize
the Sultin as the legal Khalifa of Islam, for, if he
he such, Turkey can never take any step forward to

newness of political life.”
There has been from the earliest ages of Islim a
mystical movement known as Sufiism (tasawwuf).?

1 * For alopg time @ number of Muhammadan States have existed with:
out a common Imim or executive chief, and, in fact. the [slimic con-
ception of a vast Muslim republic must be regarded in the natore of a
constitutional ideal towards which some progress was made during the
time of the four rightly-guided Caliphs, but which has ever since hegn
supplanted by despotic kingly governments.” Muhammadan furis:

. p- 385
ﬁ':“::::n:.shows this more plainly than the fatvd pronounced by the
Couacil of the *Ulama 1o July 1879, anent Ehairu'd-Din‘s proposed re:
form, which would have placed the Sultin in the position of a consti-
tuiional savereign. This was declared to be dircctly contrary to the law,
Thus .—' The law ol the Sheri does not authorize the Khalifa to ph‘wc
beside him a power superior to his own. The Khalifa cught to reign
alone and govern as master. The Vakils {Ministers) should never possess
any authority beyond that of representatives. alr\va_vs dependent and
submissive It would consequently be a transgression of the rman-:n_.-hle
Principles of the Sheri, which shonld be the guide ofa’n H?e actions
of the Khalifa, to tran-fer the supreme power of the l)blllf? 10 one
Vakil.' Thisis one of the most imporwant decisions of the jurists of
Isldm, and it is quite o accordance with all that has heen said about
Muhammadan Law. [t provesas clearly as possible that su looyg as the
Sultdp rules as Khalila, he must oppose any attempt Lo set up A COnSti-
tutional government. There is absolutely no hope of real reform  See

also C. Snouck Hutgronje, Muhammedasnizon op 95106 10910 .
121 ot seq. . .

» The various theories as 1o the origin of $afism ace given in Browne's
A Literary History of Persia, i. 418-21. See also an article ?n ' The
origin and development of Safiiam’ by R. A. Nicholson, RAS/. Apr{!
1906 : also the introdnction 1o Whinfield's transiation of the Guishans-
Rds (ed. Londoo. 1880} : and Sell, Srifilam {CL.S). p.
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[t has been especially prevalent among the Persians.
It is a reaction from the burden of a rigid law
and a wearisome ritual, a vague protest of the
human soul in its longing for a purer creed.' It
took its rise about the end of the eighth century of
the Christian era. One of the earliest mystics was
a woman named Rabi‘a al-‘Adawiyya. The founder
of theosophical Safiism was Dhu'l-nan al-Misri
(a.H. 245). ‘The Sufi values the Qur’in as a divine
revelation, but in practice he substitutes the voice
of his Pir, or spiritual director, for it. The term
Safi is most probably derived from the Arabic word
Safi, or wool, of which material the garments worn
by eastern ascetics used to be generally made.’
Some persons, however, derive it from the Persian
saf, or pure; or the Greek codia, or wisdom. The
chief 1dea in Safiism is that the souls of men differ
in degree, but not in kind, from the Divine Spirit,
of which they are emanations, and to which they
will ultimately return. The Spirit of God is in all
He has made, and it in Him. He alone is perfect
love, beauty, and so love to Him is the“only real
thing; all else is illusion. The poet Sa‘di says: ‘I
swear by the truth of God, that when He showed me
His glory all else was illusion.” The present life is
one of separation from the beloved. The beauties

L * From the earhiest times there has been an element in the Muslim
church which was repelled equally by traditional teaching mé by in-
fellectual reasoning, It felt that the casence of religion lay elsewhera
that the scat and organ of religion was in the heart.' Macdonald,
Religious Attitude and Life in Isldm, p. 159.

* There is a saying—Labasa'y-3ifa—he dopned the wool, i.e. he
entered & moodstic or contemplative life. For (urther remarks oo the

meaning and derivation of the term Sili soe Browne. A Literary History
of Persia, i. 417-8.
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of nature, music, and art revive in men the divine
idea, and recall their affections from wandering
from Him to other objects. These sublime affections
men must cherish, and by abstraction concentrate
their thoughts on God, and so approximate to His
essence, and finally reach the highest stage of bliss
—absorption into the Eternal. The true end and
object of human life is 1o lose all consciousness of
individual existence, to sink *in the ocean of divine
life, as a breaking bubble is merged into the strean
on the surface of which it has for a moment risen.’

Sweep off the life of Hifg like a dream,
Whilst Thou art, none shall hear me say, * 1 am.’

The way in which Sufis gain inspiration (ilham}
is thus described. They must put away all thoughts
of worldly things, of home, family, and country,
and so arrive at the state in which the existence or
non-existence of things is all the same. Then in
retirement, engaged in serving and praising God,
the Sufi must cast away all thoughts save of Him.
Even the reading of the Qur'an, the Traditions, and
commentaries may be set aside. ‘Let him in seclu-
sion, with collectedness of heart, repeat the word
Allah, Allih, so often that at last the word involun-
tarily passes from his lips. Then ceasing to speak.
let him utter the word mentally. until even the word
is forgotten and the meaning only remains in the
heart: then will God enlighten his mind.” The
difference between an ordinary Muslim and a Sufi
is said to be that the former has only a counterfeit
faith or that faith which he accepts on the authority
of his forefathers and his teachers, without really
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knowing how essential true belief in the creed of
Islam is for his salvation. The Sufi, on the other
hand, is said to search for the origin of religious
dogmas. Many spend years in the search and miss
it after all, for only those of them who perfectly
subject themselves to the Murshid, as their spiritual
director, find the reality of things and finally arrive
at a fully established faith.

The habit of speaking of forbidden thingx as if
they were lawful, such as wine, wine-shops, wine-
cups, and the frequent references to sweethearts,
curls of the mistress, and other descriptions of the
beauty of the beloved, are thus explained. The
Safis look at the internal features of things, ex-
change the corporeal for the spiritual, and thus to
outward forms give an imaginary signification. By
wine they mean the love of God; the wine-shop is
the excellent preceptor, to whom a strong spiritual
attachment is formed. The ringlets of the beloved
are the praises of the preceptor, which bind the heart
and affections of the disciple to him. In a similar
way some mystical meaning is attached to all other
descriptions of a more or less amatory nature.

Sufis suppose that long before the creation of the
world a contract was made by the Supreme Soul
with the assembled world of spirits, who are parts of
it. Each spirit was addressed separately thus :
“ Art thou not with thy Lord ?’ that is, bound to him
by a solemn contract. To this they all answered
with one voice, ‘ Yes.'

The principle underlying the Sufi system is that
sense and reason cannot transcend phenomena, or
see the real being which undérlies them all: so sense
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and reason must be ignored in favour of the ‘inner
light,”” the divine illumination in the heart, which
is the only faculty whereby men perceive the Infinite.
Thus when enlightened, they see that all external
phenomena, including man, is but an illusion, and
as it is ‘non-existent, it is an evil because it is a de-
parture from the one real being.” The one great duty
of man is now plain; it is to cast off the 'not being,”’
to die to self, to live in this ‘being.” He must live
in God, and ‘break through the one-ness.” ‘In
addition to reason, man has a certain faculty (taur)
whereby he perceives hidden mysteries.”® * This
faculty is the inner light, the intuition which, under
certain conditions, conveys to him a knowledge of
God by direct apprehension in a manner similar to
the evidences of the senses.”’

In support of their favourite dogma—the attain-
ing to the knowledge of God—3uafis quote the
verse : * When God said to the angels, “ T am ahout
to place a vicegerent on the earth,”” they said, “ Wilt
Thou place therein one who shall commit abomina-
tion and shed blood ? Nay ,; we celebrate Thy
praise and holiness.”” God answered them, ™ Verily

U God, in short, 1a ture Being, and what is " other than God ©* (mi
siwd'u’llih} only exisis <o far as His $3eing is infused into it, or mirrored
init.' Browne. A Literury History of Persia. 1. 438,

3 flulshan-i-Rde (ed. London, 1860}, p. 44

¥ The great divergence betwren the western and eastern modes of
religious thought has been we!l described thus: ' Here it is the ideas
of faith and righteousness (in differeat proportioas. it is true) which are
regarded as the essentials of religion ; there it is knowledge and mystery,
Here religion is regarded as a rule by which to live and a hope wherein
to die ; there as a key to uplock the spiritual and material universe
Here 1t is associated with work and chanty ; there with rest and wisdom.

Here a creed is admired for its simplicity : there for its complevity.’
Browne, RA S/, January, 1898, p. 88,
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I know that ye wot not of.” ' [Suratu’l-Bagara (ii)
28.] They say that this verse proves that, though
the great mass of mankind would commit abomina-
tion, some would receive the divine light and attain
to a knowledge of God. Suafis also claim as on
their side the following verse : * Then found they
one of Qur servants to whom we had vouchsafed
Our mercy, and whom We had instructed with Our
knowledge’ (xviti. 64). A Tradition states that
David said, * O Lord ! why hast thou created man-
kind ?' God replied, 'I am a hidden treasure,

and I would fain become known." The business

of the mystic is to find this treasure, to attain to the
divine light and the true knowledge of God. The
Sufis are divided into those who claim to be the
lthamiyah, or those inspired by God, and the
Ittihadiyah, or those in union with God.

The earlier Muhammadan mystics sought to
impart life to a rigid and formal ritual, and though
the seeds of pantheism were planted in their system
from the first, they maintained that they were
orthodox. ‘' Our system of doctrine,’ says al-Junaid,
‘1s firmly bound up with the dogmas of the Faith,
the Qur'an, and the Traditions.” ‘There was a
moral earnestness about many of these men which
frequently restrained the arm of unrighteous power,
and their sayings, often full of beauty, show that
they had the power of appreciating the spiritual
side of life. Some of these sentences ' are worthy
of any age. ' As neither meat nor drink, profit the
diseased body, so no warning avails to touch the -

' For other say:ogs of a similar nature «ee Hrowne, A Literary History
of Persia, i. 4256, and Nicholson. RASJ, April. 1906, pp. 33148
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heart full of the love of this world.” ‘‘T'he work
of the holy man doth not consist in this, that he
eats grain and clothes himself in wool, but in the
knowledge of God and submission to His will’
“Thou deservest not the name of a learned man,
until thy heart is emptied of the love of this world.
‘Hide thy good deeds as closely as thou wouldst
hide thy sins’

A famous mystic was brought into the presence
of the Khalifa HarGnu'r-Rashid, who said to him,
‘How great is thy abnegation?’ He replied,
““Thine is greater.” ‘' How so ¥’ said the Khalifa.
‘Because | make abnegation of this world, and
thou makest abnegation of the next’ ‘The same
man also said, ¢ The display of devotional works to
please men is hypocrisy, and acts of devotion done
to please men are acts of polytheism.’

Fven in a book like the Mathnavi of Jaldalu'd-Din
Ruami, in which Safiism pure and simple, with all
its disregard for the outward restraints of an
objective revelation, is inculcated, the author now
and again teaches sounder principles. Thus, in
Redhouse’s translation, we read :—

To trust in God, and yet put forth our utmost skill,
The surest method is to work His holy will :

The friend of God must work.

Exert thyself, O man ! put shoulder to the wheel,
The prophets and the saints to imitate in zeal.
EExertion’s nat a struggle against Providence :
*“TI'was Providence enjoined it—made 1t our defenze.

But towards the close of the second century of the
Hijra this earlier mysticism developed into Safiism.
A little later on, Mansuru'l-Hallaj taught in Bagh-
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dad thus : ' 1 am God (al-Haqq). There is nought
in Paradise but God. I am He whom 1 love, and
He whom I love is I ; we are two souls dwelling in
one body. When thou seest me, thou seest Him ;
and when thou seest Him, thou seest me.” This
roused the opposition of the orthodox divines, by
whom al-Hallaj was condemned to be worthy of
death. He was then, by order of the Khalifa,
flogged, tortured, and finally beheaded (a.p. 922).
‘Thus died one of the earlv martyrs of Sufiism ; but
it grew in spite of bitter persecution. In the Math-
navi { Book i1} it is said : * The assertion, "I am
God ' on the lips of Mangur was the light (of truth).’
The Sufi interpretation is that Mansar’s attributes
and essence became so merged in those of God that
his separate existence was annihilated and that he
lived eternally by and as God. The $afis admit
Mansur's claim, but consider that he was unwise to
announce it so openly.

In order to understand the esoteric teaching of
Sufiistic poetry, it is necessary to remember that
the perceptive sense is the traveller, the knowledge
of God the goal ; the doctrines of this ascent or up-
ward progress is the tariqat, or the road. The
extinction of self is necessary before any progress
can be made on that road. A Safi poet writes :—

Plant one foot upon the neck of self,
The other in thy Friend's domain;
In everything His presence see,

For other vision is in vain.

L For sn interesting account of al-Hallij, see Hrowne, A Literary
History of Persia, i. 430-3.
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Sa‘di in the Bustdn says : ‘ Art thou a friend of
God ?> Speak not of self, for to speak of God and
of self is infidelity.” Shaikh Abd’l-Faid, a great
poet and a friend of the Emperor Akbar, from
whom he received the honourable title of Maliku'sh-
Shu'arid (Master of the Poets), says : ‘ Those who
have not closed the door on existence and non-
existence reap no advantage from the calm of this
world and of the world to come.” Khusrau, another

well-known poet, says :—

I have become Thou: Thou art become [,

1 am the body, Thou the sou! ;

Let no one henceforth say

That [ am distinct from Thee, and Thou from me.

The fact is, that Persian poetry is almost entirely
Sufiistic- Pantheistic doctrines are largely incul-
cated." Thus :—

1 was, ere a name had been named upon earth ;

Ere one trace yet existed of aught that has birth ;

When the locks of the Loved One streamed forth for a
sign,

And Being was none, save the Presence Divine !

Named and name were alike emanations from Me,

Ere aught that was * I * existed, or * We".

The poet then describes his fruitless search for
rest and peace in Christianity, Hinduism, and the

L * The spiritualism of the Safis, though it seems the contrary of
materialisin, is really identical winhb it ; but if their doctrine is not more
reasonable, it is &t least more elevated and more thoughtful.' Podsie
Philosophique et Religiouse cher les Persans, par M. Garcin de
Tassy. p. 2.
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religion of the Parsee. FEven [slim gave him no
satisfaction, for :—

Nor above nor beneath came the Loved One to view,

I toiled to the summit, wild, pathless, and lone,

Of the globe-girding Kif : —but the ‘Anka bad flown!

The sev'nth heaven | traversed-—the sev'nth heaven
explored.

I3ut in neither discern'd I the court of the Lord !

[ question'd the Pen and the Tablet of Fate,

But they whisper'd not where He pavilions His state ;

My vision | strain'd ; but my God-scanning eye

No trace that to Godhead helongs could descry.

My glance I bent inward ; within my own breast,

Lo, the vainly sought elsewhere, the Godhead
confess'd!

In the whirl of its transport my spirit was toss'd,

Till each atorm of separate heing I lost.

‘These are the words of the greatest authority
among the Sufis, Maulana Jalalu’d-Din Rami, foun-
der of the order of the Maulawiyya Darwishes.
He also relates the following story : ' One knocked
at the door of the beloved, and a voice from within
said : “ Who is there 7 Is this a threshing-floor ?
Then he answered, “Itis I." The voice replied,
“This house will not hold me and thee !’ So
the door remained shut. The lover retired to a
wilderness, and spent some time in solitude, fasting,
and prayer. One year elapsed. when he again
returned and knocked at the door. ‘“Who is there? "
said the voice. The lover answered. ‘' It is thou.”
Then the door was opened.’
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Another form of the same story, given by Red-
house, 15 :(—

Wathin the question’s heard, * \Who knocks at my street
door ?°*

He answered, ' Thy second self, though all 100 poor.’

I'he invitation followed, ‘ Let myself walk in;

My cot’s too small for two selves to find room therein.

The thread's not double in a needle’s single eye,

As thou'rt now single, enter; room thou'lt ind; pray tryv.

The great object of life is to escape from the hin-
drances to pure love and to return to the divine
essence. In order to reach this higher stage of ex-
istence, the T'alib, or seeker, attaches himself to a
Murshid, or teacher. If he prosecutes his studies
according to Sufistic methods, he now often enters
one of the many Orders of Darwishes. After due
preparation under his Murshid, he becomes a Salik,
or traveller, whose business henceforth is saluk, or
devotion to onc idea, the knowledge of God. In this
road there are eight stages :(—{1) Service (‘ahudi-
vat}. Here he must serve God and obey the Law,
for he is still in bondage. {(2) Love (‘ishq). It
is supposed that now the divine influence has so
attracted his soul that he really loves God. (3)
Seclusion (zuhd). Love having expelled all worldly
desires, he arrives at this stage, and passes his time
in meditation on the deeper doctrines of Sufiism
regarding the divine nature. (4) Knowledge
(ma‘rifat). ‘The meditation in the preceding stage,
and the investigation of the metaphysical theories
concerning God, His nature, His attributes, and the
like, make him an ‘Arif—one who knows. (3)
Ecstasy (wajd or hal), The mental excitement
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caused by such continued meditation on abstruse
subjects produces a kind of frenzy, which is looked
upon as a mark of direct illumination of the heart
from God. Arrival at this stage is highly valued,
for it is the certain entrance to the next.

Amazement (ell upon him, stupor bathed each sense,
Ecstatic trance then followed, earth and sky Hew hence;
Such ecstasy, such words, bevond all mood and tense,
Immersion total in (God’s glorious effulgence.

The next stage (61 1s the Truth (hagigat). The
true nature of God is revealed to the traveller, who
now learns the reality of that for which he has
so long been seeking. This admits him to the highest
stage in his long journey. (7) That stage is union
with God (wasl).

There was a door to which [ found no key ;
Thers was a veil past which [ could not see :
Some little talk of Me and Thee

There seemed —and then no more of Thee and Me.

He cannot, in this life, go beyond that, and very
few reach that exalted stage. Jalalu'd-Din' con-
siders that prophets do reach this stage, for, as
Redhouse translates it :—

God is invisible to weakly mortal sight ;

His prophets are a need, to guide His Church aright.

No! that's not right ; the phrase is sadly inc¢orrect ;

A\ prophet’s one with God, not two : think well, reflect,

They are not two, they are one. Then, blind mate-
nalist,

With God they're one: their forms but make Hum
manifest.

! Matynavi, Book 1.
11
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Thus arose a pantheistic system in which grief
and joyv, the bad and the good, pain and pleasure are
all manifestations of the one essence which changes
not. Religion, as made known by an outward re-
velation, is, to the few who reach this stage, a thing
of the past. LEven its restraints are not needed.
The soul that is united to God can dono evil. Itis
only so long as the sou] is apart from God, only so
long as there is a distinct personality embracing evil
as well as good tendencies, that the Law is needed.
Thus in the Gulshan-i-Rdz we read :—

Ail the authority of the Law is over this ' 1 ' of yours,

Since that is bound to your soul and body .

When ‘1" and ‘you' remain not 1n the midst,

What s mosque, what 1s synagogue, what iz fire.
temple ?

Death ensues, and with it the last stage is reached.
{8) Ttis extinction (fana}." 'The seeker after all
his search, the traveller after all his wearisome
journey, passes behind the veil and finds—nothing!
As the traveller proceeds from stage to stage, the
restraints of an objective revelation and of an out-
ward system are less and less heeded. Fcclesias-
tical forms cease to be of value, the historical facts
of religion lose their importance when the mystic
has entered into immediate communication with
God. What law can bind the soul in union with
God, what outward system impose anv trammels on

! Thisis annihilation in God (fand 6'114h). This seems to have been
2 later devclopment of $ifiism, due 10 the influence of Bayazid of
Bistam. (Nicholson, RANS, April, 1906, pp. 325-7.) * Absorption in
the Deity. the merging of the individual soul of the saintin the universal
soul of God., is the ultimate aim of Sofiism-'  Gibh, History of Ottoman
Poetry, i. 6.
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one who, in the ecstasy, has received from Him who
is the Truth, the direct revelation of His own glori-
ous nature > Moral laws and ceremonial obser-
vances have only an allegorical signification. Creeds
are but fetters cunningly devised to limit the flight
of the soul ; all that is objective in religion is a
restraint to the reason of the initiated.’

The traveller on the mystic path finds much aid
from three things : attraction (injadhab), devotion
(‘ibadat), elevation {‘uruj). When the grace of
God enters the heart the man is attracted towards
God. He should then renounce everything which
hinders his being drawn Godward ? ; he must forget
all else but God. He is now called the attracted
(majdhib). Others use further aids for develop-
ment. They pass their time in introspection and
devotion. They are called the ‘ devoutly attracted’
{(ma)dhabu's-salik). All teachers of Sufiism should be
of this rank atleast. The third aid, elevation, seems
to mean steady progress in the upward path. The
journey to God is completed when all existence save
that of God is denied ; then commences the journey
in God, when all the mysteries of nature are made
plain and clear. In due time God guideth whom
He pleaseth to His own light-—the divine light of
His own nature. Now the progress is complete, for
* from Him they spring and unto Him they return.’

Dogmatic religion is compared by Jalalu'd-Din to
water used for the purposes of a mill ; after it has

1 * They think that the Bible and the QJur'in were writlen solely for
the man who s conteat with the appearance of things, who concerns
himself with the exterior oaly, for the Zuhir parast, as they call him,

and not for the S0fi. who plumbs the depth of thiogs.” M. Garcin de
Tasay, La Podsie Philogophique et Reliziense cher les Persams. p. 13

-
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turned the wheel it is of no further use, and may
now be rejected. Soto the $ufi the orthodox dogmas
and the outward forms of religion carry no authority.

In interpreting the mystical poems of Hafiz and
other Sufiistic writers, it must be borne in mind that
the point of view from which they discuss their
views is generally the second stage (‘ishq), in which
the traveller is supposed to have attained to the
love of God.

Pantheistic in creed, and too often antinomian in
practice, Sufiilsm possesses no regenerative power
in Islam.  No Muslim State makes a national pro-
fession of Safiism. The general result has worked
for evil in Islam. The divorce between the
‘religious ’ life and the worldly life has been dis-
astrous.  Sufiism has separated between those who
by renouncing the world profess to know God, and
those whom it terms the ignorant herd, who may
‘nevertheless have been striving to do their duty in
their daily lives and avocations. When man’s
apparent individuality is looked upon as a delusion
of the perceptive faculty, there seems no room left
for will or conscience. Profligate persons may
become Darwishes and cover a licentious life by
pious phrases ; emancipated from ritual order and
law. they seem free also from moral restraints.
The movement may have been animated at its
outset by a high and lofty purpose, but it has
degenerated into a fruitful source of ill.

In spite of much that is sublime in its idea of the
search after light und truth, Safiism ends in utter
negation of all separate existence. The pantheism
of the Sufis, this esoteric doctrine of Islam, as a
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moral doctrine leads to the same conclusions as
materialism, ‘the negation of human liberty, the
indifference to actions, and the legitimacy of all
temporal enjoyments.” This is plainly stated by
Jalalu’d-Din, who says that the registers of good
and bad deeds are not to be examined in the case of
holy men.'

The result of Sufiism has heen the establishment
of a large number of religious Orders known as
Darwishes, which form the nearest approach to an
ecclesiastical organization in Islam. These men
are looked upon with disfavour by the orthodox.
but they flourish nevertheless, and in Turkey,
Morocco, Central Africa and the Sadan at the
present day have great influence. The activity of
the more important of these Orders, especially that
of the Sanusiyya, has been great in modern times.
and, whether viewed from the political or the
religious standpoint, is a source of danger in Central
Africa and the SGdins. 1 have dealt with this
subject very fully in my work on The Religious
Orders of Isldm, in which T give an account of all
the more important Orders, describe their methods
of working and state the results of their present
actiyity. FEach Order of Darwishes has its own
special mysteries and practices, by which its mem-
bers think they can obtain a knowledge of the
secrets of the invisible world. The main religious

| Maghnavi, Book-1, Tale xu, lines 38-41. The registers referred 10
are the ' Book of Actions.,' to be placed in the hands of all at the
judgment-day. If placed in the right hand. the man is saved : i in the
left, he ia lost ; but accordiag to the teaching of the Sifis no inquiry s
made into the conduct of sants.
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ceremdny is called a dhikr.! This exercise in the
quietness of a zawiya, or monastery, may create
religious emotion and be a help to the more spiri-
tually minded men, vet such manifestations of emo-
tion as the dhjkr evokes have a real danger and too
often lead to hypocrisy and self-delusion. The Dar-
wishes are called Faqirs—poor men, not, however,
always in the sense of being in temporal want, but
as being poor in the sight of God. As a matter-of
fact, the Darwishes of many of the Orders do not
beg, and many of the takyas,” or monasteries, are
richly endowed. They are divided into two great
classes, the Ba Shara' (with the Law) Darwishes,
and the Bi Shara‘ (without the Law). The former
profess to rule their conduct according to the law of
Islam, and are called the salik, travellers on the
path (tariqat) to heaven ; the latter, though they
call themselves Muslims, do not conform to the law,
and are called azad (free), or majdhub (abstracted},
a term which signifies their renunciation of all
worldly cares and pursuits. The latter do not even
pay attention to the namaz or other observances of
Islam. What little hope there is of these professedly
religious men working any reform in Islam will be
seen from the following account of their doctrines.’

1. God only exists—He is in all things, and all
things are in Him. ‘Verily we are from God, and
to Him shall we return’  {ii. 151).

1 For a full description, of a dhikr see Sell, The Religious Orders of
lstdm (C.L.S.), pp. 32-4.

9 These are also called ziwiyas. -

3 La Poésic Philosophiqus ¢t Religieuse chies les Persans, par M
Garcin de Tassy, p. 7.
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2. All visible and invisible beings are an emana-
tion from Him, and are not really distinct from Him.

3. Paradise and hell, and all the dogmas of
positive religions, are only so many allegories, the
spirit of which is only known to the Sufi.

4. Religions are matters of indifference ; they,
however, serve as a means of reaching to realities.
Some, for this purpose, are more advantageous than
others. Among whichis the Musalman religion,
of which the doctrine of the Sufis is the philosophy.’

5. There is not any real difference between good
and evil, for all is reduced to unity, and God is the
real author of the acts of mankind.

6. It is God who fixes the will of man. Man,
therefore, is not free in his actions.

7. The soul existed before the body, and is now
confined within it as in a cage. At death the soul
returns to the Divinity from which it emanated.

8. The principle occupation of the Sufi is to
meditate on the Unity, and so to attain to spiritual
perfection—unification with God.

9. Without the grace of God no one can attain to
this Unity ; but God doces not refuse His aid to
those who are in the right path,

The power of a Shaikh, the religious and secular
head of an Order, is very great. The following
account of the admission of a novice, called Tawak-
kul Beg, into an Order, and of the severe tests

! * These {Guff} philosophers were far from believing with Mubammad
and his real followers, that God had revealed the truth ina *' plain
book." For them the righteoas mas is not en much a believer as a
seeker  after truth, aad his life a joarney through several siages of
which the last is absorptive into the Deity." Odysseus, Turkey in
Eurcps, p 193
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applied, will be of some interest.'" Tawakkul Beg
says :—

‘ Having been introduced by Akhund Mulla
Muhammad to Shaikh Mulla Shah,” my heart,
through frequent intercourse with him, was filled
with such a burning desire to arrive at a true
knowledge of the mystical science that I found no
sleep by night nor rest by day. When the initiation
commenced, I passed the whole night without sleep,
and repeated innumerable times the Suratu’l-
Ikhlas :—

Say: He 1s God alone,
God the eternal :

He begetteth not, and He is not begotien ;
And there is none hke unto Him-  (cxn)

" Whosoever repeats this Sura one hundred times
can accomplish all his vows. I desired that the
Shaikh should bestow on me his love. No sooner
had I finished my task than the heart of the Shaikh
became full of sympathy for me. On the following
night I was conducted to his presence. During the
whole of that night he concentrated his thoughts on
me, whilst [ gave myself up to inward meditation.
Three nights passed in this way. On the fourth
night the Shaikh said, * Let Mulld Senghim and
Silih Beg, who are very susceptible to ecstatic
emotions, apply their spiritual energies to Tawakkul
Beg.” 'They did so, whilst T passed the whole
night in meditation, with ny face turned toward

! Tawakkul Beg, Sifi doctrines of the SMulli Shdk. fouwrnul
Asiatiqus, tome 13
? Shaikh Mulld Shdb, born a. D, 1554, was educated at l.ahore. He

joined the Qddiriyya Darwishey
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Mecca. As the morning drew’ near, a little light
came into my imind, but I could not distinguish
form or colour. After the morning prayers I was
taken to the Shaikh, who bade me inform him of
my mental state. I replied that T had seen a light
with my inward eye. On hearing this, the Shaikh
became animated and said : ** Thy heart is dark. but
the time is come when I will show myself clearly
to thee.” He then ordered me to sit down in front.
of him, and to impress his features on my mind.
Then, having blindiolded me, he ordered me to
concentrate all my thoughts upon him. [ did so,
and in an instant, by the spiritual help of the
Shaikh, my heart opened. He asked me what I saw.
I said that I saw another Tawakkul Beg and another
Mulla Shih. The bandage was then removed. and
I saw the Shaikh in front of me. Again they
covered my face, and again I saw him with my
inward eye. Astonished, I cried, ““O master !
whether I look with my bodily eye or with my
spiritual sight, it is always you 1 see.” 1 then saw
a dazzling figure approach me. The Shaikh told
me to sav to the apparition, “ What is vour name.”
In my spirit, I put the question, and the ngure
answered to my heart, I am ‘Abdu’l-Qadir Jilani ;
I have already aided thee ; thy heart is opened.”
Much affected, I vowed that in honour of the saint
I would repeat the whole Qur'in every Friday
night.

* Mulla Shah then said, ** The spiritual world has
been shown to thee in all its beauty.” I then
rendered perfect obedience to the Shaikh. The fol-
lowing day I zaw the Prophet, the chief Companions,
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and legions of saints and angels. After three
months, I entered the cheerless region in which the
figures appeared no more. During the whole of this
time, the Shaikh continued to explain to me the
mystery of the doctrine of the Unity and of the
knowledge of God ; but as vet he did not show me
the absolute reality. It was not until a year had
passed that [ arrived at the true conception of unity.
Then in words such as these I told the Shaikh of
my inspiration : ‘I look upon the body as only
dust and water ; I regard neither my heart nor my
soul ; alas! that in separation from Thee {God)
so much of my life has passed. Thou wert I and
I knew it not.”” ‘The Shaikh was delighted, and
said that the truth of the union with God was now
clearly revealed to me. Then addressing those that
were present, he said: “ Tawakkul Beg learnt from
me the doctrine of the Unity ; his inward eye has
been opened, the sphere of colours and of images
have been shown to him. At length he entered the
colourless region. He has now attained to the
Unity, doubt and scepticism henceforth have no
power over him. No one sees the Unity with the
outward eye till the inward eve gains strength and
power. "’

The late Rev. Dr. Imadu'd-Din in his autobio-
graphy has described how; in his search after truth,
which finally led him to embrace Christianity, he
passed through a somewhat similar stage. He says:
‘I used to shut my eyes and sit in retirement, seek-
ing by thinking on the name of God to write it on
my heart. I constantly sat on the graves of holy
men, in hopes that by contemplation I might receive
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some revelation from the tombs. I went and sat in
the assemblies of the elders, and hoped to receive
grace by gazing on the face of the Sufis. I usedto
take my petitions with joy to the shrine of Qalandar
Bo ‘Ali, and to the threshold of the saint Nizamu'd-
Din. I sought for union with God from travellers
and from faqirs, and even from the insane, accord-
ing to the tenets of the Sufi mystics.” He then
describes how his director gave him a mystical
book which contained the sum of everlasting hap-
piness, and how he followed the instructions given.
He sat on one knee by the side of a flowing stream
for twelve days in perfect solitude, fasting and re-
peating a certain form of devotion thirty times a
day. He wrote the name of God thousands of times
on paper, wrapped each piece on which the name
was written in a small ball of flour, and fed the
fishes of the river with them. Half of each night
he sat up and meditated on the name of God, and
saw Him with the eye of thought. But all this left
him agitated and restless for some years, until
having turned towards the Christian religion, he
was able to say, ‘ Since my entrance into the grace of
our Lord Jesus Christ, I have had great peace in
my soul.’ .

" In a rigid system of religion reform can be obtain-
ed only in one of two ways ; either by the influence
of liberal thought, or by the inner light of mysticism.
In Islam the latter has been the most enduring. The
logical liberalism failed with the Muta‘zilis ; mys-
ticism remains still with the great Darwish Orders.

Before passing from this branch of our subiect,
we may say something about ‘Umar Khayyam, who,
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if not a Sufi, had much in common with Sufiism.
About seven centuries and a half ago. three lads,
each destined to become famous, were playfellows
in the city of Naishapuir, the capital of Khurdsin.
The story ' goes that the three lads made a compact
to the effect that the one who first arrived at a
position of eminence =hould use his intluence on
hehalf of the other two. Nizamu’l-Mulk, who be-
came, in due course, the Vizier of Alp Arslan and
of Malik Shah, had the privilege of fultilling the
engagement, and this he did most loyally. At his
request, his former schoolfellow, Hasan bin Sabbah,
was appointed to an office in the administration of
the Sultan’s dominions ; but being dissatisfied on
account of the slowness of his promotion, he com-
menced to intrigue against his benefactor and was
finally disgraced. After many adventures he be-
came the founder of the sect of the Assassins. His
fortress was the castle of Alamut, situated in the
mountainous tract south of the Caspian Sea. Heis
known in accounts of the Crusades by the name of
‘Old Man of the Mountains.” Nizamu'l-Mulk fell
a victim to an assas=in's dagger.

The third lad was *Umar Khayyam. Nizamu’l-
Mulk wished him to remain at the court of the
Sultin, but this he declined to do. ‘The greatest
boon,’ said he, ‘ you can confer on me is to let me
live in a corner under the shadow of your fortune,
to spread wide the advantages of science, and to
pray for your long life and prosperity.’ His

1 For a discussion as 10 the genuineness of this story, see browne,
A Literary History of Persia, 11. 190-3.
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request was agreed to, and a small pension was
granted to him. In the reign of Malik Shah he was
appointed, in conjunction with seven other learned
men, to the work of reforming the Calendar. The
result of their labours is known as the Jaldli Era,
of which Gibbon says, ‘ It is a computation of time
which surpasses the Julian, and approaches the
accuracy of the Gregorian style.’” ‘Umar Khavyam
also compiled the astronomical tables called Zij-i-
Mailikshahi, and wrote a treatise on Algebra. The
Sultan Mailik Shah esteemed him highly for his
scientific attainments and showered favours upon
him.

There are few books more attractive, though nons
more sad, than the Rubd'iydt of ‘Umar Khayyam.'
The scathing sarcasm, the wit and the vigour of the
expressions, the possible esoteric teaching of many
verses, the utter despair and despondency which
runs through the whole, render this short poem
unique of its kind. It possesses a special interest
for all students of human thought and life, for iy
shows how a man, learned in his day, found no
abiding consolation in scientific researches, no rest
in the pantheism of the $ufi, no satisfaction in the
sterner creed of his orthodox Muslim friends, and no
peace whatever in a cynical ‘rejection of religious

! The term Rubd'i is used {or a quatrain in which the frst. second.
and fourth lines always rbyme and sometimes the third as well
Ruabi'iydt means a collection of soch quatrains in one poem. No
edition, so far as 1 know, contains more than two huodred aad Gfty-
three verses. Khayydm is the takballug, or mom de plume of the poet,
and literally means tent-maker. ‘Umac’'s European reputation is
largely due to Fitzgerald's brilliant paraphrase of the Rdbi‘ydt. la
Persia it rests more upop his scientific work than on bis skill as a poet.
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belief. He was a hold brave man, and gave free ut-
terance to his thoughts. Ttis said that 5afis hated
him, but later poets have used his figures of speech
in a mystical sense, and some have claimed him as
a Sufi. This he is not. ‘The scorn for external
rites shown by the Sufi is one way of declaring his
belief that all existence is illusion, but he has no
intention of destroving all religious feeling. The
amorous language of the mystic is meant to be
devout. ‘Umar Khavvam, on the other hand, uzes
Sufi language, but only to show his contempt for
orthodoxy and his own epicurean tastes. The Suafi
does believe something. ‘Umar Khayvam believed
nothing and was a saddened man. This is the
great lesson the Rubd‘ivdt teaches us. Unbelief in
the twelfth, as in the twentieth century, could give
no peace, no settled calm to the restless soul of an
carnest, thoughtful man. In order to appreciate
the beauty of the Rubd'iydt we must remember that
the author was a man utterly wearied with the religi-
ous conflicts of his day and the hollowness of many
professors of religion, a man who turned from all in
blank despair, and who, finding no Gospel to direct
bim to the Light of the World, fell into utter dark-
ness.

There is no definite order or arrangement in the
poem, and ‘Umar’s views must be gathered here and
there. ‘Umar is looked upon as a $afi by some, as
a mere epicurean by others, who speak of his views
as ‘rindana madhhab,” or licentious religion. The
latter are probably correct, though perhaps ‘Umar
only came to be such, when he failed to =atisfy the
cravings of his nature for higher truth. However,
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we may first notice some of the quatrains, or verses
on which some $Sufis base their claim to him.'
Once and ag:in my soul did me implore
‘To teach her, if 1 might, the inspired lore :
1 bade iizr learn the Alif well by heart ;
\Who knows that letter well need learn no more.

The letter alif, the nirst letter of the alphabet, is
used in the numerical notation called abjad to re-
present the number ome, and so ‘to know the alif’
is a higurative expression meaning to know God as
the One, the sole existent Being. Itis a common
expression amongst Sufi poets. Thus Hafiz says:—

My loved one’s alif form stamps all my thought,
Save that, what letter has my master taught ?

That is, he who knows the God as One knows all
—he needs no other teaching.
A belief in the Unity is supposed to cover a
multitude of sins:—
Khayyam strings not the fair pearls of good deeds,
Nor sweeps from off his soul sin's noisome weeds ;

Nevertheless he humbly hopes for grace,
Seeing that One as two he ne'er misreads.

It is possible that ‘Umar Khayyam is here speaking
satirically. Anyhow, it is good Sufi doctrine. The
doctrine of the tauhid is the central dogma of Islam.
In ordinary language it means ‘there is no god but
God,” but in the mystical language of the Sufis it

! Many of 1the verses in the Rubd'iydt are now atiributed to other
poets. The result of a critical investigation is that ¢ while it is certain
that *Umar Khayyim wrole maay quatrains, it is hardly possible, save
m & few exceptional cases, to nasert positively that he wrote any parti-
cular one of those asoribed to him." DBrowne, A Litsrary Higtory of
Persia, ii. 256-7.
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means ‘there is no Being—no real existence—but
God.” Evervthing else but God is phenomenal and
non-existent. Thus ‘ One as two he ne'er misreads,”
means that he looks on all else but God as illusion.
The final goal of all Sufi aspirations is abzorption

in God, and this ‘Umar seems to teach in:—

O Soul ' when on the Loved one’s sweets 10 feed

You lose your self, vet find your self indeed ;

And when you drink of His entrancing cup,
You hasten your escape from quick and dead.

‘To die to self. to live eternally in God," is the
mystic doctrine round which the $afi svstem pro-
fessedly gathers, though it is not so much life i
God, as fand, or extinction, which leads the Murid
{disciple) on stage after stage in the mystic journey
until the end is reached, and the phenomenal ‘ Not-

being * 1s lost for ever in the Eternal ¢ Being." ‘T'his.

belief in the illusion of phenomena is described by
‘Unmar thus:—

The drop wept for his severance from the sea,
But the sea smiled, for, ' I am all,’ said he,

* And naught exists outside my unity,
My one point circling apes plurality.’

‘The ‘one point’ is the ‘Being.’ It is not easy
to get much sense out of the last line as it stands
here, but some light is thrown upon it by a some-
what similar statement in the Guiskan-i-Riz: —

Go! whirl round one spark of fire,
And from its quick motion you will see a circle.

The circle is not real, it is phenomenal, and thus
the ‘point circling apes plurality;’ and, after all.
the sole existence is the ‘one point.’ The Sufi does
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not trouble himself much with creeds and con-

fessions. He has little faith in systems of religion.
If what he deems * The Truth’ is known, he cares
very little about an objective revelation or an eccle-
siastical system. Ifearth and all it contains are an
1llus|0n s0 also, he considers, heaven and hell may
be. Such notions may be nceded for those weaker
souls who in Jewish synagogue or Christian cloister
or Muslim mosque need an outward law as a re-
straint and a guide, but for the Illuminated all these
things are worthless:—

1n synagogue and cloister, mosque and school,

Hell's terrors and heaven's lures men's bosoms rule ;

But they who pierce the secrets of the ' Truth,’
Sow not such empty chaff their hearts to fool.

Even fate has no objective existence:—
Pen, tablet, heaven, and hell 1 looked to see
Above the skies from all eternity ;

At last the Master sage instructed me
' Pen, tablet, heaven, and hell are all in thee.’

Thus far ‘Umar is Safiistic, but yet he is not a
Safi. There is a certain calm in the life of the
Safi to which ‘Umar never attains. He is full of
despair, in spite of the rollicking mood in which
many verses are written. Life is not worth having,
not worth living:—

1 never would have come, had 1 been asked :

I would as lief not go, if T were asked ;
And, to be short, I would annihilate

All coming, being, going, were 1 asked.

‘Umar was, in reality, a fatalist. His training as

a youth in the orthodox school under Imam Muaffiq

would naturally produce this result. Neither his
12
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scientific studies, nor the lighter ones of literature,
seem to have led him to a brighter view of the uni-
verse:—

The “tablet ' all our fortune doth contain,

Wit by the ' pen ' that heeds not bliss nor bane ;
“Twas writ at first whatever was to be,

To grieve or strive is labour all in vain.

We are but chessinen, who to move are fain

Just as the great Chess-player doth ordain ;

He moves us on life’s chess-baard too and fro,
And then in Death's box shuts us up again, '

So he gives it all up. It is useless to contend
against irresistible decrees. Tt is useless to grieve
over it, 50 :—

() heart ! this world is but a fleeting show,
Why let its empty griefs distress thee so ?

Bear up and face thy fate ; the eterpal pen
Will not unwrite his roli for thee, 1 trow.

€} Soul, so soon to leave this soil below,

And pass the dread mvsterious curtain through,
Be of gnod cheer, and joy you while you may,

You wot not whence you come, nor whither go.

‘The result is that all sense of personal responsi-
bility to a personal God is lost. Good and evil are
matters of indifference to the fatalist. The re-
straint of a moral law is taken away. The man
simply follows his own desires. and casts the blame
of the result on God.

Khayyim, why weep you that your life is bad ?

What boots it thus to mourn ?  Rather be glad ;
He that sins not, no title makes to grace ;

Sin entails grace, then prithee why so sad ?

) Most of these verses from the Rubd'iydt ol 'Umar Khayyam are
aken, with permission, from an excellent translation by Whinfeld
(Trubner's Oriental Series).
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A recent Muslim commentator on the Rubd'tydt
explains this last line by quoting, as a well-known
saying, the words ‘Mustahaqq-i-karamat gunahgaran
and '—* Sinners are those who have a right to
favour. -

To eat, drink, and be merry is ‘Umar’s real
creed. Any aspirations he may at one time have
had after higher and better things are destroyed.
The constant teaching of the Rubd‘iydt is—indulge
the senses and let the future go, or, as ‘Umar puts
it, ‘nor cash in hand for promised credit sell.” A
revel with boon companions is the true joy:—

We make the wine jar’s lip our place of prayer,

And drink in tessons of true manhood there,
And pass our lives in taveras, if perchance

I'he time mis-spent in mosques we may repair.

To drain the cup, to hover round the fair
Can hypocritic arts with these compare ?

1f all who love and drink are going wrong,
There's maony a wight of heaven may well despair.

Come fill the cup, and in the fire of spring
Your winter garment of repentance fling ;
The bird of time has but a little way

To flutter—and the bird is on the wing.

Those who look upon ‘Umar as a Sufi, refer to his
constant reference to wine and say he uses it in the
mystical sense; others hold that his praises of wine
are simply to show the stress he lays on mortal
gladness and to cast into the shade the inevitable
end which though feared should now be disregarded.
He glorifies the present and the real, in order
to deaden the anticipation of the future and the
unseen.
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To those who hold out future joys in Paradise for
orthodox belief and right conduct here, the answer
is ready to the effect that cash payments are better
than credit accounts:—

‘They preach how sweet these Huri brides wiil be,

But look you, so 18 wine sweet, taste and see ;
Hold fast this cash, and let the credit be,

And shun the din of empty drums with me.

No one can accuse ‘Umar Khayyam of not having
the courage of his opinions. In his position he
could say and do what men of lesser note could not.
Mulla and pir, philosopher and saint, all have to
bear his bitter sarcasm. He calls upon them to
leave their dogmas, vigils, and researches, and to
join with him in the enjoyment of an animal exist-
ence. To the Philosopher he says:—

Slaves of vain wisdom and philosophy,
Who toil at Being and Nonentity,

Parching your brains like dry and shrivelled grapes,
Be wise in time, and drink grape-juice like me'!

To the Safi he says:—
The joyous souls who quaff potations deep,
And saints who in the mosque sad vigils keep,
Are lost at sea alike, and find no shore ;
One only wakes, all others are asleep.

To the Mulla, for whom he has no mercy, he

says:—

Mulla ! give heed, il thou true Muslim be,
Quit saintly show and feigned austerity,

And quaff the wine that biessed ‘Al pours,
And sport with Huris 'neath this shady tree.
A Mulla spied a harlot, and quoth he,
' You seem a slave to dnink and lechery.’

And she made answer, ' What I seem [ am,
But, Mulla, are you all you seem to be ?'
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There is a verse in the Qur'an which says, ‘ Kill
them wherever ye shall find them’ (xii. 187).
‘Umar makes a curious use of this verse, and by it
refutes and confounds the Mullas who objected to
his use of wine:~—

From right and left grave Mullas came and stood,
Saying, * Renounce this wine, this foe of good :

But if wine be my foe, as they declare,
I swear by Alldh I must drink his blood,

The Mullas held out hopes to all the faithful of
Haris in Paradise. ‘Umar, on his principle of
ready cash, cannot see that what is morally right
there can be morally wrong here. The satire is
perfect in:—

All a long summer’'s day her Khayyim lies

On this green sward, gazing on Hur{s'-eyes,
Yet Mullds say he is a graceless dog,

Who never gives a thought to Paradise.

In Paradise-are Huris, as you know,

And fountains that with wine and honey fow :
If these be lawful in the world above,

What harm to love the like down here below ?

No doubt he heard these men speak also of God's
mercy, a sentiment 100 often, then as now, a cloak
for evil-doing. ‘Umar, whatever his views on the
subject as an abstract question may have been, was
far too honest a man to treat it, in the way he heard
it, as more than a mere shibboleth:—

() thou who hast done ill, and i)l alone,

Think not to find forgiveness at the throne ;
Hope not for mercy, for good left undone

Cannot be done, nor evil done undone.

It is thus no wonder that, seeing unreality all

"around, in the mysticism of the SGfi as in the
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formalism of the orthodox, and with no true gospel
placed before him, he should get utterty weary of the
world :—

Ah! would there were a place of rest from pain,

\Which we poor pilgrims might at last attain,
And, after many thousand wintry years,

Renew our youth like flowers and bloom agaio.

‘Umar Khayyam was a strange compound. He
often utters' nobler sentiments than those we have
vet quoted from his poem. His better nature comes
out in the earnest longing for a true, a perfect
guide:—

Open the door of Truth, O Usher purest!

And guide 2he way, O thou of guides the surest !
Directors born of men shall not direct me ;

Their counsel comes to nought but Thou endurext.

Cynical though he was, he retains kindly feeling
{or others. A noble sentiment is contained in

Whate'er thou doest, never grieve thy brother,
Nor raise a fume of wrath his peace to smother.

Dost thou desire 1o taste eternal bliss ?
Vex thine own heart, but never vex another.

It is quite natural that he should show a spirit of
toleration, but this is merely the result of indiffer-
entism, which looked upon all systems of religion
as equally true and equally false:—

Pagodas are, like mosques, true homes of prayer ;

'Tis prayer that church-bells waft upon the air;
Ka'ba and temple, rosary and cross,

All are but divers tongues of world-wide prayer,

Hearts with the light of love illumined well,

Whether in mosque or synagogue they dwell,
Have their names written in the hook of love,

Unvexed by hopes of heaven or fears of hell.
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Still, in spite of an occasional glimpse of a better
nature, of more hopeful qualities, the student of the
Rubd'iydt will come to see that ‘Umar Khayyam
was a saddened man, that he had no hope in the
future or in God. What bitter words are these with
which the poem concludes:—

Khayyam of burning heart, pstchance to burn

In hell, and feed its balefires in thy turn,
Presume not to teach Allih ciemency,

For who art thou to teach, or He to learn ?

It is any wonder that, in spite of his better nature,
he should become cold and heartless, that he should
be callous and careless?

Quoth fish to duck : ' 'Twould be a sad affair
Should this brook ever leave his channel bare.’

To whom the duck: ‘ \When 1 am dead and coasted,
The ocean may run dry for aught 1 care.’

‘Umar Khayyam has with justice been compared
to Lucretius. Both were materialists, both believed
not in a future life. ‘ Lucretius built a system for
himself in his'poem . . . it has a professed practical
aim—to explain the world’s self-acting machine to
the polytheist, and to disabuse him of all spiritual
ideas. ‘Umar Khayyim builds up no system, he
only shows forth his own doubts and difficulties;
he loves to balance antitheses of belief. and settle
himself in the equipoise of the sceptic.’

The fact that there is no hereafter gives Lucretius
no pain, but ‘Umar, who, if only his reason could
let him, would believe, records his utter despair in
words of passionate bitterness. He is not glad that
there is no help anywhere. And though he calls
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for the wine-cup, and listens to the voice within the
tavern cry :—

Awake, my little ones, and fill the cup
Before Life's liquor in its cup be dry,

yet hfz also looks back to the time when he consort-
ed with those who professed to know, and could
say :—

With them the seed of wisdom did 1 sow,

And with my own hand laboured it to grow.

The modern sect of the Babis is closely connect-
ed with the teaching of the Shi‘ahs on the Imam,
his position and functions, and with the mystical
modes of thought of the Sifis. It is not strictly
correct to call them a Muslim sect, for they practi-
cally discard the Qur’an and supersede Muhammad.
But the close connexion of Babiism with Muham-
madan dogmas, its present-day importance and the
devotion of its followers claim for it more than a
passing notice. No non-Christian sect in modern
days has suffered such persecution and survived.
The movement is one which illustrates the mystical
tendency of Persian thought, the fanaticism of the
Mullas, and the barbarity of the rulers ; but ail the
efforts of the Muslim Church and $State have hither-
to failed to suppress Babiism, or to lessen the
veneration in which the Bab is held hy all who
accept his teaching.

Ab*1-Qasim (al-Mahdi) the twelfth Imam disap-
peared in the year a.H. 329, but for 4 period of
sixty-nine years he is said to have held intercourse
with his followers through a successive number of
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men, who were called the Doors' or mediums of
communication. Abu'l-Hasan, the last of these
Doors, refused to appoint a successor, saying that
“God hath a purpose which He will accomplish.’
Many centuries passed by, and it was not until the
beginning of the last one that this curious theory
of intermediaries between the concealed Imam and
the Faithful again took definite shape.

Shaikh Ahmad {(aA.p. 1753-1826), the founder of
the Shaikhi sect, was a devout ascetic and a man of
independent thought. He had a profound belief in
*Ali, and was devoted to the memory of the Imams,
whom he looked upon as creative forces, arguing
from the text, ‘ God the best of creators ' (xxni. 14),
that, if He be the best, He cannot be the only one.
The special point of his teaching was that ‘ God is
immanent in the universe which proceeds from
Him, and that all the elect of God, all the Imams,
and all just persons are personifications of the
divine attributes.’

Shaikh Ahmad was succeeded by a man who soon
commanded much respect and influence. His name
was Haji Syed Kdzim. He died in the year a.p.
1843, and left no successor. After fastings, vigils,
and prayers for guidance, the Shaikhis began to
consider what was to be done in the matter of a
spiritual director. Mulla Husain proceeded to
Shiraz, and there met with Mirzda ‘Ali Mubammad,
who produced before him the signs of his call to
his divine mission. For several days Mulld Husain
pondered over these matters, and, after a long and

' BAb means a door.
! Journal Asiatigue, 6me Série, tome vii p. 438,
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severe struggle, became convinced that he had found
in the young and ardent enthusiast before him the
* True One,’ 10 whose advent Haji Syed Kazim had
pointed. He wrote to his friends at Karbali that
neither he himself nor anv other of them was
worthy of the high dignity of Murshid (or leader),
and that that ‘ 1lluminated One ' to whom their 1ate
master had referred was alone worthy. I have
found him at Shiraz, and he is worthy to be the
Murshid."

As the connexion between the Babis and the
Shaikhis is thus so close, we must now see what was
the special dogma of the latter sect. “I'he orthodox
Shi‘ah creed consists of five articles, which are
called the pillars or supports of the religion (arkan-
i-din). They are belief (1) in the unity of God
(tauhid), (2) in the justice of God (‘adl), (3)in pro-
phetship (nabuwat), (4) in the imimate {imamat), (5)
in the resurrection (ma‘dd). The Shaikhis set
aside the articles two and five, as already implied
in the belief in God and the prophets. To take the
place of the rejected articles and to bring the
number up to four, they added a new one which
they called the ‘ fourth support ’ or pillar (ruknu’r-
rabi). The meaning of this is that there must
always be amongst believers one perfect man, who
can be the channel of grace (wisitatu’l-faid) between
the absent Imam and his people. The term * fourth
support ' is primarily applied to the dogma that the
concealed Imam must always have on earth some
one who possesses his entire confidence, to whom
he gives special spiritual instruction, and who is

VJournal Asiatigue. 6me Série, tome vir, P 468,
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thus qualified to convey to the believers the wishes
and wisdom of their invisible head. The term has,
however, come to be applied to the person who
fulfils this office. At first the Bab claimed to be
this * fourth support,” and so to occupy the place
held by the ‘ doors,” who were the earlier intern edi-
aries between the Imam and his followers. Thus
it is that Babiism is connected with the very central
doctrine of the Shi‘ahs, though in many other ways
it has so far departed from accepted Muhammadan
ideas as to form a new sect altogether.

Mirza ‘Ali Muhammad, the Bab, was born at
Shiraz on October 9, 1820. When quite young he
lost his father. For a time the youth assisted his
uncle in mercantile pursuits, but as his mind was
more inclined to religious meditation and specula-
tive thought than to business affairs, he proceeded
to Karbala, where he was brought into contact with
Haji Syed Kdazim, the Shaikhi leader. whose lectures
he occasionally attended. At Karbala he was
distinguished by his zeal for learning and by his
remarkably austere life. Visitors to Karbala,
especially those from Shiraz. showed him much
consideration, and so his fame was spread abroad.
He now composed a commentary on Sadratu Yasuf,
the twelfth chapter of the Qur'in.

The Bibi historian ' says of this work, that ‘in
it he addressed himself to that person unseen, from
whom he received help and grace, sought for aid in
the arrangement of his preliminaries, and craved
the sacrifice of life in the way of love. Amongst

1 Maqalsh-i-Shakhsi Saiydh, p. 4.
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others is this sentence : " O residue of God,' I am
wholly sacrificed to Thee ; I am content with
curses in Thy love, and God the Supreme sufficeth
as an eternal protection.”’

The Bab also wrote a commentary on other parts
of the Qur’an and some prayers. These writings he
called ' inspired pages’ (asha'ifu’l-ilhamiyah) and
‘ word of conscience ' (kalamu’l-fitra) ; but he made
no claim to the kind of inspiration called wahi, that
is, the revelation brought by an angel or in some
mechanical way. He believed his meditations to be
divinely inspired, but the inspiration was subjective.

Thus it came 10 pass that on May 23, 1844, when
he was about twenty-four years of age, Mirza ‘Ali
Muhammad more definitely formulated his views
and announced himself as a duly authorized teacher
and guide. He then assumed the name of the Bib

! The expression residue (or remnant) of God— Bagiyat Ulldh—is a
very peculiar one. It is connected with = curious behief of the Shi‘shs,
namely, that God allowed some pari or fraction of Himself in some way
orother to be connected with the Imim. As soon thep as Mirzd ‘Al
Muhammad was raised by his followers to the dignity of the Bib, or
as 5000 as the idea became present to his own mind, he could address
the Imim as the Bagiyat Ulldh, and set forth his complete devotion
to him. His followers then gave him the titles of the servant of Bagiyat
Ullib, the mystery of Bagiyat Ulidh. the [riend of Haqiyat Ullih.
Gradually as, during his imprisonmeunt, he became more and more
invisible 1o hiy followers, and when be became credited with the power of
working miracles and more of less a mythical being, he was no longer
called the servant, or the mystery, o¢ the friend of Baqiyat Ullih, but
himsel{ was esteemed to be the Bagiyat Ullib—the true Imim so long
looked for.  Mirzd K4zim Beg says that uader the term ' mystery ', they
vaderstood one who shared the secrets of the Imim. * The name
Sirr-Ullih, Mystery of God, was given to 'Ali, as to one who knew the
secrets of divine revelation ; and so, io its pew application, the title
Site i-Baqiyat Ulldh, now a name of the Bib, would mean ibe one who
knew all that was in the mind of the concealed Imim, who bimself was
the remgaat (or residue} of God." Journal Asiatigue, 1866, viii. 486.
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or Door. He said, * Whosoever wishes to approach
the Lord his God and to know the true way that
leads to Him ought to do it through me.’ Of this
period of his career Mirza Kazim Beg says: ‘' The
number of his adherents increased day by day, and
when they demanded that he, like the ancient pro-
phets, should give them a sign in proof of his
mission, he relied on this, that he could write a
thousand inspired lines in one day. By his pecu-
liarities and by his austere life, even when still at
Karbala, he was called the Illuminated. When the
inhabitants of Shiraz returned from Karbala they
used to say, ‘‘ Have you heard of our Syed ‘Ali
Muhammad ? He is no longer as we are ; he has
become famous and has merited the name of the
Chosen of God.” All people, small and great, flock
around him." He also adds that dreamers and
mystics, and evil-disposed persons from self-interest
joined him. No doubt some did so from mixed
motives. Another writer ' divides the Bab’s first
adherents into several classes. First, rigorous and
pious Muhammadans, who really believed that the
signs of the twelfth Imam were fulfilled in him ;
secand, all those who desired reform in Persia, and °
thought that Babiism would conduce to that end ;
third, the mystics, who considered Babiism to be
similar to their own pantheistic system ; fourth,
those who were drawn by the personal influence and
character of the Bab.

On his return from Karbala he was heartily wel-
comed. Until then, it is said, he looked upon

! Browne, JRAS, 1889, p. 504,
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himself only as one who had made some progress
in the divine way (tariqat), but he soon began to
consider himself a master. appointed by heaven to
regenerate his country.

There is some difference of opinion as to what he
exactly meant by the title of Bab which he had
assumed. Mirza Kazim Beg says : ‘I do not know
whether he was acquainted with the words of Christ,
“T am the door," but he doubtless knew that Muham-
mad had said, ** I am the city of knowledge and ‘Ali
is the gate of that cityv.” ' A Muhammadan his-
torian, an enemy of the Bib, says ‘that the Bib,
having gathered some Shaikhis together, said: 1
am the door of God. Whosoever desires to come to
God, and to know the religion of God, cannot do so
till he sees me and receives permission from me.”"’
His followers have now. however, discarded that
name, and he is known amongst the Babis by several
titles, such as His Highness, His Highness the Point
of Revelation, His Highness the First Point. More
recently the Behda’is call him His Highness the
Evangelist. Gobineau, a good authority on the sub-
ject, says : ‘ Mirza Mubammad ‘Ali said that he was
not the Bab in the sense in which they {( his followers)
had believed and as he himself had thought—that
is to say, the door of the knowledge of truth—but
that he was the Point, or the originator of truth, a
divine appearance, a powerful manifestation,” and so
goes on to show that the title Bab was set free. and
could henceforth reward the pious devotion of one
.of the Bab's followers. As a matter of fact, it was
bestowed on Mulla Husain, who is sometimes called
His Excellency, the Gate of the Gate (Hadratu'l-
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Babi’l-Bab). Having made this digression, we may
now continue the history of this remarkable man.

" The next step seems to be the pilgrimage to Mecca
in November 1844, where he stayed a short time and
completed all the rites incumbent on pilgrims, re-
turning early in the following year to Bushire. He
coon gathered together a large body of disciples and
aroused the hostility of the Mullas. The matter
then acquired such importance that the reigning Shah-
sent one of the most learned doctors of the age,
Syed Yahya, to interview the Bab and report the
result. He held three long conferences with him,
but the result was that he was s0 charmed with the
Bab that he accepted him as a leader and admitted

all his claims. About this time Mulla Muhammad
*Ali, a leading teacher, sent a person to Shiraz to
ascertain the facts of the case. This messenger

returned with some of the Bab’s writings. which

so impressed Mulla Muhammad ‘Ali that he, too,
became a follower of the Bab, and urged all his

disciples to become Babis. The Mullas complained

to the Shah, and Mulla Muhammad ‘Ali was sum-

moned to Tihran, but he was able to meet success-

fully all his opponents in debate, and nothing came

of this action.

The cause of the Bib was now véry inuch strength-
ened by the support of such famous teachers, who
were most earnest and active in propagating the new
Faith. The orthodox Mullas soon perceived that
they must attack the Bab direct. The resuit of this
hostility was that the Bab, after undergoing a strict
examination at Tabriz, was kept in confinement.'

! For a full account, see Kpisode of the Bdb, pp 277-9).
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All this time the Bab’s followers were most active
in spreading his doctrines throughout the land. It
was now that his most famous convert was made.
This was a woman called Qurratu’l-‘Ain (Lustre of
the Eye). She went everywhere preaching and
making converts to the Babi faith. Some of the
Babis looked with disfavour on this preaching by a
woman ; but the Bib supported her, applauded her
zeal, and bestowed on her the title of Jandb-i-Tahira
(Her Excellency the Pure). From that time all
acknowledged her position. She was put to death
in the massacre at Tihrin which followed on the
attempt to kill the Shih in 1852. Qurratu’l-‘Ain
was the most remarkable of the Bab’s disciples.
She was a person of marvellous beauty, possessed
of high intellectual gifts, eloquent, devoted, and
fearless. She threw her whole soul into the cause
she advocated, and her martyrdom sheds a halo of
glory round her short and active career.

A Babi historian says: ‘Such fame did she
acquire, that most people who were scholars or
mystics sought to hear her speech, and were eager
to become acquainted with her powers of speculation
and deduction. She wrested pre-eminence from
stalwart men, and continued to strain the feet of
steadfastness, until she yielded up her life at the
sentence of the mighty doctors in ‘Tihran.’ Mirza
Kazim Beg, a most sober writer, waxes cloquent
over the charms of Qurratu’l-"Ain. thus : ‘ This
woman had an influence over her hearers wholly
spiritual.  She knew how to inspire them with
perfect confidence. She was well educated and very
beautiful. Everything retired before her. She
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raised the veil which cavered her face. not to set at
nought the laws of chastity and modesty. so deeply
graven on the tables of the orthodox law and in
popular prejudice, but much rather in order to give
by her look more force to the inspired words she
spoke. Her speeches stigmatized that gross tyranny
which for so many centuries had imprisoned
lilberty. She preached not, as some have said,
to abolish the laws of modesty, but to sustain
the cause of liberty. The eloquent words which fell
from her mouth captivated the hearts of her hearers,
who became enthusiastic in her praise.’

Some of her poems breathe the spirit of Sifiism
and show how deeply her mind was imbued with
mystic lore. Her romantic career, her marvellous
power, and her tragic end will continue to give for
a long time to come strength to the Babi cause and
the spirit of endurance to its followers.

in the year 1848 Nasiru'd-Din Shah, was crowned
at Tihran, and the position of the Babis became
most critical. The Prime Minister hated and per-
secuted them. A civil war broke out, and the Babis
suffered a great deal ; but no persecution, however
severe, could restrain the ardour of the Babi teachers
or the devotion of their followers. It became plain
to the authorities that the Bab himself must be put
out of the way. He was then condemned to death.
A young disciple, Aka Muhammad ‘Ali, who be-
longed to a noble family of Tabriz, was also con-
demned at the same time. Great pressure was
brought on him by his relatives te induce him to
recant and thus to save his life, but he remained
quite firm, and shared the martyrdom of his beloved

13
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master. It is a remarkable witness to the power
which the Bab had over his disciples. a power which
<ould lead this youth, with so promising a future
before him; to give up home and life, to face death
and its terrors, rather than be separated from the
master he loved so trulv.'

It may he well at this point to give a summary
of the character of the Bab, as portrayed hy Mirza
Kazim Beg, always remembering that the critic,
though eminently fair. does not believe in the claims
of the Bab.

He had some characteristics truly great and noble,
and was a man of firm and settled convictions. His
moral character was high, and he aimed in his
preaching to bring =1l his countrymen into a com-
munity united by intellectual and moral ties. He
spoke with much earnestness on the necessity for a
religious and social reform in Persia, the cessation

) Professor Browne has given a wranslation of a very touchioy letter, in
whiclh Akd Mubhammad ‘Ali repliecd to an aflectionate appeal from his
brother, who urged him to give up the 13dh and return to his family  —

* He is the Compassionate.

‘0 thou who art my Qibla! My condition, thanks to God, has no fault,
apd '’ to every difficnlty succeedeth ease.’”” You have written that this
matter has no ead. What matter, then, has any end? We, at leawm,
bave no discontent in this matter - nay, rather, we are unable sufficiently
to express our thanks for this favour. The end of this matter is to be
slain in the way of GGod. and O what happiness is thin! The will of God
will come to pass with regard to His xervants, neither can human plans
avert the divine decrec. O thou who art my Qibla ' the end of the world
is death. If the appointed fate which God hath decreed overtake me,
then God is the guardian of my famdv., and Lthou art mine executor .
Behave in such wise as 1 pleasing to God, and pardon whatever has
proceedcd from me which may seem lacking in courtesy or costrary fo
the respect due from juniors: and seek pardon for me from all those of
my household and commit me to God  God is my patron, and how good
ia He as a Guardian! ' New History of the Bdb, p. 202.
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of religious persecution, and the amelicration of the
tot of women. It is said that much of what he
preached on these points had an esoteric meaning,
known only to his disciples ; but whether that is
the case or not, the veneration they felt for hiin was
profound, and there can be no doubt that the teach-
ing of the Bdb was in the direction of freedom, and
that he personally was in favour of reform. Mirzi
Kazim Beg sums up his reflections thus: *‘We
neither consider him an adventurer nor a fanatic,
but an eminently moral man, a dreamer brought up
in the school of the Shaikhis, and possessing some
touch of Christianity. We regard him also as a man
troubled by the direct influence of some of his de-
voted and ambitious disciples. In any case, we be-
lieve that the appearance of the Bib will be more
or less of use in time to the cause of civilization in
Persia.’’

In the year 1852 an attempt was made by some
Babis to assassinate the Shah. It does not appear
to have been the result of a plot made by the Babi
leaders, but rather the independent action of a few
men who had in themselves, or in their families,
suffered wrong. A bitter persecution followed.
* The Babis,’ says Mirza Kazim Beg, * were tortured
in the most odious manner, with an unheard-of re-
finement of cruelty.” An English traveller says :
*Tow steeped in oil was inserted between their
fingers and behind their shoulder-blades, leaving
portions hanging down which were lighted, and in
this condition the unhappy wretches were led, as
long as they could walk, through the principal streets

V Journal Asiatique. 6me Série. tome vii, p. 384.
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of the capital. A furious proscription followed.
No time was lost between apprehension and exe-
cution, death was the only punishment known, the
headless bodies lay in the streets for days, the terri-
fied relatives fearing to give them burial, and the
dogs fought and growled over the corpses in the
deserted thoroughfares.’

Captain Von Goumerous. thus relates what he saw,
‘ The bazaar is illuminated with unhappy victims,
because on right and left the people dig holes in
their breasts and skoulders and insert burning wicks
in the wounds. [ saw them dragged by chains, pre-
ceded by a military band, in whom these wicks had
burned so deep that the fat flickered convulsively in
the wound as a newly-extinguiched lamp.’’

Renan speaks of the massacre thus @ ‘‘The day
of the great slaughter of the Babis in Tihran wax
perhaps a day unparalleled in the history of the
world.”* He quotes from M. le Comte de Gobineau's
work, Les Religions et les Philosophies dans I'Asie
Centrale, to the following efiect : ' Children and
women with lighted candles stuck into the wounds
were driven along by whips, and as they went along
they sang, ' We came from God, to Him we return.”
When the children expired, as many did, the exe-
cutioners threw the corpses beneath the feet of their
fathers. Life was offered if they would recant.
An executioner told one father that if he did not
recant, his two sons, the elder of whom was fourteen
years old, should be slain on his breast. The father,
lying down, said that he was ready, and the elder
boy claimed by right of birth to be the first to have

| Browoe, The Bdahi Religion, p. 269, ¥ Les Apatres, p. 378
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his throat cut. At last night fell on a mass of
shapeless flesh, and the dogs of the suburbs came in
troops to the place.’” So ended one important period
in the history of the Babis.

There has been since then no formal outbreak of
Babi revenge, nor has there been any persecution
like it. Even this altogether failed of its purpose,
for it gave to the movement a vigour and vitality
which otherwise it might have lacked, and now
Babis ‘are to be found in every walk of life, from
the ministers and nobles of the court to the scavenger
or the groom, not the least arena of their activity
being the Musalman priesthood itself. It will have
been noticed that the movement was initiated by
Syeds, Hajis, and Mullas.”' Whilst it is true that
there has been no persecution so terrible as the one
in 1852, yet now and again the hostility of the
‘Ulaméd shows itself. In 1878, 1888, and in 1889
Babis were put to death. The hercism and the
dévotion of the Babis is something very wonderful.

After the death of the Bab, the chief interest in
the movement circles round Mirza Yahyd and his
half-brother Baha’uilih, who became the respective
leaders of the two sects into which the Babis are
now divided—the Ezelis and the Baha’is. There
seems no daubt that the Bib in the vear 1849 nomi-
nated the former," whom he named Subbh-i-Ezel
(Morning of Eternity), as his successor, and that
for a short time he really held an undisputed
position as head of the Babi Church. '

b Curzon, Persia, 1. 499,

t A copy of the origioal letter of nomination ix given in the New
History of the Bab, p 426, i
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In 1852, when the attempt on the life of the Shah
was made, the Bibis were bitterly persecuted, and
subh-i-Ezel retired to Baghdad, which then became
the head-quarters of the sect, and was for many
vears recognized, at least nominally, as its head.
Mirza Husain ‘Ali Baha'ullah, who was Subh-i-
Ezel’s senior by thirteen years, and had just been
released from imprisonment, joined him in 1833,
The Persian Government, at length, objected to
their residence there. and prevailed on the Turkish
authorities in 1863-4 to deport them to Constanti-
nople. from whence a few months later on they were
sent to Adrianople. Subh-i-Ezel led a very secluded
life, and the correspondence and other matters were
carried on by Bahd, who acted for him. The in-
fluence of Baha then grew, and at last he began to
advance claims which afterwards, in the years
1866-7. culminated in the assertion that he was the
person to whom the Bab referred as ‘' Him whom
God shall manifest.” 7o this claim the Ezelis re-
plied that before the person of whose advent the
Bab had spoken could come, Babiism must obtain
general currency, and the laws laid down by the
Bab in his books must be accepted by most of the
nations in the world. The Baha'is, who admitted
that Subh-i-Ezel was the first vicegerent of the Bab,
to all the objections alleged replied that his rule
was only to last until the manifestation of the new
leader, who was to come suddenly, and the time of
whose advent was known only to God. They also
used an argument well known amongst Muhammad-
ans, an argument based on the literary style of the
books given by means of a divinely appointed
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messenger, and urged that the Lauk-i-Nasir, in which
Baha announced his mission, fulfilled this condition
of u divine revelation by its eloquence of diction
and the wonderful knowledge, unacquired by study,
displayed by the writer. Anyhow, the conflicting
claims to the leadership led to quarrels and blows.
The ‘Turkish Government then determined to sepa-
rate the disputants. Baha and his followers were
sent to ‘Akka (Acre) and Mirz4 Yahya and his
people were exiled to Famagusta in Cyprus. Since
then the followers of Baha have increased very much,
while those of Subh-i-Ezel, or Yahya, have decreas-
ed. This is an unlooked-for development of the
work of the Bab, for Baha claims to be the mes-
senger of a new dispensation altogether.

The question at issue now became something
more than a mere struggle for leadership, for Baha’s
claim virtually deposed the Bib from his position
as the ‘' Point of Revelation’ and made him the
mere forerunner of ' Him whom God shall manifest.”
The Ezelis are, however, nearly extinct, and it is
not likely that they will ever attain to power again.
Assuming that Baha had right on his side, it is
stated that the changes he made were in a practical
direction and beneficial.

‘The Babi doctrines are to be found in the writings
of the Bab called the Bgydn, a name sometimes
apparently applied to them collectively, but more
generally to a particular book. Many of the dog-
mas are very mystical, but the following is‘a brief
summary.

God is eternal and unapproachable. All things
come from Him and exist by Him. Man caonct
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approach Him except through some appointed
medium. So, distinct from God there is a Primal
Will * who becomes incarnate in the prophets. This
Primal Will spoke in the Bab and will speak in
‘ Him whom God shall manifest.” 'Thisis apparent
from the following texts of the Baydn : * The whole
Baydn revolves round the saying of ** Him whom
God shall manifest.” ‘* A thousand perusals of the
Baydn are not equal to the perusal of one verse of
what shall be revealed by “ Him whom God shall
manifest.””” ‘' The Baydn 15 to-day in the stage of

1 There is an evident conpexion between this dogma of the I3ibis and
the S0ff system, in whbich the * First Intelligence ' or ' ['mmal Flement " is
represented as a manifestation of God. To the $afi, as to the Dibi, God
is ' sterile in His inaccessible height.' Men can never be more than
slaves, nearness to Him is impossible  DBut men loaged (or communion
with some one or something above them. They felt the need of some
iotermediary, and found it ip a revival of the old Goostic notions of the
F.ops, forms of manifestation of the Ineffable and Incomprehenaible
This intermediary is the Primal Will of the Bibi and the Primal
Element of the $4fi, who also calls it by the names of the Pen. the First
Principle, tbe Spirit of Muhammad., Universal Reason (‘aql-i-kull).
God’s voice is heard through it, by it material things were Lrought iato
existence, It works in prophets and smints  The Imdm is closely
connected with it. | am not ableto find out whether the Bib taught
that the Primal Will was created or aot.  [n Sufi theology il certainly is,
for in the Aghidg-i-Jaldli it is written : ' It is admitted. equally by the
masters of perception and conception. that the First Principle, which, at
the mandate. " Be and it 15"’ issued, by the ineflable power and will,
from the chaotic ocean of inexistence, was a simple and luminous essence,
which, in the language of philosophy, is termed the Primary intelligence,
and the great fathers of mysticism and investigatioa call it the Mubham-
madan Spitit." It is to this, and not to the inaccessible and incompre-
hensible God, that the Imim seeks to return.  When his work 1n life 13
done, then " his end is joined to his beginning ' (Ba ighd:z girdad biz
anjim). It is a curious phase of human thougbt. which the Siifs
evidently bortowed from the Gaostics and the Bibis from the Gufis.
This earnest Yonging for communioa with, a mamifestation of God we can
sympathize with, and only regret that, in their ignorance or repudiation
of the Christian doctrine of the [ncarnation both Sifi and Habi have a0
sadly missed the mark.
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seed, but in the day of ** Him whom Ged shall
manifest '’ it will arrive at the degree of fruition.’
Tt must be remembered that Baha claimed and is
allowed by his followers this exalted position.
The following are some of the expressions used of
Baha by his followers : ‘ Baha has come for the
perfecting of the law of Christ, and his injunctions
are in all respects similar. For instance, we are
commanded that we should prefer that we should be
killed rather than that we should kill. It is the
same throughout, and indeed, could not be otherwise,
for Baha is Christ returned again.” ‘ Christ returns
to you as Bahd with angels, with clouds, with the
sound of trumpets. His angels are his messengers,
the clouds are the doubts which prevent you recog-
nizing him : the sound of the trumpets is the sound
of the proclamation which you now hear.’' Each
dispensation of the Primal Will thus become incar-
nate supersedes a preceding one. and so Islam has
ceased to be the true religion' for this age. ‘Since
it is impossible for created beings to know the
Divine Essence, the Primal Will has, for their
guidance and instruction, incarnated itself from
time to time in a human form. These incarnations
are known as prophets. That which spoke in all
the prophets of the past now speaks in the Bab, and
will speak through *“Him whom God shall manifest,”
and after him through others, for there is no cessa-
#ion in these manifestations. ‘* That which spake
in Adam, Noah, Moses, David, Jesus, and Muham-
mad was the one and the same Primal Will. In
each manifestation news has been given of the

! Hrowne, A Year amongst the Persions. p. 308
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following one. Thus the Jews were told to expect
a Messiah, but they rejected him ; the Christians
to expect Muhammad, but, as a rule, they did not
accept him ; so the Muhammadans are taught to
look out for Imam Mahdi. Yet now he has come
(i.e. in the Bab) they persecute him.” "'

Another point on which the Baydn lays much
stress is that no revelation is final. This is entirely
opposed to the ordinary Muhammadan view, which
is that, as Muhammad was the seal of the Prophets
{(Khatamu'l-anbiva’'), his révelation closed the series.
The Bab taught that, as the human race progresses,
the Primal Will, the teacher of men, speaks in each
new revelation more fully and more clearly. All
these successive and progressi.e revelations and
dispensations are simply to prepare the world for
the fuller teaching of ‘Him whom God shall
manifest.’

" A new prophet is not sent until the development
of the human race renders this necessary. A reve-
lation i not abrogated till it no longer suffices for
the needs of mankind. There is no disagreement
between the prophets : all teach the same truth, but
in such measure as men can receive it. As mankind
advance and progress they need fuller instruction.
The instruction given by Abraham was suitable and
sufficient for the people of his day, but not for
those to whom Moses was sent, while this in turn
had ceased to meet the needs of those to whom
Christ was sent. Yet we must not say that their
religions were opposed to one another. but rather

' fRAS. xxi. 914
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that each manifestation is more complete and more
perfect than the last.”'

The great point in the Babi theology is that the
teacher is one and the same, though he manifests
himself according to the capacity and needs of those
to whom he is sent. The outward form changes but
the Universal Spirit remains.” It then follows that
now, during the long intervals which separate one
prophetic dispensation from the next, there must be
in the world some silent manifestation of the Spirit
not less perfect than that in prophets.

‘The Baydn speaks with confidence of the future
success.of Babiism, the government of which is to
he tolerant. The Muhammadan doctrines of the
examination in the grave, the resurrection, sirat,
heaven and hell, are all treated allegorically. The
views of the Bab on a future state are not very clear.
In any cases the hope of a future reward was not
placed before his followers as an inducement to
follow him. This iy in direct contrast to the practice
and teaching of Muhammad. In the Baydn the
Bib wrote the following striking words : ‘Seo
worship God that, if the recompense of thy worship
of Him were to be the fire, no alteration in thy
worship of Him would be produced. If you worship
from fear, that is unworthy of the threshold of the
holiness of God, nor will you be accounted a believer :
so also. if your ‘gaze is on Paradise, and if you
worship in hope of that; for then vou have made
God’s creation a partner with him.’

1 Browne, A Yeur amongst the Parsians, p. 103,

* For a good account of primitive B4b{ doctrines, see New History of
the Bab, pp 327-38.
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By a very large number of Babis, Baha was during
the latter part of his life ' looked up to as a divinely
appointed guide. Before he assumed that position
he wrote a book called the fkdn, which is held in
great esteem. In this book he seems to acknowledge
the then superior position of Subh-i-Ezel, but writes
bitterly of some who were hostile to himself. Two
Yyears after the Turks had banished him to Adria-
nople he boldly asserted his claim and called on
all the Ezelis to submit to his direction. He
then wrote other treatises in which his position is
dogmatically set forth.

After the death of Baha in 1892, his eldest son,
‘Abbas Efendi, became his successor and is now
called Man arada’llahu—He whom God hath desired.
He is described as a strong, tall man, with a broad
forehcad and a keen eye, indicating a firm will and
strong purpose. Some Baha’is consider that he. like
Baha, isa divine manifestation and not 2 mere nan;
others deny this and say that he is nothing more
than a servant of Baha, for they hold that no further
manifestation will take place until a thousand years
have passed away. ‘Abbas Efendi lives at "Akka
(Acre) and maintains a correspondence with his
followers in Persia. Some of the most devout
amongst them visit him and consider this as a pil-
grimage to the leader of their Faith. Mr. Browne
says of him: ‘ One more eloquent of speech, more
ready of agreement, more apt of illustration. inore
intimately acquainted with the sacred books of the
Jews, the Christians, and the Muhammadans could,
1 should think, scarcely be found even umongst the

1 He died in exile at 'Akk4 on May .6, 1892
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eloguent, ready and subtle race to which he belongs

. about the greatness of the man and his power,
none who had seen him could doubt." In the vear
1898 he was much troubled by dissensions caused by
the rivalry of his brother, Mirza Muhammad ‘Ali,
who savs that Baha appointed him to the spiritual
headship and ‘Abbas to the secular. ‘Abbas has
assumed both functions.’

A Syrian Christian, Ibrahim George Khayru'llah,
a convert to Bahaism, in 1893 commenced propa-
ganda work in America, advocating the claims of
Baha’u’llah. After the quarrel between the two sons
of Baha'u'llah commenced, Khayru'llah espoused the
cause of Mirza Muhammad ‘Ali. ‘Abbas Efendi then
sent missionaries to America to advocate his claims.
Thus two rival parties arose, each denouncing the
other. There are said to be several thousands Baha'is
in Chicago, Washington and New York.” It has
been well said that ‘ thestory of Baha’i propaganda in
America leaves one with the impression that a number
of excellent people have had their hopes raised by
men who had no message for them.' *

A few extracts from some of Baha’s writings will
show to some extent what he taught his followers.
*‘As for those who commit sin and cling to the world,
they assuredly are not of the people of Bahi.’ ' With
perfect compassion and mercy have we guided and
directed the people of the world to that whereby their

\ Browne, [£pisode of the Bdb, p. xxxvi..

¥ For a fuller account of "Abbds Efendi, see Sell, Bahdism (C.L.S),
pp 1840, 47-8.

A ¥or a full account of the propaganda in America see lirowne, The
Hdbi Retigion, pp, 113-T1.

4 RASS, 1918, p. 359,
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souls shall be profited. I swear by the sun of truth
that the people of Baha have not any aim save the
prosperity and reformation of the world and the
purifying of the nations.” ‘ The heart must be sunc-
tified from every form of selfishness and lust, for
the weapons of the worshippers of the Unity and the
saints were and are the fear of God." ' Every one
who desireth victory must first subdue the city of
his own heart with the sword of spiritual truth and of
the word.’

A good many changes in religious ceremonies are
made. Prayer is said three times a day instead of
tive, and the worshippers no longer turn towards
Mecca. The fast of Ramadan is discarded. and the
last month of the Babi vear is substituted for it.
The traffic in slaves is forbidden. Shaving the head
is not allowed, but the beard may be cut off. Legal
impurity is abolished and intercourse with persons
of all religions is enjoined. Music is permitted, wine
and opium are prohibited. The furniture of housesx
should be renewed every nineteen years. It is re-
commended that chairs should be used. No one
must carry arms except in times of tumult or war.
All are to read the sacred books regularly, to be kind
and courteous in their conduct, to approve for others
what they would like themselves, and to forgive their
enemies.' Religious warfare, or jihad, is abolished,
and friendly intercourse with all sects is enjoined.

Baha had marvellous influence over his followers.
He seems to have been a person who commanded
reverence. - Mr. E. G. Browne thus describes an in-
terview with him: *The face of him on whom 1 gazed

! For a fuller account, see RAS/, t)ctober 1892, pp. 678794
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I can never forget, though I cannot describe it.
Those piercing eyes seemed to read one’s very soul;
power and authority sat in that ample brow; while
the deep lines of the forehead and face implied an
age which the jet black hair and beard flowing down
in undistinguishable luxuriance almost to the waist
seemed to belie.” The Baha'is enjoyed much more
liberty under Muzaffaru’d-Din Shah than they and
the Babis did in the reign of his father Nasiru'd-
Din Shah..

The person and appearance of Subh-i-Ezel are
thus described by Mr. Browne. ‘A venerable and
henevolent-looking old man of about sixty years of
age, somewhat below the middle height, with ample
forehead. on which the traces of care and anxiety
were apparent, clear searching blue eyes and long
grey beard, rose and advanced to meet us. Before
that mild and dignified countenance [ involuntarily
bowed myself with unfeigned respect; for at length
my long-cherished desire was fulfilled, and I stood
face to face with Mirzi Yahya, Subh-i-Ezel { Morn-
ing of Eternity), the appointed successor of the Bab,
fourth ““Letter” of the “First Unity.”'' When Cyprus
was handed over to the English Government, Mirzi
Yahya, with other political exiles, was transferred
there as a political prisoner. He died on April 28,
1912, and was buried in a spot about a mile from
Famagusta. An account of his lastillness and funeral
was written by his son Rizwan ‘Ali, a convert to
Christianity, known as Constantine the Persian.’

! Bpiaoda of the Bdb, pp. x|, xxiv,
? For a [ull account see Browone, The Bdbi Religion. pp. 311-13,
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From what has now been stated it will be seen that
Buhaism is not a political movement ' though in its
early days it was brought into conflict with the civil
power. It is a religious revolt against orthodox
Islim, so far as that is represented by the Shi‘ah
sect. It raises women to a higher level, it professes
to limit many of the social evils of Islam, it has
shaken in the minds of many Muslims the conviction
that [slam is the final word on things temporal and
spiritual, it tends to give liberty of thoughtand to
develop a friendly spirit to others. It is perhaps too
soon to speculate on the future of the movement.
Those who think it will gradually take the place of
Islim in Persia base a strong argument on the fact
that its ‘ recruits are won from the best soldiers of the
garrison it is attacking.’ It certainly appeals to the
traditionary instincts of many Persians. The Sufi
needs a Pir or living guide: the Shi‘ah meditates on
the Imim, and the high position accorded to that
person in Bahdism is at least attractive. The life
and death of the Bab, and the mangificent heroism
of his followers, all help forward the movement.
Whether, should the victory be won, the Bahd’is in
the day of power would be as gentle and as liberal
as they are in the night of adversity is perhaps
doubtful. The whole movement has a disintegrating

) As regards the later develnoment of LBahdism  this  statement
requires some modification. ' The separation of religion and the Staie
can only be temporary, a momentary stage. When Bah#'is triumph
they will be uaited ' {Dreyfus, The Bahd'l Revelation. p. 123}. ' There
will be 2 union of religion and the State—the government of the nations.
The material laws of mea will be founded and enlorced according to
Rahdism.' (Remey, Bahd'i Movement, p. 69). For a good acccount of
the political aspect. see C. M. S, Review. Janoary 1915, article on Bahdigm
in its velation to the Siaie
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effect on Islam as professed in Persia, though
whether it will prepare the way for the gospel is a
matter in which there is room for difference of
opinion." Some persons well qualified to judge con-
sider that it yields satisfaction to quickened religi-
ous instincts and provides a brotherhood not
yet found in Christianity which seems to them to
be a foreign religion not indigenous to Persia-
others that, though they may establish their creed in
Persia, they will not greatly alter the moral
character of the people. To all who take an
interest in Christian missions in Persia, the move-
ment is one of great interest. It betrays a longing
for a real, living, loving, personal guide, the revealer
of God to man, which can be best met by the accept-
ance of the Eternal Word. In any case, if only
liberty of conscience can be secured, there seems to
be a wide and open door.

The founder of the Wahhabi sect was Muhammad
ibn ‘Abdu’l-Wahhab, who was born at a village in
Nejd in the year A.0. 1691, and died at an advanced
age in the year A.p. 1787. The Wahhdbis speak of
themselves as Muwahhid, or Unitarians ; but their
opponents have given them the name of the father
of the founder of their sect and call them Wahhabis.
Muhammad was a bright intelligent youth, who,
after going through a’course of Arabic literature,
then studied jurisprudence under a teacher of the
Hanifi school. At length, full of knowledge, he
returned to his native village and became a reli-
gious teacher. He was shocked to see how the Arabs

! See Muhammadun World of To-day, pp. 121, 129-30.
* Maleolm, Five Years in g Persian Toun, p. 96.

14
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had departed from what seemed to him the strict
unchanging precepts of the Prophet. He saw,
or thought he saw, that in the veneration paid to
saints and holy men the great doctrine of the Unity
was being obscured. The reason was very plain,
“The Qur'an and the Traditions of the Companions
had been neglected. whilst the sayings of men of
lesser note and the jurisprudence of the four great
Imams had been too readily followed. Here was
work to do. He would reform the Church of Islam,
and restore men to their allegiance to the Book and
the Sunna, as recorded by the Companions. It is
true that the Sunnis would rise up in opposition, for
thus the authority of the four Imams, the canonical
legists of the orthodox sect, would be set aside ;
but what of that > Had he not been a follower of
Abu Hanifa ? Now he was prepared to let Abu
Hanifa go, for none but a Companion of the Prophet
could give an authoritative statement with regard
to the Sunna. He must start a school of his own.
He said : ‘ The Muslim pilgrims adore the tomb
of the Prophet, and the sepulchre of ‘Ali, and of
other saints who have died in the odour of sanctity.
They run there to pay the tribute of their fervent
prayers. By this means they think that they can
satisfy their spiritual and temporal needs. From
what do they seek this benefit ? From walls made
of mud and stones, from corpses deposited in tombs.
Now, the true way of salvation is to prostrate one's
self before Him who is ever present, and to venerate
Him, the One without associate or equal.’ Such
outspoken language raised up opposition, and he
had to seek the protection of Muhammad ibn Sa‘ud,

WAHHABI RULE 211

a chief of some importance, who was converted to
Wahhabiism about the year a.p. 1742, and was a
stern and uncompromising man. ‘As soon as you
seize a place,’ he said to his soldiers, * put the males
to the sword. Plunder and pillage at your pleasure,
but spare the women, and do not strike a blow at
their modesty.’ The traveller Burckhardt says that
the rule of the Wahhabis was to kill all their enemies
whom they found in arms. On the day of battle
the chief used to give each soldier a paper, a safe-
conduct to the other world. This letter was address-
ed to the Treasurer of Paradise. Tt was enclosed in
a bag which the warrior suspended to his neck.
The soldiers were persuaded that the souls of those
who died in battle would go straight to heaven,
without being examined by the angels Munkir and
Nakir in the grave. The widows and orphans of
all who fell were supported by the survivors. -
Nothing could resist men who, fired with a burning
zeal for what they deemed the truth, received a share
of the booty, if conquerors ; who went direct to
Paradise if they were slain. In course of time,
Muhammad ibn Sa‘ud married the daughter of Ibn
‘Abdu’l-Wahhab, and founded the Wahhabi dynasty,
which ruled at Ryad." Attempts at reform in Islam
generally lead to the establishment of new kingdoms.
‘ They begin with a saint and end with a despot.’
‘Abdu’l-'Aziz, the second chief, made a pilgrimage
to Mecca in A.p. 1799, and another in aA.n. 1803,
! The following are the names of the Wahbdbf chiefs : Mubammad
ibo Sa'ud, died A.D. 1765 : ‘Abdu’l-'Aziz, assassioated by & Persian in
1803 ; Sa'ud ibn 'Abdu’l-‘Asie, ded 1814 ‘Abdu’llsh ibn Sa'ud, be-

headed 1818 ; Turki ibn Sa’ud, assassinsted 1834 ; Faydal, died 1865
Sa'od, died 1874 . *‘Abdu’'llih.
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when both Mecca and Madina fell into his hands,
and a complete wreck was made of all things not
approved of by the Wahhabis. ‘There did not/’
it is said, ‘remain an idol in all that pure city.’
The zenith of Wahhabi power was reached in a.p,
1810, when his son, Sa‘ud ibn ‘Abdu’l-‘Aziz, plun-
dered the tomb of the Prophet at Madina, and
distributed the jewels and the relics to his own
soldiers. This led to the Turkish and Egyptian
attacks on the Wahhabis. The destruction of cupo-

las and tombs of saints was a favourite employment,

When destroying them, the Wahhabis said, * God
have mercy on those who destroy, and none on those
who built them." Rosaries and charms, silk robes
and pipes, were consigned to the flames, for smoking
is a deadly sin. On this point there is a good story
toid by Palgrave.! ‘ ‘Abdu’l-Karim said : * The first
of the great sins is the giving divine honours to a
creature.” Of course I replied, " The enormity of
such a sin is beyond all doubt. But if this be the
first, there must be a second; what is it? " * Drink-
ing the shameful! " (in Englisk idiom, “smoking
tobacco ) was the unhesitating answer. ' And
about murder, and adultery, and false witness? " 1
suggested. *“ God is merciful and forgiving, rejoined
my friend.”’ That is, these are merely little sins.

Never before had such outward devotion been seen
in Mecca. The mosques were crowded with worship-
pers, some of whom had been forcibly driven te the
stated prayers.

Pipes became very scarce, and one unfortunate
woman who had been caught ‘ smoking the shameful’

1 Central and Eaxtern Arabia,ii. 10
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was paraded through the public streets seated on
an ass, with a large green pipe suspended from
her neck. Thus were all lax- Muslim men and
women warned of the consequence of evil ways.
After holding possession of the holy cities for nine
years they were driven out by the Turkish forces.
‘Abdu’llah, the fourth Wahhdbi ruler, was captured
by Ibrahim Pasha and afterwards executed at
Constantinople in the year a.p. 1818. For some
years Nejd was a province of Egypt, but in 1824 the
Wahhibis revolted under Turki ibn Sa‘ud, who
was assassinated in 1834. His son Faydul suc-
ceeded him, but was for a while a prisoner at
Cairo and Nejd was again ruled by Egyptians.
Faydul escaped from confinement and became
Emir in 1842. He died in 1865 and his two
sons, ‘Abdu’llah and Sa‘ud, the former a bigot, the
latter a comparatively liberal man, disputed the
succession. Finally, Sa‘ud established himself as
Emir. In 1871 ‘Abdu’llah put.himself into com-
munication with Midhat Pasha, then Governor of
Baghdad, who at once appointed him Qa’im-makam
or Deputy-Governor of Nejd. ‘Abdu’llih, however,
failed to get possession. A little later on, Midhat
Pasha deposed the whole family, and issued a pro-
clamation to the effect that a Turkish Governor
would be appointed. This scheme failed, and in
1872 Sa‘ud returned to Ryad, where he died in 1874,
‘Abdu’liah then became the Emir. The Turkish
Government wished him to rule as its nominee, but
this position he declined to accept. He had, how-
ever, very little power outside Ryad. Wahhdbiism
is now in its own stronghold rapidly declining, and
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the power of the once warlike and prosperous family
that guided its destinies in Central Arabia is at an
end.

The leader of the Wahhabi movement in India
was Syed Ahmad. He soon gained a large number
of disciples, and in a.n. 1826 preached a jihad
against the Sikhs, but five years after the Wahhibis
were suddenly attacked by the Sikhs under Sher
Singh, and Syed Ahmad was slain. This did not,
however, prevent the spread of Wahhabt principles,
for he had the good fortune to leave behind him an
enthusiastic disciple. This man, Muhammad Isma'il,
was born near Delhi in the year A.p. 1781. When
quite a youth, he met with Syed Ahmad, who soon
acquirea great influence over his new disciple.
Isma’il told him one evening that he could not offer
up his prayers with hudur-i-qalb, or presence of
heart. The Syed took him to his room, where he
instructed him to repeat the first of the prayers after
him, and then to conclude them alone. He did so,
and was able to so abstract himself in the contem-
plation of God that he remained engaged in prayer
till the morning. Henceforward he was a devoted
adherent of his spiritual teacher. In the public
discussions, which often took place, none were a
match for Isma‘il. This fervent preacher of Wah-
habiism is now chiefly remembered by his great
work, the Taqwiatu’l-Imdn,' the book from which
the account of Wahhabi doctrine given in this
chapter is taken. In one sense it is a struggle
against the traditionalism of later stages, but in no

! Thigis written in Urdu and was published in Chachra in Beogal i
the year A, 1251 or a.D. 1835 It is now scarce.
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sense can it be said that the Wahhabis reject Tradi-
tion. The traveller Burckhardt says: ‘The Qur’an
and the Traditions of Muhammad are acknowledged
as fundamental and as comprising the laws ; the
opinions of the best commentators are respected,
though not implicitly followed.” They acknowledge,
then, as the foundation of the Faith, first, the
Qur’in ; second, the Traditions which are recorded
on the authority of the Companions ; and third, the
I)ma‘ of the Companions. Thus to the Wahhibi
as to the Sunni, Muhammad is in all his acts and
words a perfect guide.

So far from Wahhabiism being a move onward
because it is a return to first principles, it rather
binds the fetters of Islam more tightly. It does not
originate anything new ; it offers no relaxation from
a system which looks upon the Qur’an and the
Traditions as a perfect and complete law, social and
political, moral and religious. The Wahhabi places
the doctrine of the Tauhid. or Unity, in a very
prominent position. It is true that all Musalmin
sects put this dogma in the first rank,' but Wahhabis
set their faces against practices common to the other
sects, because they consider that they obscure this
fundamental doctrine. Tt is this which brings them
into collision with other Musalmans. The greatest
of all sins is shirk (polytheism). A Mushrik (poly-
theist) is one who so offends. All Musalmans con-
sider Christians to be polytheists, and Wahhabis

111 bas been well said that ' Monotheism ip itself, when the one God
does not combine everything that is divine, and when the coaception of
deity is onesided and limited, does by 00 means possess the great value

commonly ascribed to it." Tiele, History of the Ancient Religions,
p. 104,
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consider all other Musalmans also to be polytheists,
because they look to the Prophet for intercession,
pray to saints, visit shrines, and do other unlawful
acts.

The Taquwiatu'l-Imdn says that ‘two things are
necessary in religion—to know God as God, and the

Prophet as the Prophet.’ The two fundamental

bases of the Faith are the ‘doctrine of the Tauhid
and obedience to the Sunna.” The two great errors
to be avoided are shirk and bid‘at (innovation or
change).

Shirk is defined to be of four kinds : shirku’l-
‘ilm, ascribing knowledge to others than God ;
shirku’t-tasarruf, ascribing power to othersthan God:
shirku’l-‘ibada, offering worship to created things ;
shirku’l-‘dda, the performance of ceremonies which
imply reliance on others than God.

The first, shirku'l-‘ilm, is illustrated by the state-
ment that prophets and holy men have no knowledge
of secret things unless as revealed to them by God.
Thus some wicked persons made a charge against
‘Ayisha. The Prophet was troubled in mind, but
knew not the truth of the matter till God made it
known to -him. To ascribe, then, power to sooth-
sayers, astrologers, and saints is polytheism.

The second kind (shirku't-tasarrufs is to suppose
that any one has power with God. He who looks
up to any one as an intercessor with God commits
shirk. Thus : ‘' But they who take others beside
Him as lords, saying, * We only serve them that
they may bring us near God"—God will judge
between them (and the Faithful) concerning that
wherein they are at variance’ (xxxix. 4). Inter-
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cession may be of three kinds. For example, a
criminal is placed before the king. The Vizier

‘intercedes. The king, having regard to the rank of

the Vizier, pardons the offender. This is called
shafa‘atu wajahat, or ‘intercession from regard.’
But to suppose that God 50 esteems the rank of any
one as to pardon a sinner merely on account of it i1s
shirk. Again, the queen or the princes intercede
for the criminal. The king, from love of them,
pardons him. This is called shafa‘atu’l-muhabbat,
or the * intercession from affection.” But to consider
that God so loves any one as to pardon a criminal
on his account is to give that loved one power, and
this is shirk, for such power is not possible in the
court of God. ‘ God may out of His bounty confer
on His favourite servants the epithets of Habib,
favourite, or Khalil, friend ; but a servant is but a
servant ; ho one can put his foot outside the limits
of servitude, or rise beyond the rank of a servant.’
Again, the king may himself wish to pardon- the
offender, but he fears lest the majesty of the law
should be lowered. The Vizier perceives the king’s
wish and intercedes. This intercession is lawful.
It is called shafa‘at bi'l-idhn, intercession by per-
mission, and such power Muhammad will have at
the day of judgment. Wahhabis hold that he has
not that power now, though all other Musalmans
consider that he has, and in consequence (in
Wahhébi opinion) commit the sin of shirku't-
tasarruf. The Wahhibis quote the following pas-
sages in support of their view. ‘Who is he that can
intercede with Him but by His own permission’
(ii. 256). *Say : Intercession is wholly with God!
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His the kingdom of the heavens and of the earth’
{xxxix. 46). ‘Who shall teach thee what the day
of doom is. It is a day when one sou!l shall be
powerless for another soul : all sovereignty on that
day shall be with God ' {lxxxii. 18, 19). ‘No
intercession shall avail with Him, but that which
He Himself shall allow’ (xxxiv. 22). They also
say : ‘Whenever an allusion is made in the Qur'an’
or the Traditions to the intercession of certain
prophets or apostles, it is this kind of intercession
and no other that is meant.’

The third shirk, (shirku’l-‘ibada) is prostration
before any created being, with the idea of worship-
ping it. Thus : ‘ Prostration, bowing down, stand-
ing with folded arms, spending money in the name
of an individual, fasting out of respect to his
memory, proceeding 1o a distant shrine in a pilgrim’s
garb and calling out the name of the saint while so
going, is shirku'l-‘ibada.’ It is wrong to ‘ cover the
grave with a sheet (ghilif), to say prayers at the
sh-ine, to kiss any particular stone, to rub the mouth
and breast against the walls of the shrine.” This is
a stern condemnation of the very common practice
of visiting the tombs of saints and of some of the
special practices of the pilgrimage to Mecca. All
such practices as are here condemned are called
ishrak fi'l-‘ibada—association in worship.

They quote the following Tradition, recorded by
Bukhiri. to show that pilgrimages should be made to
three places only : ‘ Pilgrims do not go except to

! * His ogame shall be Measiah, Jesus the Son of Mary, slinstrious in
this world and in the next ' (iii. 40). DBaidiwi says that this emioence
refers to the prophetic office in this world and to intercession in the nest.
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three mosques—the mosques in Mecca, Madina, and
Jerusalem.”” o

The fourth shirk (shirku’l-‘ada} is the keeping up-
of superstitious customs such as the jstikhara, i.e.
seeking guidance from beads, trusting to omens,
good or bad, believing in lucky and unlucky days,
adopting such names as ‘ Abdu’n-Nabi (slave of the
Prophet) and so on. The denouncing of such
practices brings Wahhabiism into daily conflict with
the other sects, for scarcely any people in the world
are such profound believers in the virtue of charms
and the power of astrologers as Musalmans. The
difference between the first and fourth shirk, the
shirku’l-‘ilm and the shirku’l-‘ada, seems to be that
the first is the belief, say in the knowledge of a
soothsayer, and the second the kabit of consulting
him. To swear by the name of the Prophet, of
‘Ali, of the Imams, or of Pirs { Leaders) is to give
them the honour due to God alone. It is ishrdk
fi'l-adab—association in paying respect. Another
common belief which Wahhabis oppose 1s that
Musalmans can perform the Hajj, say prayers, read
the Qur'an, abide in meditation, give alms, and do
other good works, the reward of which shall be
credited to a person already dead.

‘The above technical exposition of Wahhabi tenets
shows how much stress they lay on a rigid adherence
to the doctrine of the Unity. ‘La Ilaha illa’lldhu’
—there is no god but God—is an eternal truth
Yet to the Musalman God is a Being afar off. The
Muslim idea of the unity of God changes His funda-
mental reality into a new abstraction. He is distinct
from all creation and so is removed to an infinite
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distance from it. This conception is, however, in-
fluenced by a firm belief in the omnipotence of God,
which, in His arbitrary decrees, brings Him near to
man. In rejecting the Fatherhood of God the
Wahhabi has accepted as the object of his worship,
hardly of his affections, a Being despotic in all He
does, arbitrary in all His ways. He has accepted
the position of a slave instead of that of a son.
Palgrave, who knew the Wahhabis well, says :—

*There is no god but God' are words simply tantamount
m English to the negation of any deity save one alone: and
thus much they certainly mean in Arabic, but they imply
much more also.l Their fuil sense is, not only to deny abso-
lutely and unreservedly all plurality, whether of nature or of
person in the Supreme Being, not only to establish the unity
of the Unbegetting and the Unbegot, in all its simple and in-
communicable oneness, but besides this, the words, in Arabic
and among Arabs, imply that this one Supreme Being is the
only Ageot, the only I wate, the only Act existing throughout
the universe, and leave to all beings else, matter or spirit,
instinct or intelligence, physical or moral, nothing but pure
unconditional passiveness, alike in movement or in quiescence,
o action or in capacity.) Hence io this one sentence is
summed up a system which, for want of a better name, ! may
be permitted to call the ' Pantheism of Force.'! God is One
in the totality of omnipotent and omnipresent action, which
acknowledges no rule, standard, or limit save one sole and
absolute will. He communicates nothing to His creatures,
for their seeming power and act ever remain Hig alone, and
in return He receives nothing from them. Itis His singular
satizfaction to let created beings continually feel that they
are nothing else than His slaves, that they may the better
acknowledge His superiority. He Himself, sterile in Hisg
inaccessible height, neither loving notr enjoying aught save
His own and self-measured decree, without son, companion,
or councillor, is no less barren for Himself than for His
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creatures, and His own barrenness and Jone egoism in Himself’
15 the cause and rtule of His indifferent a d uoregarding
despotism around.®

Palgrave allows that such a notion of the Deity is
monstrous, but maintains that it is the ‘ truest mirror
of the mind and scope of the writer of the Book’
(Qur'an), and that, as such, it is confirmed by
authentic Tradition and learned commentaries, a
knowledge of the literature, and intercourse with the
people. Men are often better than their creeds.
Even the Prophet was not always consistent. There
are some redeeming points in Islim. But the root
idea of the whole is as described above, and from it
no system can be deduced which will grow in grace
and beauty as age after age rolls by. The Arab
proverb states that ‘the worshipper models himself
on what he worships.'” Thus a return to first
principles, sometimes proclaimed as the hope of
Turkey, is but the putting back the hour-hand of
Islam to the place where, indeed, Muhammad always
meant it to stay, for, as Palgrave, in continuation of
the passage just quoted, says, ‘Islam is in its
essence stationary, and was framed thus to remain.
Sterile, like its God, lifeless like its first Principle,
and supreme Original in all that constitutes true
life—for life is love, participation, and progress,
and of these the Qur’dnic Dgity has none—it justly
repudiates all change, all advance, all development.’

Muhammad ibn ‘Abdu’'l Wahhidb was a man of
great intellectual power and vigour. He could
pierce through the mists of a thousand years, and
see with an eagle eye how one sect and another had

| Central and Fastern Arabio i 365-6.
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laid accretions on the Faith. He had the rare gift
of intuition, and could see that change (bid‘at) and
progress were alien to the truth. ‘This recognition
of his ability is due to him ; but what a sad pros-
tration of great gifts it was to seek to arrest, by the
worship of the letter, all hope of progress, and to
make ‘the starting-point of Islam its goal." That
he was a good Musalman in so doing no one can
doubt, but that his work gives any hope of the rise
.of an enlightened form of Islam no one who really
‘has studied Islim can believe.

Wahhabiism simply amounts to this, that while
it denounces all other Musalmins as polytheists,
it enforces the Sunna of the Prophet with all
its energy.' It breaks down shrines, but insists on
the necessity of a pilgrimage to a black stone
at Mecca. It forbids the use of a rosary, but
attaches great merit to counting the ninety-nine
names of God on the fingers. It would make life
unsociable. The study of the Fine Arts, with the
exception of Architecture,” can find no place in it
Isma‘il quotes with approval the following Tradition.

! Muhammad Isma'il concludes his great work, the Tagwiutn i-Imdn,
with the prayer . ~ O Lord. teach us by Thy grace the meaning of the
terms bid'at and Sunna, and the Law of the Prophet. Make us pure
Sunnis gnd stricily submissive to the Sunna (p-117). Thisis a clear
and distinct proof that Wahbibis do not reject Tradition as a basis of
the Faith. 1t also shows their horror ol innovation, and reveals the
tittle hope there is of any real progress through their jofuence.

? Op the subject of, Acchigecture, Syed Amir "Ali in his Lifoof Mulia.n-
mad says: * The superiority of the Muslims in architecture requires no
‘comment.’ At all events none is given, and the reader is left to suppose
that the praise sometimes given 10 them oo account of the bheanty of
many Muhammadan buildiogs is rightly awarded. and that Isidm is
thus shown 10 be a system which has produced culture. The fact is
that just as Islém borrowed its philosophy from the Greeks, so did it
get ity ideas about architecture from the Byzaotines and the Persians,
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“f\yisha said, ** I purchased a carpet on which were
some figures. ‘The Prophet stood in the doorway and
looked displeased.” I said, " O messenger of God, I
repent to God and His Messenger; what fault have
I committed that you do not enter? " His Highness
then said, "* What is this carpet? I replied *“ I have
bought it for you to sit and rest upon.” Then the
messenger of God replied, “ Verily, the makers of

The Arabs, inspired by the teaching of Muhammad, otiginated peither
the one nor the other. 1bn Khaldin says of the Araba . ' When they
ceased to observe the strict precepts of their religion and the desire of
dominion and luxurions living overcame them, the Arabs employed the
Persian nation to serve them, and acquired {rom them the arts and
architectore. They then made lofty buildings. This was near the end
of the Empire.” He also says (ii. 375) that when the Khalifa Wilid ibn
Abdu’l-M4lik wished to construct mosgues at Madina, Jerusalem, and
Damascus. he sent to the Emperor at Constantinople for * workmen shill-
ed in the art of building ' Thus, on the testimony of this Mubammadan
historian, it is clear that the origin of Muslim architecture is to be traced
to Persian and Greek sources. 1o connesion with this subject therc is o
valuable erticie on Arabian architecture in an appendix to the second
volume of Lane's Modern Egyptians. The writer, Stanley Lane-Poole,
the best living authority on the subject, says . * To the architecture of these
kings (i.e. of the Sassanian dynafly) the Arabs owed more than had beep
commosnly supposed.’ 'Besides the Persians, the Arabs were also indebt-
ed to the Copts for assistance.’ * The influence of Byzantium oa the art
of the Arabs cannot be doubted.’ * Their workmen were commonly Copts,
Greeks. and TPersians, and though they (i.e. Arabs) must have learnt
from these peoples, they appear aever to have been able to dispense al.
together with their service.” ' The modern fashion of assuming everything
Muharmmadan to be of true Arabian arl has misled art critics.” Another
authority says © ' There has never been any such thing as Arabian archi-
tecture. and when we speak of Muslim architectare 211 that can be meant
under that phrase is the architecture developed for Muslim purposes
in Muslim c¢ountries by Muslim builders on Byzantine, Roman. or
Persian models’ (Macdoaald, Aspects of Isldm. p. 307). ° When we
speak of Arab art we are speaking of u thing which is, in i3 essentia)
<haracteristic nct Arabian at all ; but the production of those cultured
lands over which in the great out-pouring of the Arab conquests, the
racespread itsell ' (Sir Charles Lyall, RAS/. Jannary 1912, p. 133).
There is much misconception on this subject, and modera Muslim
apologists for lelim quite ignore the testimony of their own great
historian Ibn Khaldin,
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pictures will be punished on the day of resurrection,
when God will desire them to bring them to life. A
house which contains pictures is not visited by the
angels.”’ In a Tradition quoted by Ibn ‘Abbz.'a.s., the
Prophet classes artists with murderers and parr1c1dfas.
Wahhabiism approves of all this, and thus by forbid-
ding harmless enjoyments it would make society an
organized hypocrisy. It would spread ab_road a
spirit of contempt for all mankind except its own
followers, and, where it had the power, it would
force its convictions on others at the point of the
sword. .
Wahhabiism was reform after a fashion in one
i direction; in the history of Islam there have been
attempts at reform in other directions; there will yet
" be such attempts, but so long as the Qur’'an and the
*Sunna (or, in the case of the Shi‘ah its equivalent)}
. are to form, as they have hitherto done for every sect,
, the sole law to regulate all conditions and states of life.
enlightened and continued progress is impossible.
The Ahmadiyya sect is modern. Its founder
Mirza Ghulam Ahmad Kbhan was born in the year
1839 at Qadidn, a village in the Punjab. In 1888 he
claimed to be the Messiah and al-Mahdi and asserted
that certain ancient prophecies were fulfilled in his
person and mission, and that he received divine re-
velations. He also uttéred prophecies regarding the
humiliation or the death of his opponents, and
finally had to be restrained by a Government Order,
February 24, 1899, from ‘ publishing any prediction
involving the disgrace of any person.’
He alleged that Jesus did not die on the cross, but
was taken down in a swoon from which he recovered
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and afterwards travelled as far as Cashmere, where
he died and was buried. He interpreted St. Matthew
xvi. 28 to mean that Jesus was alive at the taking
of Jerusalem in a.v. 70, and St. Matthew xv. 24 a
meaning that Jesus went east to seek out the lost
tribes of Israel. Like the Baibis he held that at certain
periods God raised up special leaders and that he was
such an one~—the al-Mahdi of the Muslims and the
Messiah of the Christians. He claimed to be an
orthodox Muslim, accepting fully the apostleship of
Muhammad, and all the dogmas of Islam. He
entirely opposed the views of the modern liberal
school of Muslims, founded by Sir Syed Ahmad
Khan and represented by the Hon. Syed Amir Ali and
the late Maulavi Cheragh ‘Alj.

Naturally his claims tobe al-Mahdi and a prophet, -
his call to obedience to himself and his formation of
4 new sect raised up great opposition; but he gather-
ed together a considerable number of persons, some of
whom were able men, who supported his claims in a
monthly periodical called the Review of Religions.
He died on May 26, 1908. Haikim Naru’d-Din then
became the leader of the movement under the title of
Khalifa’u'l-Masih (successor of the Messiah)! He
was assisted by a council. Mirza Ghulam Ahmad
Khin had commanded his followers to abstain .from
any interference in political matters. In 193 this
order was disregarded, in consequence of which a new
party, the Anjuman-i-lshé‘t-i-lslém, was formed at
Lahore. Thus, just as in the Babi movement in
Persia, so here after the death of the founder

divisions began, and the unity of the sect was
broken.

135
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On the death of Nuru'd-Din, a son of the Mirza,
named Bashiru'd-Din Mahmid Ahmad became the
Khalifa. The Lahore Anjuman is represented in
Fngland by Khajah Kamdlu'd-Din, editor of a
magazine published in England and an active mis-
sionary of the Ahmadiyya movement. He has also
commenced the editing of a new English translation
of the Qur'an with a commentary, remarkable
chiefly by its lack of sound scholarship, its divergence
f:om accepted Muslim beliefs, its ignorant dogmatism
and bitter hatred of Christianity.’

The Ahmadis, or Qadianis as they are also called,
are active propagandists of the views of the founder
of the sect. The propaganda is not confined to India
but is extended to foreign countries. In 1908 the
Mirza claimed to have 500,000 followers. Persons
able to judge put 70,000 as the more probale number.
Whether the movement will grow and what form it
may take in the future is hard to say.’

From the account given in this chapter, it is plain
the Musalmans are not all of one heart and soul.’
In the next chapter [ hope to show that Islam is a
very dogmatic and complex system notwithstanding
the simple form of its creed.

' For a teview of the first instalmeat of the commentary. see The
Indian Bookman (C.L.S.), October, 1917.

¥ For a ful} and accurate account of the movement sce Walter, The
Ahmadiyya Movement, Association Press, Calcutta, and Oxford Liniver-
sity Press ; also the article Qididm in The Encyclopadia of Religion
amd Ethics, vol. x.

3 In no part of the world is there more of secret division. aversion,
misbelie! (taking Mubammadanism as our standard}, and onbelief than
in those very lands which 10 a superficial survey seem absolutely ident:-
fied in the one comamon creed of the Qur'in and it authur.” Palgrave.
Central and Eastern Arabia, 1. 10

CHAPTER IV
THE CREED OF ISLAM'

Fairy is defined by Muslim theologians as ‘ Con-
fession with the tongue and belief with the heart.’®
It is said to ‘stand midway between hope and fear.”
It is subdivided into Imanu’l-mujmal the shortened
confession and Imanu’l-mufassal, the detailed con-
fession.

Shahrastani in al-Milegh wa'n-Nikal (p. 27)
defines the terms Isldim, imam, ihsan. He records a
Tradition thus : ‘ Gabriel came to the Prophet in the
form of an Arab and said : ‘' O messenger of God,
what is Islam?"” The Prophet replied: ‘ Islam is
to testify to the unity of God and the apostleship of

! The creed, or kalima, 18 simply the expression of belief in one God,
and in Muhammad as His apostle. 1 use the word creed here in the
usoal sense of a body of dogmas.

? There is much dispute as to whatber faith can increass or not.
Imim Abii Hanifa says: ‘It does not change. It is not affectad by sio
or the omission nf religious duties. though such misconduct will b-
punished.” Imim esh-Shifi'f aays that faith does decrense il religious
duties are neglocted. Abi Hanifa replies that women do not. at certain
times, say tha naméz. nor the poor give alms. s their faith decreased ?
The words * it increased their faith * {iii. 167) seem to suppart ash-Shif'l.
Abu Hanifa and bis disciples de@ne faith as belief of the mind and con-
{ession by the tongue, without any reference to good works. Io the
Mishkdiw'l-Mugdbih, BHibu'l-Imén. Bukhér! and Muslim record & Tradi-
tion by AbG Dhar which says that the Prophet declared that faith
without works was sufficient. Abd Dhar asked what wonld happen to an
adulterer or a thief and was told that the repetition of the kalima would
ensure entrance into Paradise. Beiog astonsibed, Abi Dbar repeated
his question and was told ' to put dust on his nose,' & proverbial way of
telling him to be ashamed. For other Traditions on this subject, see
Maulavi [midu'd-Din, Ta'lim-i-Muhammadi (od. Lahore), p. 10. The
Ma'tazilix, on the contrary, consider good works essontial.
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Muhammad, to say the namaz, to give alms, to fast in
Ramadan, and to perform the Hajj.” Gabriel said,
that this was true and asked what iman was. The
Prophet replied that it was to believe in God, angels,
books, prophets, the last day and predestination.
Gabriel approved and enquired the meaning of
‘hsdan. The ‘Prophet answered . ‘' To worship God
as if thou seest Him, for if thou seest Him not, He
seest thee.” ' He further defined 1slam as ‘ outward
submission.’ -

Thus a Muslim s one who perforins the outward
-duties of religion. This is a more correct view than
that he is one wholly resigned to the will of God. A
Mu’'min must also have iman, or belief in the articles
of the creed.

Imdnu’l-mujmal is an expression of the following
faith : ' I believe in God, His name and attributes,
and accept all His commands.” Imanu’l-Mufagsal
is the acceptance of the following dogmas : ‘ I believe

in God, angels, books, prophets, the last day, the.

predestination by the Most High God of good and
evil, and the resurrection after death.’ These form
the articles of faith which every Muslim must
believe, to which belief, in order to render it perfect,
he must also add the performance of the 'acts of
practice,” namely : (1)} Tashahhud—the recital of
the kalima or creed :—"' There is no deity but God,
and Muhammad is the Apostle of God.”' (2)
Salat—the five daily prayers. (3) Roza—the thirty
days’ fast of Ramadan. (4) Zakat—the legal alms.
(5) Hajj—the pilgrimage to Mecca.

1 The first clause is called the nafy wa ithbdt, rejection and afirma-
tion : °there is no god ' is the naly, " but God " s the ighbit.
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1. Gop.—This articte of the faith includes a
belief in. the existence of Geod, His unity and attri-
butes, and has given rise to a large number of sects.
Tauhid, or unity, is said by Abu Muntahd to be of
two kinds—tauhidu'r-ribiyat and tauhidu’l-uldhi-
vat. The first means that God who creates and
sustains all is one ; but belief in this does not
necessarily make a man a believer, for kafirs, it is
said can accept also this dogma ; so, tobea true
believer, 2 man must accept as an article of faith
the tauhidu'l-uldhiyat, that is, worship only one
God, and look upon Him as the only object of
worship, the one without a second.’ It is wrong
also to worship angels and saints.

The author of the Risdla-i-Barkavi,” speaking of
the divine attributes, says :—

(1) Life (Hyat). God Most High is alone to bs adored.
He has neither associate nor equal. He is neither begotten
nor does He beget. He is immutable, invisible, without
figure, form, colour, or parts. His existence has neither
hegioning nor end. If He so wills, He can annihilate the
world in a moment or recreate it in an instant. If all thé
infidels became believers, Ho would gain no advantage; if
all believers became infidels, He would suffer no loss.

(2) Knowledge ('lim). God has knowledge of a'l things
hidden or manifest, whetbker in heaven or on earth. Events

1 1dolatry is stroagly denounced in the Qur'dn. The sataes of the
pagan Araba are called ' an abomination of Satan * {v. 92} and idol worship
is spoken of with cootempt. (vi. 74 | xiv. 38).

t The quotations are taken from M, Garcin de Tassy's L'Islamsismnc
d'aprés le Coran in which {p. 134) be speaks of the Risdla thus: * The
elementary work on tbe religion of the Musalmins which eajoys the
highest esteem and the widest circulation in Turkey.’ A short epitome
of the dogmas about God and the divine attributes as taught by Imém
ash-Ash’‘arl. Imim al-Ghazdlf, an-Nasafi and al-Fuddli will be found

in‘Macdonald's My siim Theology. pp- 293-331.
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past and future are known to Him. He knows what enters
into the heart of man and what he utters with his mouth.
He is free from forgetfulness, negligence, and error. His
knowledge is eternal: it is not posterior to His essence.

(3) Power (Qudrat). God is almighty. If He wills, He
can raise the dead, make stones talk, trees walk, annihilate
the heavens and the earth, and re.create them. His power
is eternal @ priori and 4 posteriori. It is not posterior to
His essence.

(4) Will {Irida). He can do what He wills, and whatever
He wills comes to pass. Everything, good or evil, in this
world exists by His will. He wills the faith of the believer
and the piety of the religious. He willeth also the unbeljef
of the unbeliever and the irreligion of the wicked, All we do
we do by His will: what He willeth not does not come to
pass. We must acknowledge that the will of (God is eternal,
and that it is not pos*erior 1o His essence.

{5) Hearing (Sama‘). He hears all sounds, whether low
or loud. He hears without an ear, for His attributes are not
like those of men.

(6) Seeing (Basr). He sees all things, even the steps of a
black ant on a black stone in a dark night ; yet He has no
eye as men have.

(7) Speech (Kalam). He speaks, but not with a tongue as
men do. He speaks to some of His servants without the
interveation of another, even as He spoke to Moses, and to
Muhammad on the night of the ascension to heaven. He
speaks to others by the instrumentality of Gabriel, and this is
the usual way in which He communicates His will to the
prophets. [t follows from this that the Qur’4n is the word of
God, and is eternal and uncreated.

These are the sifatu’s-sab‘a, or seven attributes'
of God. There is unanimity of opinion as to the

! On these attributes, Professor Gwatkin says © " They tell us nothing
of the characier behind them : 50 far as these {frst} four g0 they might be
an almighty evil * (The Knowledge of tGod, Fdinburgh 1907 in. 120). ' Wae
are told He 1s merciful and forgiviog : and this might have transformed
the whole system. had it been otherwise put. Thrown down as itis, hike
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number of attributes, but not as regards their nature
and the extent of the knowledge concerning them to
which men can attain. Thus some say that the
knowledge' of God is the first thing to acquire ; but
Imidm Shdfi'i and the Mu'tazilis say that a man must
first attain to the idea of the knowledge of God.
The meaping of the expression ‘ knowledge of God'’
is the ascertaining the truth of His existence, and
of His positive and privative attributes, as far as
the human understanding can enter into these
matters. The unity is not a mere numerical unity,
but absolute, for the number one is the first of a
series and implies a second, but God has not a
second.” He is ‘singular without anything like
Him, separate, having no equal ;’ for, ‘' had there
been either in heaven or earth gods beside God, both

an oracle from bheaven, baving no foundation shown in the divipe
characier and seeking no response in human nature, it means only that
Gorl is a good natored Suljdn who for unknown reasogs will let oft some
favoured persons oo easy terms’ ([b¢d, p. 123). ' The vtrord: .[or goad
and evil (halil and harém) give the notiocn that certaio actioos are
permitted, others tabooed, by & Governor ™" by order ™ so‘to speak, not
pronounced holy, or unholy, by One who isin Himself in nature and
essance holy.' The Muslim I[des of God (C.L.S.), p. 48. o

* The knowledge of God is said to be gaiced [rom the Que’dn in tb_rpc
ways : (i} " 'lima’l-yagfn, that is, by reason and outward nppreh.en.sm'n,
and this is the knowledge gained by the ordinary 'Ullamli-(Z) Aipu AI'
yaqin, that is, knowledge guined by the inwasd eye or intaition. 'l_‘hb is
gained by s few of the ‘Ulama: (3) I;Iu,qqu‘l-yagin, that is the blgheat-
form of knowledge, which includes the lower kiads, and is gained only
by the prophets,’ ‘Agdid«l-Abi Muniahd, p. 58. ‘ ‘

1' He in His essénce is Qae without any partoer- Single without any

. similar, Eteroal withoat any opposite, Separate without any lixe. He ia

One, Prior {gadim) with nothing before Him, from eternity !ctab‘)
without any begioning, abiding in existence. with nooe af}ar Hm’:.‘ to
eterpity {atadi} without any end, subsisting without eading, lbudu.!g
without termination.” From the [hyd® of Imim Ghazili, quoted in
Macdonald's Mustim Theology. p. 300.
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surely had gone to ruin’ (xxi. 22). God is not a
substance, for substance has accidents, but God has
none : otherwise His nature would be that of * de-
pendent existence.' God is without parts, for other-
wise He would not exist till all the parts were
formed, and His existence would depend on the
parts, that is, on something beside Himself.

The orthodox strictly prohibit the discussion of
minute particulars, for they say : ‘just as the eye
turning to the brightness of the sun finds darkness
intervene to prevent all observation, so the under-
standing finds itself bewildered if it attempts to pry
into the nature of God.” All the attributes of God
are declared to be beyond explanation (bila kayfa),
and so cannot be understood either by reason or by
analogical deduction.

The Prophet said : * We did not know the reality
of the knowledge of Thee ;' and to his followers he
gave this advice : * Think of God’s gifts, not of His
nature : certainly you have no power for that.” The
Khalifa Akbar said : ‘ To be helpless in the search
of knowledge is knowledge, and to inquire into the
nature of God is shirk (infidelity)." A slight ac-
quaintance with Muslim theology shows that neither
the advice of the Prophet nor the warning of the
Khalifa has been heeded. '

According to the early Muslims, the Companions
and their followers, inquiries into the nature of God
and His attributes were not lawful.'" The Prophet,
knowing what was good for men, had plainly

' According to the Tradition, 'arguments about the nature of God is
blasphemy © A il w1 (o aed! el bahath an dbato'lldb kufr
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revealed the way of salvation and had taught them :
‘Say : He is God alone:: God the eternal! He
begetteth not, and He is not begotten ; and there is
none like unto Him.” (cxii.) o
As regards their salvation this was sufficient for
them te know of the mystery of the Godhead. God
is far beyond the reach of the human understanding.
Men should therefore mistrust their own perceptive
faculties and notions, and should obey the inspired
legislator Muhammad, who loving them better than
they love themselves, and knowing better than they
do what is truly useful, has revealed both what they
ought to believe and what they ought to do.” It is
true that men must exercise their reason, but they
must not do so with regard to the divine attributes.’
Dogma is divied into two portions, usil”® and
fari‘—(i.e. roots and branches). The former in-
clude the doctrine about God; the latter consist of
truths which result from the acceptance of the former.
The orthodox belief is that reason has only to do
with the faru‘, for the usil being founded on the
Qur’an and Sunna have an objective basis. Differ-
ences of opinion about various branches of the fara'

' The above statements form the substance of nvenl.pcga in the
Prolégomdnas d'lbn Khaldin, in which also occurs the following :
*‘This, however. furnishes oo ground for depreciating oar intelligence
and oar perceptive faculties. Intelligence is = perfectly even balance,
(uraishing us witk fixed aad certain resulis: bat this batance ought
not to be employed in weighing matters which concern the Uity of
God, the futare life, the nature of prophesy, or the true character of
the divine attributes. To wish to do sc is abaard ' (iji. 45).

¥ 'Iimu’l-Ugal is the name for the legal acieoce which concerns iteedf
mostly with & discussion on the sources of law and matters appertainiog
thereto, as contradistioguished from *llmo’l-fard’ which-is the' aame for
the material science of law.' Muhaminadan furisprudencs, p. 3.
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led to discussions which did not stop there, but went
-on to the usul, ' and so paved the way for the rise of
scholastic theology ( ‘Ilmu’l-kalam). I have already
in the chapter on the exegesis of the Qur'an ex-
plained the difference in meaning between muhkam
and mutashabih verses.® This difference lies at the
very foundation of the present subject. It is there-
fore, necessary to enter a little into detaii. The
.question turns very much on the interpretation of
the fifth verse of the third Sara: ‘He it is who hath
sent down to thee the Book. Some of its signs are
-of themselves perspicuous (muhkam): these are the
basis of the Book, and others are figurative {muta-
shabih). * But they whose hearts are given to err
follow its figures, craving discord, craving an inter-
pretation; yet none knoweth its interpretation but
‘God. And those who are firm in knowledge sav,
‘“ We believe in it: it is all from our Lord.” But
none will bear this in mind save men endued with
understanding.” Here it is clearly stated (1) that
no one except God can know the interpretation of
mutashiabih verses, and {2) that wise men, though
they know not their interpretation, yet believe them
all. Many learned men, however, say that the full
stop should not be placed after the word * God.” hut

1 For a list of the principal writers on * {Imu'l-usil, see Multumimadan
Jurisprudence, p. 56

2 Bukhari relates how '.-iyfsha said: "~ One day the Prophet reciled
the hfth verse and said to me. * Whea thou seest those who follow its
figures. these are thev whom God has named men of error—-avoul
them."”" '

3 Naturatly, theolojians are little a ;reed as to what Lhe (rue ""obscure
{mutashibibh) verses are, and reckon io that class those wluch their
systems fiod hard to digest.,' Macdonald, Life and Adtitnde in I<idm,

P 133
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after ‘knowledge.” The difference will be seen
thus:—
FirsT READING SECOXD READING

None knoweth its interpre- None knoweth its interpre-
tation but God. And those 1ation but God and those
who are hArm in knowledge who are firm in koowledge.
say, ' We believe init: it is They say, ‘ Ve believe in it :
all from our Lord.' it is all from our Lord.’
On this slight change in punctuation,’ which shows
that ‘ those who are firm in knowledge ' can inter-
pret the mutashiabih verses, opposite schools of
theology have arisen in Islam. The second reading
opens the way to a fearless investigation of subjects
which all the early Muslims avoided as beyond their
province. In the early days of Islam it was held
that all parts of the Qur’an, except the muhkam
verses and the purely narrative portions, were muta-
shabih; that is, all verses which related to the attri-
butes of God, to the existence of angels and genii,
to the appearance of Antichrist, the period and signs
of the day of judgment, and generally all matters
which are beyond the daily experience of mankind.
It was strongly felt that not only must there be no

1 The commentator Bukhiri says ' Some conmder that the letter
waw (and) after the word God is a copalative conjunctlion or waw'l-"atf,
and that consequently there ia no full stop after God.” Others, however,
treat the waw as waw'l-isti'ndf, i.e it commences a seatence, and is
therefore preceded by a full stop. This is the opinion of most commen-
tators. .

Baiddwi accepts the second reading and considers that * They say,
“we beliave in it "' & \el gk s & fresh seatence, explaining the
conduct of those who are firm in knowledge* (i. 146).

Zamakhshari, a Mu'tazila commentator, puts the {ull stop after * firm
in knowledge." He interprets the whole thus: ' None are directed to
the right interpretation thereol, that interpretation which should: be
placed upon it, except God and those of his servants whose knowledge
is profound.’ :
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discussion on them,' but no attempt should be made
to understand or act on them. Ibn ‘Abbas, a Com-
panion, says: ‘One must believe the mutashabil
verses, but not take them for a rule of conduct.”
‘Ayisha said : ‘Avoid those persons who dispute
about the meaning of the Qur’an, for they are those
whom God has referred to in the words, ** whose
hearts are given to err.”’

The first reading, which puts the full stop after
the word ‘God,’ is the one adopted by the Ashab,
the Tabi‘in, and the Taba'u’t-Tabi'in, and the
great majority of commentators. The Sunnis gene-
rally are of this opinion. Those who take the
opposite view are the commentators Mujahid (aA.H.
101}, Rabi¢ bin Anas, and others. The scholastic
theologians (Mutakalliman)® generally adopt the
second reading, which puts the full stop after the
word ‘knowledge.” They argued thus: How could
men believe what they did not know? to which their
opponents answered, that the act of belief in the
unknown is the very thing here praised by God.
The scholastics then inquired why, since the Qur'an
was sent to be a guide and direction to men. were
not all its verses muhkam? The answer was, that

1 ' Such is the rule followed by the ancient Musaiméns in respect of the
mutashibih verses : they 30 applied the rule to expressions of the same
kind in the Soona because they came from the same sources as the
Qur'in.' Ibn Khaldin. .ii. 67

This paassge’ is of some interest as maintaining the common source and

origin of the Qur'dn and the Sunoa.
%' The Muralmin suthors distinguish between the earlier and later

Mutakalliman. The former (of whom we here treat} were occupied with .

purely religious questions : the latter, who arcse after the introduction
of the Groek philosopby amougast- Mastims.- embraced many philosaphic
notions. though they tied to make them 6t in with their religious
opinions.’ Muaok, Wélanges de Philosophie Juive et Arabe, p. 320
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the Arabs acknowledged two kinds of eloquence.
One kind was to arrange words and ideas in a plain
and simple style, so that the meaning might be at
once apparent, the other was to speak in figurative
language. Now, if the Qur'dén had not contained
both these styles of composition, it could not have
claimed the position it does as a book absolutely
perfect in form as well as in matter.

Bearing in mind this fundamental difference of
opinion we can now pass oh to the consideration of
the attributes. The essential attributes are. life,
knowledge, power, will, for without these the others
could not exist. Then the attributes of hearing,
seeing, speech give us a further idea of perfection.
These are the Sifatu’th-Thabutiah, or affirmative
attributes, the privation of which would imply loss ;
there are also Sifatu’s-Salbiah, or privative attri-
butes; such as God has no form, is not limited by
place, has no equal. The attributes are also called
Sifatu’dh-Dhatiah and Sifatu’l-Fi'liah. The former
are those which have no opposite, as life, for death
cannot be predicated of God ; the latter are those
which have an opposite, as mercy, for God can have
its opposite—anger. The acts of sitting, rising,
descending, the possession of face, hands, eyes,
being connected with the idea of corporeal existences,
imply imperfection, and apparently contradict the
doctrine of ‘exemption’ (tanzih) according to
which God is, in virtue of His essence, in no way at
all like the creatures He has made. Tanzih may
be defined to be a ‘ declaration of the exemption of
God in His absolute Unity from all things.' The
logical conclusion is that it places Him outside the
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world of things the world of thought also and so
may lead to agnosticism." Tashbih, on the other
hand, is ‘the likening of God to things of which we
have cognizance.” An illustration of tashbih is one
of the names of God, namely, the Hearer, which
likens God to an earthly being who hears. The four
great Imams, seeing the difficulty raised by the dogma
of tanzih, all taught that it was impious to inquire
into these matters, for all such allusions were
mutashdabih. ‘The Imam Hanbal and other early
divines followed in the path of the early Muslims
and said : ** We believe in the Book and the Sunna,
and do not desire explanations. We know that the
High God is not to be compared to any created
object : nor any creature with Him.”' Malik ibn
Anas said : ‘ God’s sitting on the throne is known ;
how it is done is unknown ; it must be believed and
questions about it are an innovation (bid‘at).
Imdam ash-Shafi‘i said that a man who inquired into
such matters should be tied to a stake and carried
about, and that the following proclamation should
be made before him : *'This is the reward of him
who left the Qur’an and the Traditions for the study
of scholastic theology.’ Imam Hanbal says ;
‘ Whosoever moves his hand when he reads in the
Qur'dn the words, “I have created with my hand,”
ought to have his hand cut off; and whoever stretches
forth his finger ir repeating thesaying of Muhammad,
“ The heart of the believer is between two fingers
of the Merciful,” deserves to have his finger cut

I For an espansion of this argument, see The Muslinm idea of God
(C.1..5.), pp. 20. 29.
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off.” At-Tirmidhi, when consulted about the state-
ment of the Prophet that God had descended to the
lowest of the seven heavens, said : ‘ The descent is
intelligible, the manner how is unknown ; the belief
therein is obligatory, and the asking about it is a
blamable innovation.” But ali such attempts to
restrain discussion and investigation failed.

In the words ‘ Of those who show mercy, Thou art
the most merciful > [Saraw’l-A‘raf (vii) 150): “Of
those who show compassion. He is the most com-
passionate.’” [Suratu Yuasuf (xii1) 64]; ‘Thou art
the most merciful of those who show mercy, [Sura-
tu'l-Anbiya’ (xxi) 83] it is not to be supposed that
the quality of mercy here described is what we
understand by that quality. The misery and pain
in the wocld is the evidence of thus. Allih uses the
term as one of his names, but the power to understand
it is not given to men. ‘God is great and there is
no more to be said. Muhammad was not philosopher
enough to see how completely this denial of the
image of God in man cuts up religion by the roots.”*

The two main points in the discussion of this
question are, (1) whether the attributes of God are
internal or external ? whether they are part of His
essence or not ? and (2) whether they are eternal or
not ?

! A similar discussion went oo amongst the Jewisb Philosophers, who
were divided into attributists and non-stiributists. The latter won the
day aad their chief leader Maimonides said . * If yoo give attributes
to a thing, yon defipe that thing. and defining a thing means to bring it
uader some head, to compare it with something like ir. Ged is sole of
His kind. Determine Him, circumacribe Him, acd you bring Him down
to the modes and categories of created things ' Litera:y Remains of

Ewmmanuel Destch, p. 193
¥ Gwatkin, The Anowledpe of God, i, 121
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The two leading sects were the Sifatian and the
Mu'tazilis. The Sifatians, according to Shaliras-
iani, ' taught that the attributes of God are eternally
inherent in His essence, without separation or change.
Every attribute is conjoined with Him as life with
knowledge or knowledge with power.® They also
taught that the mutashabih verses were not to be
-explained. So at first they did not attempt o give
the meaning of the terms ‘ hands, eyes, face,’ when
applied to God. They simply accepted them as
"they stood.

The Mu'tazilis were the great opponents of the
Sifatians. They rejected the idea of eternal attri-
butes, saying that eternity was the formal attribute
of the essence of God. ‘If, they said, ‘ we admit
the eternal existence of an attribute, then we must
recognize the multiplicity of eternal existences.’
‘They also rejected the attributes of hearing, seeing,
and speech, as these were accidents proper to cor-
poreal existences. They looked upon the divine
attributes as mental abstractions, and not as having
a real existence in the divine essence.® The ex-
pression ‘hand of God,” they said, meant simply
His power or His favour. To this the’orthodox
replied, that in this case then the Devil (Iblis)
could say that he had been created by the ‘ favour of
God,’ for God had said, ‘I created thee with my
two hands.’ Again, they urged, if hand means

' Al-Mial we'n Nihal, p. 67,

? ' He has qualitiea {sifdt) irom all eternity existiog in His essence.
They are oot He nor aze they any other than He.” An-Nasafi, quoted
by Macdonald, Musiim Theology, p. 309.

3 On account of their views on this subject. the orthodox call them
al-Muttila—the divestors.
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power, then God has two powers ; and as the Pro-
phet gave no explanation of such a mutashabih
expression, it is clear that none is possible, and
therefore the. Mu‘tazila explanation is not to be
accepted.

The Mu'tazilis were the Free-thinkers of Islam.+
The origin of the sect was as follows : al-Hasan.‘.
a famous divine, was one day seated in the mosque
at Bagra when a discussion arose on the question
whether a believer who committed a mortal sin
became thereby an unbeliever. The Kharijites
affirmed that it was so. The orthodox denied this,
saying that, though guilty of sin, yet that as he
believed rightly he was not an infidel." One of the
scholars, Wasil ibn ‘Ata (who was born at Madina,
A.H. 80), then rose up and said: ‘I maintain that a
Muslim who has committed a mortal sin should be
regarded neither as a believer or an unbeliever, but
as occupying a middle station between the two.” He
then retired to another part of the mosque, where he
was joined by his friend ‘Umar ibn ‘Ubayd and
others. They resumed the discussion. A .learned
man, named Qatida, entering the mosque, went up
to them, but on finding that they were not the party
in which al-Hasan was, said: * These are the Sece-
ders (al-Mu'tazilis).'” Al-Hasan soon expelled them
from his school. Wasil then founded a school of
his own, of which, after the death of his master,
‘Uroar ibn ‘Ubayd became the head.

! 1bn Khallikin, i 34.°

§ Another account is that Hasan of Basra said to those around bim,
I'tazals annd —he hath seceded from vs—and that this was the origin
of the name.

16



242 THE FAITH OF ISLAM

Wasil felt that a believer, though sinful, did not
merit the same degree of punishment as an infidel,
and thus, starting off on the question of degrees of
punishment, he opened up the whole subject of free-
will. This soon brought him into conflict with the
orthodox on the subject of predestination, and that
again to the subject of the inspiration, the interpre-
lation and the eternity of the Qur'an, and of the
divine attributes. His followers rejected the doctrine
of the 'divine right’ of the Imam. and held that
the entire body of the Faithful had the right to elect
the most suitable person, who need not necessarily
be a man of the Quraish tribe, to All that office.
‘The principles of logic and the teaching of philo-
sophy were brought to hear on the precepts. of
religion.

According to Shahrastani ' the Mu'‘tazilis on the
nature and attributes of God hold :—

That Ged is eternal, and that eternity s the pecular
property of His essence; but they deny the existence of any
etercal attributes (as distinct from His nature). For they
say, He is Omniscient as to His nature; Living as to His
nature ; Almighty as to His nature; but not through any
knowledge, power, or life existing in Him as eternal attri-
butes; for knowledge, power, and life are part of His
essence, otherwise, if they are to be laoked upon as eternal
attributes of the Deity, it will give rise to a multiplicity of
eternal entities.

They maintain that the knowledge of God is as much
within the province of reason as that of any other entity;
that He cannot be bebeld with the corporeal sight. They
also maintain that justice is the aoimating principle of
human actions, and that justice means the following out the

dictates of reason.
1 Shahrastini, al-Milal wa'n-Nihai, p. 30,
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Again, they hold that there is no eternal law as regards
buman actions ; that the divine ordinances which regulate tte
conduct of men are the results of growth and developmeot;
that God has <commaianded and forbidden, promised and
threatened by.‘a law which grew gradually. At the same
time, he who works rightecusness merits rewards, and he
who works evil deserves punishment. Koowledge is attained
only through reason. The cognition of good,and evil is also
within the provicce of reason; notbing is known to be
right or wrong until reazon has enlightened us as to the
distinction ; and thankfulness for the blessings of the bene-
factor is made obligatory by reason, even before the promul-
gation of any law upon tte subject. Man has perfect {ree-
dom; is the aythor o1 hiz actions both good and evil, and
deserves reward or punishnient hereafter accordingly.

The following story, narrated by Jalalu’d-Din as-
Syati, illustrates Shahrastini’s statement that the
Mu‘tazilis denied that God could be seen by the eye
of man.! The Khalifa al-Wéthiq (a.H: 227-232)
summoned the Traditionist Ahmad bin Nasgru'l-
Khuza’i to Baghdad, and questioned him regarding
the creation of the Qur’an, which he denied, and the
vision of God at the day of judgment. Ahmad
replied, ‘ Thus goes the Tradition, * Ye shall see
your Lord in the day of judgment, as ye see the
moon.” ’* Al-Withiq said : ‘ Thou liest ; ’ to which
Ahmad replied, ‘ Nay, it is thou that liest.’ The
Khalifa added, ‘What! will He be seen as a
circumscribed and corporeal form which space can

l)\}li\ )\.» o plady gl &!, o dl: \,u.s‘l, al-Mital
wa'n-Nibal, p- 30. . .

’)..IH gy S dalyl oy pSy, @i The narratorssay, ' We
waere sitling on the fourteenth night of the month with the Prophet, who
said ; '* Certainly you will see your Lord just as you sce this moon.'"’

(Sahihu'l-Bukhdri, chapter on Sirata')-Q4f.) Seo wlso Sbratu'l-A'rif
(vil) 139.
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contain and the eye observe ? Vérily, 1 deny a
God with such attributes. What say yer’ Then
some of the Mu‘tazilis who were present said: * It is
lawful to put him to death.” The Khalifa said:
‘ When I rise against him, let no one.sise with me ;
for verily I throw the burden of my sins on this
infidel, who worships a God whom I do not worship,
and whom I do not recognize with such attributes.’’
The Khalifa then, with his own hand. slew Ahmad.’
Ahmad bin Hdyat, a Mu'tazili, explains the
Tradition thus : * It is not God, but the “ primary
intelligence ” t‘aql-i-kull) which will be seen.” This
‘aql-i-kull is another name for the ‘ primary reason’
{(jauharu’l-awwal), which in the Safi cosmogony is
the first thing created. However, .the orthodox
view, as opposed to that of the Mu'tazilis, is that
God will be seen, but that it cannot be said that He
will appear on this side or that, in this manner or
that. They hold that all Musalmans though some
exciude women) will see God, and that those persons
before Muhammad’s time who followed the teaching
of the prophets will also see Him. There is a
difference of opinion about angels and genii ; some
say they also will see God, and some deny this
privilege to them.
v During the reigns of the ‘Abbdsid Khalifas
‘Ma’mian, Mu'tagim, and Wathiq ra.H. 198-232) at

1Syiti, History of the Khalifus, p. 335.

% The body was impaled, and the following inscription was sttached to
it—""This is the head of Nagr. the son of Mélik. The servant of God.
the Imém Harip, invited bim to affirm the creation of the Qar'én and
to deny the similitude of God to human form, but'be refused except to
continoe in bis obstinacy, therefore may God hasten hiw descent into hell
fire. ' Sy0Otf, History of the Khalifas, p. 355,
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Baghdad, the Mu'tazilis were in high favour at,
court.” Under the ‘Abbasid dynasty’ the ancient
Arab society was revolutionized : Persians filled the'
most important -offices of state ; Persian doctrines ‘
tt?ok the place of Arab ones. The orthodox suffered
bitter persecution. The following story will show
how, at length, the Khalifa Wathiq relented. An
<.)ld man, heavily chained, was one day brought
into his presence. The prisoner obtained permission
to put a few questions to Ahmad ibo Abud Da’ad,
a Mu'tazili and the President of the Court of
Inquisition. The following dialogue took place :
‘ Ahmad,’ said the prisoner, ‘what is the dogma
which you desire to have established >' *T hat the
Qur'dn is created,” replied Ahmad. ° This dogma,
?hen, is without doubt an essential part of religion,
insomuch that the latter cannot without it be said to
be complete ?’ ‘Certainly,” ‘ Has the Apostle of
God taught this to men, or has he left them free ?°
‘He has left them free.’ ‘Was the Apostle of God
acquainted with this dogma or not ?' * He was
acquainted with it ‘ Wherefore, then, do -y'ou
desire to impose a belief regarding which . the
Apostle of God has left men free to think as they
please 7’ Ahmad remaining silent, the old man
turned to Wathiq and said: ‘ O Prince of Believers,
here is my first position made good.” Then turning
to Ahmad, he said: ‘God has said: ** This day have
I perfected religion for You, and have filled up the

' Mas'adf, Murdfd’dl-Dijuned, viii. 301-2.

?' This was the most spieudid-epoch of the empire of the Arabs,
when their power and, at t" spme time, their intellectual cultare and

literature attained eheir catmipating point.” Jowemal Asiatigue, 4me
Série, tome xii, p. 104,
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measures of my favours upon yeou, and it is my
pleasure that I[slam be your religion ” (v. 5). But
according to you, Islam is not perfected unless we
adopt this doctrine that the Qur'dan is created.
Which now is most worthy of credence—God, when
He declares Islam to be complete and perfect, or
you when you announce the contrary ?’ Ahmad
was still silent. ‘ Prince of Believers,” said the old
man, ‘there is my second point made good.' He
continued, ‘ Ahmad, how do you explain the follow-
ing words of God in His Holy Book?—*" O Apostle!
proclaim all that hath been sent down to thee from
thy Lord ; for if thou dost not, thou hast not
proclaimed His message at all.” Now this doctrine
that you desire to spread among the Faithful, has
the Apostle taught it, or has he abstained from
doing so?© Ahmad remained silent. The old man
resumed, ‘ Prince of Believers, such is my third
argument.” ‘Then turning to Ahmad he said : * If
the Prophet was acquainted with the doctrine which
vou desire to impose upon us, had he the right
to pass by it in silence?’ ‘He had the right.
“And did the same right appertain to AbG Bakr,
‘Umar, ‘Uthman, and ‘Ali?° ‘It did. ‘Prince
of Believers,’ said the prisoner, ‘ God will, in truth,
he severe on us if He deprives us of a liberty
which He accorded to the Prophet and his Compani-
ons.' The Khalifa assented, and at once restored
the old man to liberty.'! So ended one of the
fiercest persecutions the orthodox have ever had to
endure, but so also ended the attempt to break

1This story is given in n shorler form by Syitl. HMHistory of the
fihtifas, p. 356.
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through the barriers of traditionalism. The next
Khalifa al-Mutawakkil, a ferocious and cruel man.
restored the orthodox party to place and power.
‘He summoned the Traditionists . to Samarra,
loaded them with presents, honoured them, and
commanded them to bring forward Traditions on the
attributes of God, and on the personal vision of
Him at the day of judgment.’' This was done
to refute the views of the Mu‘tazilis on these points.
The people were much pleased, and one man said :
‘The Khalifas are but three—Abu Bakr for his
waging war dn the apostates, ‘Umar for his removal
of abuses, and Mutawakkil for his revival of tradi-
tional doctrine. Now, to-day orthodoxy bas been,
honoured as if it had never been in reproach, and'
the innovators in religion have fled” into hell-fire
disgraced and unaccepted of God.’” The Khalifa
also issued a fatwa {(decree) declaring that the
dogma that the Qur’an was created was an utter
falsehood. He instituted severe measures against
Christians, Jews, Shi‘ahs, and Mu‘tazilis." Ahmad
ibn Abu Da’id was one of the first to be disgraced.
Heresy and latitudinarianism were banished. The
final blow to the Mu‘tazilis, however, came not from
the Khalifa, but a little later on from al-Ash‘ari
(A.H. 260-320), who had been brought up in the
very strictest orthodoxy, but, when able to think for

t Sylti, History of the Khalifus, p. 360.  ® 1bid, 361.

3 The non-Muslim popalation had to wear yeilow head-coverings and
also collars of wood or iron round theic necks. The figures of devils
were placed in front of their houses. In A.H. 236 the Khalifa ordered
the tomb of Husain to be destroved and its neighbourhood to be laid
waste. Pilgrimages to it were stopped.* Syatl, History of the Khalifas,
p M2 -
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himself, took a wider view of things, became a
Mu‘tazili and remained one until he was forty years
of age. ‘

The Mu'tazilis when expelled from power in
Baghdad still flourished at Basra, where one day the
following incident occurred. Abd ‘Ali al-Jubba‘i, a
Mu‘tazili doctor, was lecturing to his students when
al-Ash‘ari propounded the following case to his
master : ‘ There were three brothers, one of whom
was a true believer, virtuous and pious, the second
an infidel, a debauchee and reprobate, and the third
an infant ; they all died. What became of them 2’
Al-Jubbi'i answered, ‘ The virtuous brother holds a
high station in Paradise, the infidel is in the depths
of hell, and the child is among those who have
obtained salvation.’ ‘ Suppose now,’ said al-Ash‘ari,
‘ that the child should wish to ascend to the place
occupied by his virtuous brother, would he be
allowed to do so ?’ ‘No,” replied al-Jubba‘i, ‘it
would be said to him, * Thy brother arrived at this
place through his numerous works of obedience to
God, and thou hast no such works to set forward.” "
‘ Suppose then,’ said al-Ash‘ari, ‘that the child
should say, “ This is not my fault ; thou didst not
let me live long enough, neither didst thou give me
the means of proving my obedience.”’ ‘In that
case,’ said ‘al-Jubba‘i, ‘the Almighty would say,
*“1 knew that if I had allowed thee to live, thou
wouldst have been disobedient and have incurred the
punishment of hell ; 1 acted, therefore, for thy
advantage.”’ * Well,” said al-Ash‘ari, ‘ and suppose
the infidel brother were here to say, ‘' O God of the
Universe ! since Thou knewest what awaited him,
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Thou must have known what awaited me ; why
then didst Thou act for his advantage and not. for
mine ? "'’ Al-Jubba‘i was silent, though very angry
with his pupil, who was now convinced that.the
Mu‘tazila dogma of man’s free-will was false, and
that God elects some for mercy and some for punish-
ment without any motive whatever. Disagreeing
with his teacher on this point, he soon began to find
other points of difference, and soon announced his
belief that the Qur'dn was not created.’ This
occurred on a Friday in the great mosque at Basra.
Seated in his chair he cried out in a loud voice,
‘ They who know me know who I am ; as for those
who do not know me, I shall tell them : I am ‘Ali
ibn Ismi‘il al-Ash‘ari, and I used to hold that the
Qur’an was created, that the eyes (of men) shall
not see God, and that we ourselves are the authors
of our evil deeds ; now I have returned to the truth
[ renounce these opinions, and I take the engage-
ment to refute the Mu'tazilis and expose their
infamy and turpitude.’

Another account says that, standing on the steps
of the pulpit in a mosque at Bagra, he threw away
his kaftan and said, ‘O ye who are here met to-
gether ! Like as I cast away .this garment, so do I
renounce all I formerly believed.” It is no uncom-
mon thing-in the history of religious beliefs for a

1 It is zaid that sbortly befare, the Prophet had appearsd to bim io s
dream and said to him: ° Help the 1enets banded down from me, for
they are true,’ by which be understood that he was to give ap the reason-
ing of & rationalistic theclogy and apply himself to 1he Qur'sn and the
Traditions. For & full and interesting account of the probable cause for
this change of al-Ash’ari’s views aad for his subseghent conduct, ses Mac-
donald, The Reifgions Lifs and Attitnde in Isldem, pp. 83-90.
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man to give up broad and liberal views and to
return to the nar ower ways of orthodoxy, but it is
an uncommon thing for such an one to retain in the
new sphere the methods of the old ; but this is just
what al-Ash‘ari did. He enlisted on the side of
,orthedox Islam all the dialectical skill of the Mu'ta-
'zilis, and gave to the side of the orthodox the
weapons of the sceptic. He then adopted the scho-
. lla.stic methods, and started a school of thought of his
own, which was in the main a return to orthodoxy.
Hz thus overthrew the liberal school, and his princi-
,ples and methods have ruled the greater part of the
world of Islim ever since. His own dying words
are said to have been, * The curse of God be on the
Mu'tazilis : their work is delusion and lies.” The
result of this retrogression of so able a man is to be
regretted, for it undoubtedly retarded the progress of
free thought, and helped to make Islam still more
conservative and immobile. It is this which makes
the defection of al-Ash‘ari from the Mu‘tazila ranks
so important an event in Muslim history. Had it
been otherwise, and had al-Ash‘ari maintained hisx
liberal views, it may be that the system of Islam
would have been largely modified, its fierce bigotry
softened, its culture less pedantic, its susceptibility
to foreign and outside influences greater, and the
lands in which it has flourished more progressive
and enlightened. But so it has not been, and all
has become hard and fast, and apparently immobile
and unprogressive.'

' The amount of labour spent on Figh, the principal subjeét of
study amoogst the Musiim theclogians hes been immense. but very
little has been produced that can claim literary importance . . . the
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The Ash‘arian doctrines differ slightly from the
tenets of the Sifatians, of which sect al-Ash‘ari’s
disciples form a branch. The Ash‘arians hold :—

{i) That the attributes of God are distinct from His essence,.
yet in such a way as to forbid any comparison being made
between God and His creatures. They say that they are not
‘ain nor ghair, oot of His essence, nor distinct from it--i.e.
they cannot be compared with any other thiags.

(i) That God has eternal will from which proceed all
things, the good and the evil, the useful and the hurtful.’
The destiny of mar was written on the eternal table before
the world was created.

No far they go with the $ifatians, but in order to-
preserve the mora) responsibility of man they say
that he has power to convert will into action.” But
this power cannot create anything new, for then

Literary achievements of Isldm in the Geld of dogmatics do not rise to a
higher level . . . nearly every one thought it necessary to formalate his
dogmatic point of view in a 'Aqida, even though in poiat of contents it
differed in no respect from that of his predecessors.’ TA# Encyclopedia
of Islim, pp. 413-4.

} * Nothing exists upon earth, be it good or bad, but that which God
wills, but al! things are by God's will. The works of creatures are-
created and predestined by God, as He maic - ** God has created you and
wbat ye make {xxxvi. 34). Man is able to create nothing ' ' {al-Ash'arl,
yuoted by Macdonald, Muslim Theology, p. 294). This idea of unlimited
powe has 8o hlled the Muslim mind that sio is looked upon, not so roush
as & breach of tha moral law as a violation of some arbitrary decree.
Some actions of the Prophet were, according to any law of righteousaens,
evil . but no Muslim would admit that in doiag them he committed a sin,.
for, it is believed, that he performed them by the command of God.
Muhammad does not seem to have been able to look upon God as
moral eing, or to lhiave understood that there is an eternal law of right-
cousness. Sia is not 80 much sin oo account of its being a transgression
of a moral law, but of an arbitrary decree. ,

2 * Thus, if o man becomes an inbdel, it is not to be said that itis by
the decree of God, although it is written on the ** Coacealed Tablet ; ** it
ia not by the decree or will of God, but by kasb and choice.” EHashiya,
or marginal notes of the ‘Agd'id-i-Abii’l-Muntahd, p. 23.
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God's sovereignty would be impaired ; so they
affirm that God in His providence so orders matters
that whenever ‘a man desires to do a certain thing,
good or bad, the action corresponding to the desire
is, there and then, created by God, and, as it were,
fitted on to the desire.’' Thus it seems as if it
came naturally from the will of the man, whereas
it does not. This action is called kasb (acquisi-
tion), because it is acquired by a special creative
act of God. ' The servant of God, with his actions,
confession, and knowledge, is created; so when he is
a doer, the thing done is the creation of God, for to
the servant there is no power, but kasb is lawful.’
Shahrastani states that the Mu‘tazilis entirely denied
this idea of kasb. They said, ‘For servants there is
no kasb, only intention; the actions of a servant are
produced from his own nature.’ Kasb, then, is an act
directed to the obtaining of profit or the removing of
injury, the term is, therefore, inapplicable to the
Deity. The Imim al-Haramayn, a.H. 419-478, held
‘that the actions of men were effected by the power
which God has created in man.’ Aba Ishaqu’l-
Isfarayain says: ‘ That which maketh impression.
or hath influence on action, is a compound of the
power of God and the power of man.’

The Ash'arians also say :—

(i) That the word of God is eternal, though .the vocal
sounds used in the Qur'dn, which is the manifestation of that
word, are created. They say that the Qur'in contains the
eternal Word which existed in the essence of God before
time was, and the word which consists of sounds and combi-
pations of Jetters. This last they cali the created word.

D lagan ol y 0 gl \pan jpihalty BBt glo. Ghusdli,
quoted by Klein, Religion of Isldm. p- 53.
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Thus al-Ash‘ari traversed the main positions of
the Mu‘tazilis, denying that man can by the aid of
his reason alone rise to the knowledge of good and
evil. He must exercise no judgment, but accept all
that is revealed. He has no right to apply the
moral laws which affect men to the actions of €od.
It cannot be asserted by the human reason that the
good will be rewarded or the bad punished in a
future world." Man must always approach God as
a slave, in whom there is no light or knowledge to
judge of the actions of the Supreme. Whether God
will accept the penitent sinner or not cannot be
asserted, for He is an absolute Sovereign, above all
law.’ '

The opinion of the more irrational subdivisions
of the Sifatians need not be entered into at any
length.

The Mushabihites (or  Assimilators),” interpret-
ing some of the mutashibih verses literally, held
that there is a resemblance * between God and His

1 The Mu'tazilis taoght that God must rewara the good aud punish
the wicked.

* [bn Khaldin (iii. 169} says: ' The. establishing of proofs (founded
on reason) was adopted by the early scholastics for the subject of their
treatises, but it was not, as with the philosophers, an sttempt to arrive at
the discovery of truth, apd to obtain by means of this demcostration a
knowledge of what had been hitherto anknown. The scholastics sought
after intollectual proofs with s view to confirm dogmas, to jastify the
opinions of the early Muslims, and to rebut tha erronecns doctrines of
the innovators.” .

3* As regards the views held on motashibih verees by the Ahla's-
Sunaat, the Moshébihites beld quite differeat views, bul they considered
tho Qur'dn to be etoroal.’ Sbahrastdnl, al-Milal wa'sn-Nikal, pp. 83,
7.

4'1t was a resemblance only. This body (God's) is ot like the
bodies" fof men)." Shalirasiini, al-Milal wa'n-Rikal, p. 87.
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<reatures. They quoted in support of their opinion
a Tradition: ‘My God met me, took my hand, em-
braced me and put one hand between my shoulders:
when [ felt His fingers they were cold.” They said
that the Deity was capable of local motion, of
ascending, descending, etc. Thes: they called de-
clarative attributes.’

The Mujassimians (or Corporealists) declared
GGod to be corporeal, by which some of them meant
a self-subsisting body, whilst others declared the
Deity to be finite. They are acknowledged to be
heretics.

The Jabarians gave great prominence to the denial
of free agency in man, and thus opposed the Mu‘ta-
zilis, who in this respect are Qadarians, that is,
they deny al-qadar, God’s absolute sovereignty, and
recognize free will in man. The Ash'‘arians say
of themselves that they are neither Jabarians nor
Qadarians, but between the two.

These and various other subdivisions are not now
of much importance. The Sunnis follow the teach-
ing of al-Ash‘ari, whilst the Shi‘ahs incline to that
-of the Mu'tazilis.

Connected with the subject of the attributes of
God is that of the names to be used when speaking
of Him. The term Alldh is said to be the ‘great
name ' (Ismu’l-A‘zam); it is also the name of the
divine essence ( Ismu’'dh-dhat) : all other.titles are
names based on qualities or attributes (Asmi’as-
sifat). All sects agree in this, that the names ' the
Living, the Wise, the Powerful, the Hearer, the
Seer, the Speaker,” and so on, are to be applied to
God; but the orthodox belief is that all such names

NAMES OF GOD - 253

must be tauqifi, that is, dependent on some reve-
lation. Thus it is not lawful to apply a name to,
God expressive of one of His attributes, unless there'
is some statement made or order given by Muham-f
mad to legalise it. God is rightly called Shafi
(healer), but He cannot be called Tabib, which
means much the same thing, for the simple reason’
that the word Tabib is never applied in the Qur’an
or the Traditions to God. In like manner the term
*‘Alim (knower) is lawful, but not so the expression
‘Aqil (wise). Mu'tazilis say that if in the Qur'dn
or Traditions there is any praise of an attribute.
then the adjective formed from the name of that
attribute can be applied to God, even though the
actual word does not occur in any revelation. Al-
Ghazali says: ‘The names of God not given in the
Law, if expressive of His glory, may be used of
Him, but only as expressive of His attributes, not of
His nature.’” On the ground that it does not occur
in the Law, the Persian word Khudd has been
objected to, an objection which also holds good with
regard to the use of such terms as God, Dieu, Gott.
To this it is answered. that as Khuda means °one
who comes by himself,’ it is equiva'ent to the term
Wajibu'l-Wajud, ‘one who has necessary existence,’
and therefore, so long as it is not considered as the
Ismu’dh-dhat, it may with propriety be used.

The opinion now seems to be that the proper
name equal to the term Allah current in a language

" can be used; provided always that such a name is

ot taken frem the language of the Infidels; so God,
Dieu, Gott, still remain unlawful. The names of
God authorized by the Qur'an and Traditions are.
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exclusive of the term Alldh, ninety-nine in number,'
They are called al-Asma’u’l-Husna the most excel-
lent names, according to the verse, “Most excellent
names has God: by these call ye on Him, and stand
aloof from those who pervert His titles ’* (vii. 179).
The recital of these names in connexion with a
rosary is a form of the contemplation of ‘G.od. .In
many cases it, no doubt, does help the religious life
of a devout Muslim, but it is very apt to become ap
empty form, and, owing to its exaltation as a meri-
torious act, too often leads to spiritual pride. There
is a Tradition to the effect that the Ismu’l-A‘zam is
known only to prophets and to saints, and that who-
soever calls upon God by this name will obtain ali
his desires. The result is that Stifis and Darwishes
profess to spend much time in the search for this
name, and, when they say they have found it, they
acquire much influence over the superstitious.

The following texts of the Qur’an are adduced to
prove the nature of the divine attributes: —

(1) Life. ‘There is no God but He, the Living,
the Eternal * (ii. 256). ‘ Put thy trust in Him that
liveth and dieth not ' (xxv. 60).

(2) Knowledge. ‘Dost thou not see that God
knoweth all that is in the heavens, and all that is
in the earth.’ (Iviii. 8}, ‘ With Him are the keys of
the secret things; none knoweth them but He : He
knoweth - whatever is on the land and in the sea;

! The name of father is not {ound amongst them ; 80 man must ever
be to Him in the relation of a slave. ‘He can naver attain to the freedom
pnd digaity of a son.

? The reflerence is 10 the idolatrous Arabs, who derived the names of
their idols from the names of the true God: e.g. al-Lit from Alldb
al-‘Ugis from al-"Aslx sad so 0n.  Tafsir-i-Husaini, i, 327.
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and no leaf falleth but He knoweth it ; neither js
there a grain in the darknesses of the earth, nor
2 thino green or sere, but it is noted in a distinct
writing ' (vi. 59).

- (3) Power. ‘If God pleased, of their ears and of
their eyes would He surely deprive them. Verily
God is almighty ' (ii. 19). ‘Is He not powerful
enough to quicken the dead 7’ (Ixxv. 40). ‘God
hath power over all things ’ (iii. 159).

(4) Will. *God is worker of that He willeth
(Ixxxv. 16). *But if God Pleased, He would surely
bring them, one and all, to the guidance * (vi. 35).
* God misleadeth whom He will, and whom He will
He guideth—God doeth His pleasure ' (xiv. 4, 32).
As this last attribute is closely connected with the
article of the Creed which refers to prédestination.
the different opinions regarding it will be stated
under that head.

‘There has never been any difference of opinion as
to the existence of these four attributes so clearly

described in the Qur'in: the difference is with regard

to the mode of their existence and their operation.
There is the ancient Sifitian doctrine that the attri-
butes are eternal and of the essence of God, the
Mu'tazila theory that they are not eternal, and the
Ash‘arian dogma that they are eterna) but distinct
from His essence.

There is great difference of opinion with regard.to
the next three attributes of hearing, sight, speech.
For the existence of the two first of these the follow-
ing verses are quoted: ‘He truly heareth and knoweth
all things’ (xliv. §); ‘No vision taketh in Him,
but He taketh in all vision ’ (vi. 103). The use of

17
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the terms sitting, rising. hands, face, eyes, has also
given rise to much difference of opinion. ‘L’he com-
mentator Baidawi says: ' Certainly '* sitting on the
throne "’ is an attribute of God, but its manner is
not known." He considers the verse which speaks
of it to be metaphorical { mutashabih). Al-Ghazali
says . ‘' He is seated firmly upon His throne after
the manner which He has said, and in the sense
which He Himself means, which is a sitting far
removed from contact and fixity of location.''
This is the Ash‘arian idea. The followers of Imam
ibn Hanbal say that such words represent the attri-
butes existing in God. The words ‘God sits on
Hi: throne ' mean that He has the power of sitting.
They say. ' We keep the literal meaning of the
words; we allow no figurative interpretation. To
do so is to introduce a dangerous principle of inter-
pretation, for the negation of the apparent sense of a
passage may tend to weaken the authority of revela-
tion. At the same time we do not pretend to explain
the act, for it is written, * There is none like unto
Him ' (cxii. 4): * There is none like unto Him ™
{xlii. 9) ; * Unworthy the estimate they form of
God ?’ (xxii. 73). To prove that God occupies a
place, they produce the following Tradition: ‘ Ibnu’l-
Hakim wished to give liberty to a female slave,
Sauda, and consulted the Prophet about it. Muham-
mad said to her, ** Where is God ?” “ In heaven.”
she replied. ‘' Set her at liberty ; she is a true
believer.” * Not, sav the commentators, because she
believed that God occupied a place, but because she

U ihyd" ‘wlimw'd-din, quoted in Macdonald's Musiim Theology,
p- 301,
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took the words in their literal signification. The
Shi‘ahs consider it wrong to attribute to God move-
ment and quiescence, for these imply the possession
of a body. They hold, too, in opposition to the
orthodox, that God will never be seen, for that which
is seen is limited by space.

The seventh attribute, speech, has been fruitful of
a very long and important controversy connected
with the nature of the Qur’an, for the word kalam
means not mere speech, but revelation and every
other mode of communicating intelligence. Al-
Ghazali says : ' He doth speak, command, forbid,
promise, and threaten by an eternal ancient word,
subsisting in His essence. Neither is it like to the
word of the creatures, nor doth it consist in a voice
arising from the commotion of the air and the
collision of bodies, nor letters which are separated
by the joining together of the lips or the motion of
the tongue. The Qur’an, the Law, the Gospel, and
the Psalter are books sent down by Him to His
apostles, and the Quran, indeed, is read with
tongues, written in books, and is kept in hearts, yet,
as subsisting in the essence of God,' it doth not
become liable to separation and division whilst it is
transferred into the hearts and on to paper. Thus
Moses also heard the word of God without voice or
letter, even as the saints behold the essence of God

'\ The orthodox betieve the kaliin to bo of God's nature (Qd'im bi
Dhétihi), as other attributes are, without teference to letters and sounds.
(Bdmi't-Ma'dni, p. 14.) Others say it bas two Meanings (1) the eternal
Word inherent in God's esseace (#'% WU gaall  —ad P&y apa

(2) the spoken Word created by God (b} pdSnlYy,
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without substance or accident.’’ An-Nasafi (d. An,
537) says : ‘ He whose majesty is majestic, speaks
with 2 Word (kalim). This Word is a quatity
from all eternity ... God Most High speaks with this
Word, commanding and prohibiting and narrating.
The Qur’in is the uncreated Word of God *°  Thix
i5 the Logos doctrine. The eternal kalam, or Word,
is represented on earth by the uncreated Qur'an.
Speaking of the Muslim view, Professor Macdonald
says: ‘ This Logos is always oratio and no concep-

tion of ratio is allowed to enter . . . Allih must be
left a2 pure, unlimited Will, unlimited even by any
process of reason within Himself.' (The Interna-

tional Review of Missions, October 1913, p. 666.)
Abi Hanifa, in the Wasivdt (p. 3), says: ‘The
‘Qur’dn is the kalamu'llah, inspired, sent by Him,
and His attribute. It is not He, nor other than He
(la hi wa la ghairah() ; written in books, read
with tongues, remembered in hearts, but not entering
into them. The letters, ink, paper, writing—all these
are created, for these are the work of servants. The
kaldm is not created, for the writing, letters, words,
and verses are only the instruments of the Qur'in,
needed for servants of God. He who says the kalam
is created is a kafir.” Abd'l-Muntaha in  the
‘‘Agd’id’ (p. 15) says: ‘al-kalam is not created,
but the letters, paper, and writing are, being - the
work of men ; these letters are the instruments of
the Qur'dn. If a person says the Word of God is

1 See Macdonald, Muslina Theology, pp. 300-7 {or a trapslation of the
Grst section of the Thyd" which treats of the aature and attribotes of
God.

¥ Macdooald, Muslin Theology, p. 309
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created. he is a kafir: if he says it is created,
meaning the kalamu’n-nafsi, he too is a kdfir because
he denies an eternal attribute : if he says # is
created, meaning thereby only the words, etc., but
not the eternal attribute, he commits a fault by this
way of speaking, for his orthodoxy may be doubted.’

Though the words of the Qur'an which are read
are recent, it {s wrong to say the Qur’in is recent
{hadith), except for the sake of instruction, such as
a professor gives in a class.

The orthodox believe that God is really a speaker:,
the Mu‘tazilis deny this, and say that He is only\
called a speaker because He is the originator of 4
words and sounds. They also bring the following
objections” to bear against the doctrine of the eternity
of the Qur’dn :—(!) It is written in Arabic, it
descended, is read, is heard and is written. It was
the subject of a miracle. It is divided into parts,
and some verses are abrogated by others. (2)
Events are described in the past tense, but if the
Qur’an had been eternal the future tense would have
heen used. (3) The Qur'dn contains commands
and prohibitions ; if it is eternal, who were com-
manded and who were admonished ? (4) If it has
existed from eternity it must exist to eternity, and so
even in the last day, and in the next world, men will
be under the obligation of performing the same
religious duties as they do now, and of keeping all
the outward precepts of the law. (5) If the Qur'dnis

! For a dotalled account of those views, seo Shark-i'Aqd'id-i-Jdmi
fod. .M. 1271) p. 833, The Ash'srian view is given on p. 84 of the same
hook. .
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eternal, then there are two eternals. (Gv Men can
produce its like in eloquence and arrangement.’
The position thus assailed was not at first a hard
and fast dogma of Islim. It was more a specula-
tive opinion than anything else, but the opposition
of the Mu'tazilis soon led all who wished to be
considered orthodox to become stout assertors of the
eternity of the Qur’dn, and to give up their lives in
defence of what they believed to bhe true. ‘The
Mu'tazilis, by asserting the subjective nature of the
Qur’anic inspiration, brought the book itself within
Ithe reach of criticism. They looked upon it as the
«production of Muhammad under divine influence,
,but maintained that it had a human side. The idea
of an absolutely divine book placed a limit on their
intellectual freedom. They recognized fully both
the divine and human side of the Qur’in and could
look on things which needed change or removal as
part of the human element and so transitory. This
reasonable view of the matter was inconsistent with
the idea of a miraculous book sent down from
heaven. ‘The Mu‘tazilis saw this quite clearly, and
consistently rejected the orthodox belief in the
eternity of the Qur’an. A more important objection
arose from their view of God’s qualities (sifat)
and the limitation placed on them. They saw a
danger, especially as regards the Kalam, of these
qualities being hypostatized in separate persons like
the persons in the Christian Trinity. Now all

V Takmiin'l-1mdn. p. 60. This last objection seems to contradict the
statements io Sdrasii. 21 : xi, 1€ xvii, 90; lii, 34-5 in which the Prophet
challenges any one 1o produce & book like it. For a criticism of this
claim, see Ants, p. 80.
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this was too much for orthodox Islim to bear,
even though the Khalifa Ma'man in the year
A H. 212 issued a fatwa declaring that all who
asserted the eternity of the Qur’an were guilty of
heresy. Jalalu’d-1}in us-Syiti, in his History of the
Khalifes (p. 321) says: ‘In the year aH. 212
al-Ma’'miun made public his doctrine on the non-
creation of the Qur’in, but the people shrank from
it with aversion, so for a while he remained quiet;
but in the year 218 he wrote to his prefect in
Baghdad, Ishagq bin Ibrahimu’l-Khuza'i, as follows:
*“ Verily the Prince of the Faithful is aware that the
public at large, and the general herd of the rabble
and vulgar mob, who have no insight nor know-
ledge, nor seek illumination from the light of
wisdom and its demonstration, are a people igno-
rant of God and blind in regard to Him, and in
error as to the truth of His doctrine, and fail to
estimate Him according to the reality of His tran-
scendence, and to arrive at a true knowledge of
Him, and to distinguish between Him and His
creature, and that inasmuch as they have formed
an ill opinion of the difference between Him and His
creation and what He nath revealed in the Qur’an,
for they are agreed upon its being from the begin-
ning, not created by God, nor produced by Him,
yet the Most High hath said : *‘ Verily we have
made the same an Arabic Qur'an " x1. 1111, Now,
indeed, whatever He hath made He hath created,
as the Most High hath said: * Who hath created
the heavens and the earth™ (vi. 1), and " We
relate unto thee the histories of the apostles ™
(xi. 121), namely, of what had previously occurred,
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wherefore He announceth that He relateth events
subsequent to which He produced the Quran.'
Again He says : “ This book, the verses of which
are guarded against corruption, and are also dis-
tinctly explained” (xi. 1). Therefore is He the
guardian of this book and its expounder. He is
therefore its maker and originator.’ The Khalifa
goes on to accuse all who differ from him of
spiritual pride, and calls them * vessels of ignorance
and beacons of falsehood. men whose testimony
should be rejected.” He says to Ishaq bin Ibridhim:
‘“ Assemble the Qadis that are with thee, and read
to them my letter, and question them as to what
they maintain, and discover from them what they
believe in regard to the creation of the Qur’an,
and inform them that I seek no assistance in my
service, nor do I put any confidence in one who
is unfrustworthy in his faith. If they allow it, and
are of one accord, then command them to interrogate
those witnesses that come before them as to their
belief in the matter of the Qur’an.’ Seven famous
Qadis were accordingly sent for to hold a personal
interview with al-Ma’mun. Many, including Han-
bal,” Walid, and other famous doctors, were also
summoned to the presence of Ishaq bin Ibrahim
and examined. The following is a fair sample of
what then took place. Ishiq said to Ibnu’l-Baka,
‘ What dost thou say ?’ Baka replied, ‘1 declare,

! See also Saratu Yasul {xii} 3. 103,

7 He. a strong man to whom scholastic theology was an abomination.,
way the hope of the orthodox. After the persecation was over, his
influence was greatly strengthened and his disciples continved the

conflict and maintained his principles lang after the Mu'tazilis had
paased away.
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on the authority of the revealed text, that the
Qur'an was made and brought into existence.’
Ishaq said, ‘* And what is made is created >’ * Yes.’
" Therefore,’ rejoined Ishaq, ' the Qur’an is creau.:d.’
So nothing satisfactory came out of this inquiry,
and al-Ma’'min wrote yet again: ‘What the
pretenders to orthodoxy and the seekers after .the
authority for which they are unfitted have replied
has reached me. Now, whoso doth not admit that
the Qur’dn is created, suspend his exercise (ff
judicial powers and his authority to relate Tradi-
tions.” Individual messages were alsosent ; ‘ Tell
Bishar that if he denieth that the Qur'an is created,
that his head shall be smitten off and. sent to me.’
To another he said, ' The sword is behind thee.’
All were threatened, and were in mortal fear lest
they should lose their lives, for al-Ma'mun, hearing
that they had assented under compulsion only, had
summoned them to his presence ; but on their way
they heard that he was dead.' ‘Thus,’ says the
historian, ‘the Lord was merciful to them and
banished their fear.’

It was during the persecution carried on by the
next Khalifa, al-Mu‘tasim, that the Imam A_hmad
ibn Hanbal was severely beaten and then imprisoned,.
because he refused to assent to the truth of the
decree issued by the Khalifa al-Ma’min in the year

V1t did not matter that he (Ma'min) rasged himsell on the progres-
sive side . his fatal error was that he invoked the authority of the State
in matters of the intellactual and religious life. Thus, by enabling the
conservative pasty to pore.as martyrs, he broaght the prejudices and
passions of the populace still more against the new movassent- He was
that mest dangerous of all beings, a doctrinaire despol.”  Alacdonald,
Musliim Theology. p. 154,
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AH. 212, Al-Buwaiti, a famous disciple of ash-
Shafi'i, used an ingenious argument to fortify his
own nmind when being punished by the order of the
Khalifa. He was taken all the way from Cairo to
Baghdad, and told to confess that the Qur’an was
created. On his refusal, he was imprisoned at
Baghdad, and there remained in chains till the day
©of his death. As ar-Rabi ibn Sulayman says : ‘1
Saw al-Buwaiti mounted on a mule : round his neck
was a wooden collar, on his legs were fetters, from
these to the coliar extended an iron chain to which
a clog was attached weighing fifty pounds. Whilst
they led him on he continued repeating these words,
** Almighty God created the world by means of the
word Be! Now, if that word was created, one
created thing would have created another; ™ which
he held to be impossible. Al-Buwaiti here refers to
the verse, ‘ Verily our speech unto a thing when We
will the same is that We only say to it “ Be,” and
it is—(kun fayakuna)’' (xxxvi.82). This, in the
way al-Buwaiti applied it, is a standing argument
of the orthodox to prove that the Qur’an wa= not
<reated.'

When times changed men were put to death for
holding just the opposite opinion. The Imam ash-
Shafi'i held a public disputation in Baghdad with
Hafs, a Mu'tazila preacher, on this very point.
Shafi'i quoted the verse, * God said Be, and it is.’

1 The verse, ' Nay, but it {Qur'dn) is a warning, written on honoured
pages, exalted, purified ' (Jxxx. 11-12), is said to refer to the eternal
copy on the Lauhu'l-Mahfiz, or the Preserved Table ; bor Zamakl-
shari, a Mo'tazila commentator, says that the words ' honoured
pages refer to books of preceding prophets with which the Qur'in
agrees in substance,
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and asked, ‘ Did not God create all things by the
word Be ? ' Hafs assented, for, unlike al-Buwaiti,
he considered it quite possible. ‘ If then the Qur’an
was created, must not the word Be have been created
with it > Hafs could not deny so plain a proposi-
tion. " Then,’ said Shafi'i, ‘ all things, according to
you, were created by a created being, which is a
gross inconsistency and manifest impiety." Thus
he too proved to his own satisfaction that the Qur’an
was not created. Hafs who had asserted that it was
created, was reduced to silence, and such an effect
had Shafi'i's logic on the audience that they put
Hafs to death as a pestilent heretic. In this way
did the Ash‘arian opinions of the subject of the
<livine attributes again gain the mastery,

The Mu'tazilis failed, and the reason why is.
plain.'" They were, as a rule, influenced by no high'
spiritual motives ; often they were mere quibblers.:
They sought no light in.an external revelation.!
Driven to a reaction by the rigid system they com-
bated, they would have made reason alone their

1 * The Mu'tazilites, on their side, having seen the shipwreck of their
hopes and the growing storm of popular disfavour, seem to have tarned
again to their scholastic studies. They became more and mnre
theologians affecting & narrower circle, and less and less edacators of
the world at large  Their system became more metaphysical and their
conclusions more unintelligible to the plain man. The late wiich has
1allen on all cootinued efforts of the Muoslim mind was coming upon
them. Beggarly speculations and barren hypotheses, combats of words

over names, sapped them of life and reality.’ (Macdonatd, Muslim
Theology, p. 158). :

* It was felt that these mon were nn true believers. They were going
astray after Greek philosophers and destroying all certainty o religion-
They would bave had a stronger position if they had been Greek enough
to see that reason is itself a spark of the divine in man; bat they could
uot sat aside the first principle of Islim that there is nothiog human in
God, nothing divine in man.’ Guwatkin, The Knowledye of God. 1-125.
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chief guide. The nobler spirits among them were
impotent to regenerate the faith they professed to
follow. Tt was, however, a great movement, and
at one time it threatened to change the whole nature
of Islam. This period of Muslim history, famed
as that in which the effort was made to cast off the
fetters of the rigid system which Islam was gra-
dually tightening by the increased authority given to
traditionalism and to the refinements of the four
Imams, was undoubtedly a period of, comparatively
speaking, high civilization. Baghdad, the capital
of the Khalifate, was a busy, populous, well-govern-
ed city. This it mainly owed to the influence of the
Persian family of the Barmekides, one of whom was
Viizier to the Khalifa Harunu’r-Rashid." Harun’s
fame as a good man is quite undeserved. It is true
that he was a patron of learning, that his empire was
extensive, that he gained many victories, that his
reign was the culminating point of Arab grandeur.
But for all that, he was a morose despot, a cruel
man, thoroughly given up to pleasures of a very
questionable nature. Drunkenness, in this brilliant
period of Muslim history, is said to have been
common at court.” Imam Ahmad ibn Hanbal says:
* A man came to me and said : “ May I say namaz
behind an Imim who drinks wine > I replied,
“No." Heagainsaid: ‘“ May I say itafter one who

1 See Sell, Umayyads and 'Ahbdsids (C.1. 5.) pp. 73-81.

1t is, however, only fair to state that Ibn Khalddn (i, 35-6) maintaia®
that wha: they drank was date-wine or date-wort (nabid). which. accord-
ing to the tepets of the Haniff sect, is not unlawful. He considers that
drunkenness was & crime of which they ware not capable, but the effort
which he makes to avert the suspicion scems to show that it was very
xenerilly believed.
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says that the Qur’dn is created ?”. 1 replied,
“What ! have I forbidden you to say it after a
Musalman, and wilt thou say it after an infidel 2"
The man who drank remained 2 Muslim, the man
who exercised freedom of thought became an infidel—
a curious illustration of the relative value attached to
what was deemed moral and speculative error. Plots
and intrigues were ever at work. Such was the state
of one of the greatest periods of Muslim rule, a
time most favourable for the development of any
good which Islam might have possessed. Whatever
glory is attached to this period is, however, connect-
ed with an epoch when heresy was specially preva-
lent and orthodoxy was weak in Baghdad. The
culture of the time was-in spite of, not on account of,
the influence of orthodox Islam.

Colonel Osborn says:' ‘The free-thinkers (Mu'ta-
zilis) left no traces of themselves except in the
controversial treatises they had written. These were
destroyed, and with their destruction, the last
vestiges of the conflict between free thought and the
spirit of Islam were obliterated.”” This was true
a few years ago, but recent movements in India
show that the influence of the Mu'tazilis is not
altogether lost. Thus, a recent Muslim writer,

| 1sidm wnder the Khalifs. p. 148.

¥ ' Tho political power of the Mu'tazilis ceased soon after the accession
of al-Mutawakkil, the tenth “Abbdsid Calipb (a.D. 847), but the achool
was powerfully reprosonted nearly three centuries later, by Zamakhaharf
the great commentator of the Qur'An.' ° AbG’l-Husain of Bagra, a
contemporary of Ibn Sini, was the last who gave indopendont treatment
(o their teaching * (Browne, A Literary History of Persia, i. 289.) Muir
calls the Mu'tazila development a * perversion of Islim ' and says, 'the
Propbet, had be revisited the easth, would hardly have recognized his
own religion ' (Annals of the Eamy Caliphate, p: 451).
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speaking of the development and growth of new
ideas amongst Indian Musalmans, goes on to use
these words : ' Belonging, as [ do, to the little
known, though not unimportant, philosophical and
legal school of the Mu'tazilis, and thus occupying a
vantage-ground of observation as regards the general
progress of ideas among other sections of the Musal-
mans in India, I cannot but observe the movement
which has been going on for some time among them.
The advancement of culture and the development
and growth of new ideas have begun to exercise the
same influence on them as on other races and peoples.
The younger generation is tending unconsciously
towards the Mu'tazila doctrines."' 1 have already
shown that the general tendency of the Mu'tazila
movement was towards a more liberal view of
inspiration and the use of reason in matters of
religion. This view has been now reasserted with
much force by Maulavi Cheragh ‘Ali $ahib, a great
scholar in both eastern and western learning, for-
merly a distinguished official in the service of the
Nizam of Haidarabid. He says: A prophet is
neither immaculate nor infallible. A prophet feels
that his mind is illumined by God, and the thoughts
which are expressed by him and spoken or written
under this influence are to be regarded as the words
of God. This illumination of the mind, or effect of
the divine influence, differs in the prophet according
to the capacity of the recipient, or according to the
circumstances—physical and moral and religious—
in which he is placed.”® This is quite contrary

! Syed Amir *All, Personal Law of the Molrummeldans. p. xi.
? Cherdgh *Ali, Critical Exposition of [ihdd, p. lxix.

MODEKRN MU'TAZILIS : 2Tt

to the orthodox view of inspiration, or wahi, and is
not in accordance with the received teaching of the
orthadox divines ; nor, so far as I know, has this
liberal view ever been propounded by a Musalman
scholar unacquainted with western and Christian
modes of thought. Another writer, approaching the
subject from a different standpoint, says: 'The
present stagnation of the Muhammadan community
is principally due to the notion which has fixed
itself in the minds of the generality of Muslims that
the right to the exercise of private judgment ceased

‘with the early legists, that its exercise in modern

times is sinful, that a Muslim, in order to be
regarded as an orthodox follower of Muhammad,
should abandon his judgment absolutely to the inter-
pretations of men who lived in the ninth century
and could have no conception of the nineteenth. . . .
No account is taken of the altered circumstances in
which Muslims are now placed. The conclusions
at which these learned legists arrived several cen-.
turies ago are held to be equally applicable to the
present day."’ o

I have shown in the first chapter of this book that
the glory of orthodox Isidm is the finality of the
revelation and of its law, and that its fixed and final
nature is the real barrier to any enlightened im-
provement in purely Muhammadan States. This is
also admitted by the men whom we may call the
modern Mu‘tazilis. Syed Amir ‘Ali says: ‘ The
Church and State were linked together; the Khalif
was the Imdm—temporal chief as well as spiritual
head. With the advance of time, and as despotism

1 Syed Amir "Ali, Spirit of Istdm. p. 287.
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fixed itself upon the habits and customs of the
people, and as the Khalif became the arbiter of
their fate, without check or hindrance from juris-
-consulit or legist, patristicism took hold of the minds
of all classes of society. . . . What had been laid
down by the Fathers is unchangeable and beyond
the range of discussion. The Faith may be carried
to the land of the Esquimaux, but it must go with
rules framed for the guidance of °Iraqians.'’
Maulavi Cheragh ‘Ali writes in the same strain:
‘Slavish adherence to the letter, and the taking not
the least notice of the spirit of the Qur'dn, is the
sad characteristic of the Qur’inic interpreters and
-of the deductions of the Muhammadan doctors. . . .
There are certain points in which the Common Law
is irreconcilable with the modern needs of Islam,
whether in India or in Turkey, and requires modifi-
cation. . . . It was only from some oversight on the
part of the compilers of the Common Law that, in
the first place, the civil precepts of a transitory
nature, and as a mediate step leading to a higher
reform, were taken as final; and, in the second place,
the civil precepts adapted for the dwellers of the
Arabian desert were pressed upon the necks of all
ages and countries. A social system for barbarism
ought not to be imposed on a people already possess-
ing higher forms of civilization.’*

These quotations fully support all that [ have said
in previous pages on this subject. It is true that
all this is not approved; indeed it is severely con-
demned. Still these statements do bear witness to

! Syed Amir ‘Ali, Spirit of Isldm, p. 521,
¥ Cherdgh "Alf, Reforma under Moslern Rule, p. ii.
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the-aceuracy of the conclusions, at which European
writers competent to deal with the subject have
arrived. “These statements also show that the de-
ductions made by such European writers from the
history of the past, and from Muslim theological
literature have been correct. Palgrave, for example.
says nothing stronger than these Indian Muham-
madan writers state when, speaking of the stagnation
of Islam, he says: ‘We cannot refrain from remark-
ing that the [slamic identification of religion and
law is an essential defect in the system, and a serious
hindrance to the development of good government
and social progress.’ :

From the writings of these enlightened Musalmans
it is clear that to the Shari'at, as viewed in its
finality by the orthodox, the following objections
more or less apply, namely, that an imperfect code
of ethics has been made a permanent standard of
good and evil and a final irrevocable law ; that the
Shari‘at deals with precepts rather than with princi-
ples; that it has led to formality of worship; that
by it Islim is rendered stationary and unable to
adapt itself to the varying circumstances of time and
place. In order to remove these difficulties, it is
said that the Shari‘at is not really the sacred and
final code which the canonical legists have stated it
to be; but that it is Common Law which can be
changed when circumstances require it. Thus,
Maulavi Cherigh ‘Ali says: ‘The Muhammadan
Common Law or Shari‘at, if it can be called Com-
mon Law, as it does not contain any Statute Law, is
by no means unchangeable or unalterable.’' ‘The

U Cherigh 'All, Critical Exposition of Jéhdd, p. xcii.
18
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legislation of the Muhammadan Common Law can-
not be called immutable; on the contrary, it is
changeable and progressive.”' I am not aware that
any responsible Muhammadan ruler holds this view
that the Shari‘at is Common Law and therefore
changeable, nor has any Musalman State, so far as
I know, except when compelled by some stronger
and more civilized non-Muslim Government, at-
tempted to make any such changes. The Sultin of
Turkey, who, as the nominal Khalifa, is the reli-
gious head and guide of the Sunni Musalmans has,
at times, to bend to the superior will and power of
his stronger neighbours and to make departures
from the Shari‘at; but this, which to the orthodox
mind is a dereliction of duty, is excused because he
must submit to force majeure. It is indeed fully
admitted by the men of what we may call the New
Islim in India that the great body of the authorized
teachers of the past is against them; but it is said
that no ‘regard is to be paid to the opinions and
theories of the Muqallids.”’

The movement of the ancient Mu'tazilis was
almost entirely an intellectual one ; they left moral
questions alone. In this respect the modern Mu‘ta-
zilis are far ahead of their predecessors. It would
take me far beyond my subject to pursue this aspect
of the case; but the opinion of some of the most
cultured and enlightened of the Indian Musalmans
is in full accordance with the words of Sved Amir
‘Ali, who says: ‘The conviction is gradually forcing

1 Cherigh "AlY, Reforms under Moslern Kule, p. xiil.
¥ itnd, p. vii.
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itself on all sides, in all advanced Muslim com-
munities, that polygamy is as much opposed to the
teachings of Muhammad as it is to the general pro-
gress of civilized society and true culture.’' The
statement that polygamy is opposed to the teachings
of Muhammad cannot be substantiated; but the fact
that many enlightened Musalmins now repudiate
the practice is correct. Although the liberal views
of these writers to whom I have referred do not
alter the fact of the non-progressive nature of Islar,
nor show that the opinions of the orthodox theo-
logians are not correct; yet this' movement, on the
part of men deeply influenced by western culture
and affected by the environment of a higher civili-
zation, towards freedom of thought and a truer
moral life is one of the deepest interest. It is not
in lands under Muslim rule where the Law and
Faith of Islam have full sway, but in British India
we find men of these advanced views. They are
entirely out of touch with the many millions of
Indian Muslims who repudiate entirely all such
liberal ideas.” The popular opinion, which classes

1 Syed Amir "Ali, Spirit of Isldm, p. 327,

1 * A remarkable instance of enlightened Mubammadanism has recently
been seen in Syed Amir 'Al's Spirit of Jsidm, in which the [jmid’, or
scholastic tradition, 13 wholly set aside ; the right of private interpreta-
tion pf the Qur'&n is maintained, and the adaptability of Islim to the
most advanced ideas of civilization is warmly upheld. But soch men as
Syed Amir “All are very rare, and cannot strictly be called Muslims ; no
respectable member of the ‘Ulamd, or religious jurists, would tolerate
them. They may be Talimitical theists—just as thera is a theism formed
vpon Chrislinaity—buat they are not orthodox Muslims. To thbe true
Muhammadan, aotbority is everything, and his anthority, the Qur'én,
Sugos and Ijm4’, tells them. . . .' Stanley Lana-Poole, Studisz in s
Mosque, p. 324,
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them ax persons who have rejected a2 revealed reli-
gion for a mere religion of nature, is not correci;
but the fact that thev are so looked upon detracts
materially from their claim to he regarded as trust-
worthy exponents of I[slam as it has heen, and i»
now. known and received in all Muslim lands. If
Istam possesses in itself all the regenerative power
claimed for it, if the wonderful words of the Pro-
phet breathed new force and infused new life into
the dormant heart of humanity, if the Arabs went
forth inspired by the teaching of Muhammad to
*elevate and civilize,” we may surely look to Arabia
to see some fruit of it ali. Yet that land, the centre
of Islim under its most revered teachers, the Muftis
of the great legal svstems ; the home of its most
sacred spot, a pilgrimage to which ensures salvation;
the land in which its sacred language—the language
of the uncreated Qur’in and so of heaven—is the
mother-tongue of the people . thisdand is now far
behind almost every other land, Christian or non-
Christian, in the world to-day.’ The backward
state of Muhammadan nations is sometimes said to
be due to the invasion of the Mogul hordes ; but
these men accepted Istam. Other peoples have
suffered from invaders, tierce and strong ; but fero-
cious though the Visigoth, Frank and Vandals were,
that ferocity was dissipated by the light of the
civilization they had tried to extinguish, and were
fitted to be the leaders in the world by the religion
they accepted. It has not been so with the Turk.

1 This was s0 before the Great War : it may be that the infuence of
western and Chrigtiao civitization ard ipfleence will lead ta grea:
material development and 10 intellectual advance in the future
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If his failure is due to racial and national character-
tstics, how is it that the religion which is said ‘to
elevate and civilize.' to be a beneficent force in the
wvorld has here so utterly failed > At ver, wide
intervals there have bheen brilliant periods under
Muslim rule; but it has al'vays been when heterodoxy
has been supreme, as in the day of al-Ma’mun at
Baghddd and under Akbar in India. The Moors in

- Spain attained to some degree of culture, which they

entirely lost when they retired to Africa. A modern
Muslim writer accounts for this by saying that ‘ the
retention of culture depends on the surroundings,’’
a statement which unwittingly admits that not to
Islam, but to the Christian and Jewish culture
of Spain the Moors owed what they then had
gained

Still, the protest against the traditionalism of the
past and the bigotry of the present is a noble one
and, if we place it in its true relation to orthodox
[slam, we may watch its. growth with much interest.
[t will raise individuals, purify the family life, stir
up in its adherents a desire for useful knowledge,
and create a more tolerant and liberal spirit ; but
on Isldm generally as a religion and a polity its
effect will, at least for a very long time, be
small.?

With this digression we must now return to the
consideration of the second article of the creed.

Y Nineleenth Centnry, Seprember 1893, p. 374

? For agoo) sccownt ol * The New Isldm io india, by Dr Weit-
brecht, see Muhbsinmudan:sm in the World to-day, pp. 187-204. On
the general question of modernism in Islim, nee C. Snouck Hurgronje,
Mubammadanism, pp. 90-1.
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2. AncELs.—Of this article of the creed Mu-
hammad al-Barkavi says :—

We must confess that God has angels who act according
to His order, and who do not rebel against Him. They
neither eat nor drink, nor is there amongst them any dif-
ference of sex. They are on earth, and in heaven. Some
bave charge of men and record all their actions. Some angels
are high in stature and are possessed of great power. Such
an“one is Gabriel {Jibra'il) who in the space of one hour can
descend from heaven to earth, and who with one wing can lift
up a mountain.

\We must believe in 'lzra'il, who receives the souls of men
when they die, and in Israfil, into whose charge is committed
the trumpet. \Vhen he receives the order, he will blow such
a terrible blast that all liviog things will die. This is the
commencement of the last day ! (xxaix. 68-9: vi. 93).

This confession of faith makes no mention of
Afika’il (Michael) the fourth of the archangels.
His special duty is to see that all created beings
have what is needful for their sustemance. Israfil
ix said to have a very pleasant voice. to which an
allusion is made in the Mathnaiwi of Jalalu'd-Din

Rumi, where a good minstrel ix spoken of as one

whose song is.

Like voice of Israfil, whose trump on Judgment Day
Will wake the dead to life ; his miade the saddest gay.

The one desire of angels is to love and to know
God. * All beings in the heaven and on the earth

I At the hour of d:ath, "1.r&'il, with the sud of hin assistants, drass
the spirit of the dyiog man up to the throal, and, piercing it with a
poisonous lance, detaches it from the body To the wicked his ap-
pearance is terrible, to the {aithful his shape ix lovely and his assistants
look like aagels of mercy. Dr. Fairbaitn (quoted by Phillips, The
Teaching of the Vedas. p. 165) says: ' The Homeric men believed that
the soul so soon as death loosened its bands, quitted the tody by the
mouth or biv & mortal wound.*  So the Muslim idea is not ociginal
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are His : and they who are in His presence disdain
not His service, neither are tney wearied : they
praise Him 'day and night’ (xxi. 19, 20). They
are free from all sin. They did not wish for the
creation of Adam, and this may seem like a want of
confidence in God, but their object was not to oppose
God, but to relieve their minds of the doubts they
had in the matter. Thus, ‘ When the Lord said to
the angels, ““ Verily, I am about to place one in my
stead on earth,” they said : ‘‘ Wilt thou place there
one who will do ill therein, and shed blood when we
celebrate thy praise and extol thy holiness ? ' God
said : “ Verily I know what ye know not "’ iii. 28).
It is also true that Iblis was disobedient, but then
he belonged not to the angelic order, but to that of
the jinn. * When We said to the angels, ** Prostrate
vourselves before Adam,” they all prostrated them-
selves save Iblis, who was of the jinn, and revolted
from his Lord’s behest * txviii. 48 ; ii. 33"

Angels sometimes appear in human form, but
usually they are invisible. They intercede for man:
‘ The angels celebrate the praise of their Lord and
ask forgiveness for the dwellers on earth * (xlii. 3).
They also act as guardian angels : ‘ Each hath a
succession of angels before him and vehind him,
who watch over him by God’s behest’ txiii. 121
‘ Is it not enough for you that your Lord aideth you
with three thousand angels sent down from on high? *
{(iii. 120). ‘Supreme over His servants, He sendeth
forth guardians who watch over vou. until, when

1 Seo also Saras ii. 32; xvii, 63; xx. 115. Probably Mullammad got
the idea from Hob..i. 6and thought tbat the * firs:-begotten ' mewnt not
Christ, but Adam. Tisdall, Sowrces of the Qur'dm, p. 196,
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death overtaketh any one of you, our messengers
take his soul and fail not’ (vi. 61). In the Tradi-
tions it is said that God has appointed for every
man two angels to watch over him by day, and two
by night. The one stands on the right-hand side of
the man, the other on his left. They are called the
Mua‘qqibat, i.e. those who succeed one another :
also ‘ the illustrious recorders ’ or Kiraman Katibin
(Ixxxii. 10). They are referred to in the Qur'an.
' They think that We hear not their secrets and their
private talk ? Yes, and our angels who are at their
sides write them down ’ (xliii. 80:. ‘Truly they are the
guardians over you, illustrious recorders, cognisant
of your actions® (lxxxii. 10). ‘When the two angels
charged with taking account shall take it, the one
sitting on the right hand, the other on the left * 11. 161,
A Tradition records that the angel on the right
hand is more merciful than the angel on the left.
1f the latter has to record a bad action, the other
says, ‘Wait a little for seven hours ; perhaps he
may pray for or ask pardon.’’ There is an angel
who rolls up the record takén by the ' illustrious
recorders.’” ‘On that day We will roll up the
heavens as Sijil rolls up the books ’ (xxi. 104). Tt
is said that Sijil is the name of the angel who rolls
up the Books of Actions ; * or the name of a written
scroll, in which case the writing would be even ‘as
the rolling up of the written scroll.” At the lastday

1°When a Muslim at Madina blesses the Propbet. -the aogels are
aot allowed to record his sins for tbree days, thus giviog him time
for repentance.’ Wurton, Pilgrimags fto al-Madimah anid Mecouh,
i. 314,

* Baiddwi, i. 625.
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* every soul shall come and with it (angels) a driver
and a witness ’ (1. 20). This idea s taken from an
apocryphal work, T'he Testament of A braham (p. 90.
Abraham sees two fierce angels dragging the souls
before the judge for trial.

There are eight angels who support the throne of
God. * And the angels shall be on its sides, and
over them on that day eight shall bear up the
throne of thy Lord’ ixix. 17-. Nineteen have
charge of hell. ‘Over it are nineteen. None but
angels have We made guardians of the fire
1xxiv, 30

There is a special arrangement made by Provi-
dence to mitigate the evils of Satanic interference.
* Iblis,’ remarks Jabir Maghrabi, ‘ though able to as-
sume all other forms, is not permitted to appear
in the semblance of the Deity, or any of His angels
or prophets. There would otherwise be much danger
to human salvation, as he might, under the appear-
ance of one of the prophets, or of some superior
being. make use of this power to seduce men to
sin.” '

The story of Harat and Marat * {s of some interest
from its connexion with the question of the impecca-
bility. of the angels. Speaking of those whe reject
God's Apostle, the Qur'an says: “And they followed
what the Satans read in the reign of Solomon | not

150 the Arab proverb: ‘' When the aagels present themseives the
devils abscond "—oeledd! ailt LAt wipde 130

» This story is taken from Jewish writers and two angels called Horot
and Morot were in ancieot times worshipped by the pagan Armeaians
who soem t0 have obtained the custom [rom the Persians. In the
Avests, Horot spd Morot are known a« Haurvat and Ameretit,
Tisdall, Sources of the Qur'dn, p. 99.
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that Solomon was unbelieving, but the Satans were
unbelieving. Sorcery did they teach to men, and
what had been revealed to the two angels Harat and
Marat at Babul. Yet no man did these two teach
until they had said, ** We are only a temptation.
Be thou not an unbeliever "’ ¢ii. 96). ‘The story
goes that in the time of the prophet Enoch, when
the angels saw the bad actions of men, they said :
"O Lord! Adam and his descendants, whom Thou
hast appointed as Thy vicegerents on earth, act
disobediently.” To which the Lord replied : ‘If 1
were to send vou on earth, and to give you lustful
and angry dispositions, you too would sin.’ The
angels thought otherwise ; so God told them to
select two of their number who should undergo this
ordeal. They selected two renowned for devotion
and piety. God having implanted in them the
passions of lust and anger, said : * All day go to
and fro on the earth, put an end to the quairels of
men, ascribe no equul to Me, do not commit adul-
lery, also drink no wine, and every night repeat the
Ismu'l-A'zam, and return to heaven.” This they
Jdid for some time, but at length a beautiful woman
named Zuhra 1Venus) led them astray. One day
she brought them a cup of wine. One said: ‘ God
has forbidden it ;' the other, * God is merciful and
forgiving. So they drank the wine, killed the
husband of Zuhra, to whom they revealed the
*exalted name,” and fell into grievous sin. Im-
mediately after, they found that the ‘name’ had
gone from their memories, and so they could not
ceturn to heaven as usual. They then begged
Enoch to intercede for them. The prophet did so,

HARUT AND MARUT - 283

and with such success that the angels were allowed
to chooze between a present or a future punishment.
‘They elected to be punished here on earth. They
were then suspended with their heads downwards
in a well at Babul. Some say that angels came and
whipped them with rods of fire, and that a fresh
spring ever flowed just beyond the reach of their
parched lips. The woman was changed to a star.
NSome assert that it was a shooting star which
has now passed out of existence. Others sav that
she is the star Venus,

The QAadi ‘Aydz, Imim Fakhru'd-Din Razi
{a.4. 344-606), Qadi Nasiru'd-Din Baidawi (a.H.
620-685), and most scholastic divines denv the
truth of this story. They say that angels are
immaculate, but this does not meet the difficulty
which the Qur’an itself raises in connexion with
Harat and Marat. As to the woman, theyv think
the whole story absurd, not only because the star
Venus was created before the time of Adam, but
also hecause it is inconceivable that one who was so
wicked should have the honour of shining in
heaven for ever. A solution, however. they are
bound to give, and it is this : magic is a great art
which God must allow mankind to know. The
dignity of the order of prophets is so great that they
cannot teach men what is confessedly hurtful. Two
angels were therefore sent, and so men can now
distinguish between the miracles of prophets, the
signs of saints, the wonders of magicians and others.
Then Harat and Marat always discouraged men
from learning magic. T'hey said to those who came
to them, ‘ We are only a temptation. Be not thou
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an unbeliever.’ (Others assert that it ix a Jewish
allegory,” in which the two angels represent reason
and benevolence, the woman the evil appetites. The
woman's ascent to heaven represents death.

To this solution of the difficulty, however, the
great body of the Traditionists do not agree. They
declare that the storv is a Hadit_l'_lu’s-Sahih.’ ‘anéi
tha? the isnad is sound and good. Such divines are
Imam ibn Hanbal, Ibn Ma'sud, Ibn ‘Umar. Ibn
"Abbas, Hafig ‘Asqallani, and others. They all sav
_that .angels are immaculate only so long as they
remain in the angelic state ; that, though confined,
Hardt and Mardt can teach magic, for a word
or two is quite sufficient for that purpose . that
some men have no fear, and, if thev have, it ic quite
conceivable that the two angels may teach through
the instrumentality of devils or jinn,  With regard
Fo the woman Zuhra, they grant that to be changed
into a bright star is of the nature of a reward ;
but they say the desire to learn the * exalted name’
was so meritorious an act that the good she desired
outweighed the evil she did. With regard to the date
of the creation of the star Venus, it is said that alt
our astronomical knowledge is based on observations

made since the Flood, whereas this story relates to

the times of Enoch, who lived before the days of
Noah. .So the dispute goes on, and men of great
repute for learning and knowledge believe in the
story. although it seems to discredit the orthodox
theory of the sinlessness of angels. ‘

' [t was borrowed from a Jewish source. See Ti 3
. wiall, 8 :
Qur'dn, pp. 98-108, * ourcas of the
? Ante, p. 131,
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“Munkar and Nakir' are two fierce-looking black
angels, who visit every man in his grave, and
examine him with regard to his faith in Ged and in
Muhammad. Some authorities say that the spirit
of the believer immediately after death passes
through the seven heavens into the presence of God,
then returns to the body in time for this exami-
nation. The dead are supposed to dwell in
‘Alamu’l-barzakh,’ a state of existence interven-
ing between the present life and the life of mankind
after the resurrection. This is the meaning of
the word ‘grave’ when used in this connexion.
Unbelievers and wicked Muslims suffer trouble in
that state ; true believers who can give a good
answer to the angels are happy. There is a differ-
ence of opinion with regard to children. The
general belief is that the children of believers will _
be (uestioned, but that the angels will teach them to
say, ‘Allah is my Lord. Islam my religion, and
Muhammad my Prophet.” With regard to the ques-
tioning of the children of unbelievers, Imam Abu
Hanifa hesitated to give an opinion. He also
doubted about their punishment. Some think they
will be in A'raf, a place between heaven and hell ;
others suppose that they will be servants to the true
believers in Paradise. The verse, ‘ Twice, O our

' These are two awful and terrible beings who will cause the creature
to sit up in his grave, complete, both soul and body ; and tbey will ask
him, ** Who is thy Lord. and what is thy religion {din), and who is thy
prophet? '’ They arethe two testers in the grave and their questioning
is the frst thing after death.' Al-Ghazilf in the Thya' ‘wlims'd-dim,
yooted ia Macdonald's Musiim Theology. p. 305. ’

% For the Ahmadiyya conception of *Atamo’l-burzakh, see Walter,
The Ahmadiyya Movement, p. 62.
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Lord, hast thou given us death, and twice hast thou
given us life ' (xI. 11), is said to refer to the visit of
these angels. It is said in the Tafsir-i-ibn ‘Abbds,
that death takes place in the world, and again a
second time after the corpse has been raised to
answer the questioning in the grave : life is thus
given temporarily in the grave, and will be given
again at the general resurrection,

The angel in charge of heaven, the guardian of
Paradise, is called Ridwan : the angel in charge of
hell is Milik. He presides over the torments of the
lost. ‘ They shall cry " O Malik ! would that thy
Lord would make an end of us!' " He saith : ** Here
yve must remain > (x1iii. 77 ).

Distinct from the angels there is another order of
heings made of fire, called iinn (genii),' created
thousands of years before Adam came into existence.
‘We created man of dried clay, of dark loam
moulded, and the jinn had been before created of
subtle fire ’ (xv. 26-7). They eat, drink, propagate
their species, and are subject to death, though thev
generally live many centuries. Some are believers
in Islam ; some are infidels, and will be punished.
* T will wholly fill hell with jinn and men ' (xi. 120).
The Suratu’l-Jinn (lxxii) refers to their belief in
Islam. Their earnest desire to hear the Qur’an is
referred to in the verse, ' When the servant of God
stood up to call upon him, they almost jostled him
by their crowds ' (lxxii. 19). All the commentators
say the phrase ‘servant of God ' refers to Muham-
mad and the word ‘they ’ to the jinn. Some try to

For the Persian origin of the word, see Tindall, Sources of the
Quridn, p. 249,
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hear what is going on in heaven. ° We guard them
(i.e. men) from every stoned Satan, save such as
steal a hearing' (xv. 18). They were under the
power of Solomon and served him (xxxviii. 36). An
‘Ifrit of the jinn said, ‘I will bring it thee (Solo-
mon) ere thou risest from thy place : I have power
for this, and am trusty ' (xxvii. 39). At the last day
the jinn also will be questioned. Abu Hanifa
doubted whether the jinn who are Muslims will be
rewarded. The unbelieving jinn will assuredly he
punished. Tradition classifies them in the following
order ;: (1) Jann, (2) )inn, (3) Shaitan, (4) ‘Ifrit,
(5) Marid. Many fables have been invented
concerning these beings, and, though intelligent
Muslims may doubt these wonderful accounts, yet
a belief in the order of jinn is imperative, at least as
long as there is belief in the Qur'an’

The teaching of Islam * about the angels, the jinn,
the work and nature of evil spirits and the Hurfs, is
derived from Zoroastrian or Magian sources directly.
or indirectly through the medium of later Jewish
legends, and shows how much Muhammad borrowed
from Pagan sources.” ,

! Those who wish to kpow more of this subject will fnd & very ioterest- -
ing chapter on it in Lene’'s Modern Bgyptians (i, 281-9} and in
Macdonald's Religious Attitude and Life tn Isldm, Lecture v.-

* See Geiger, Judaism and Isidm (ed. S T.C.K., Madras) & translation
of Was hat Mohummed aus dem [udenthume aufgenommen ?
{ed. Bonn. 1833}, pp. 62-4, and Tisdall, Sowrces of the Qur'dn, p. R4

3¢ At Mecca there were idols in every house and a lively trade in gods
was done with the Bedounine. But a whole class of such gods as directly
arise from totemism survived lulém by being simply transmuted isto
jion.' Robertson Smith, Kinship end Marriage in Early Arabiu.
p- 211,
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3. THE Books.—Al-Barkavi says :—

It is necessary to believe that the books of God bhave
been sent through the instrumentality of Gabriel to prophets
upon the earth. The Quc'an was sent to Muhammad portion
hy portion during a space of twenty-three years, The
Pentateuch came to Moses, the Injil to Jesus, the Zabur to
David, and the other books to other prophets. The whole
nuimnber of the divine books is one hundred and four. T'he
Qur'an, the last of ali, is to be [ollowed till the day of judg-
ment. [t can neither be abrogated nor changed. Some laws
of the previous hooks have been abrogated by the Qur'an,
and ought not to he followed.

The one hundred to which no distinctive name is
given are known as the Sukifu’l-Anbiyd’—Books
of the Prophets. The Qur’an is also known as the
Furqan, the distinguisher ; the Qur'anu Sharif,
noble Qur’an . the Qur'anu Majid, glorious Qur’an:
the Mushaf, the Book. It is said to be the com-
pendium of the Taurat, Zabar, and Injil; so Muslims
do not require to study these books. The orthodox
belief is that they are entirely abrogated by the
Qur’an,’ though Sir Syed Ahmad, in his commentary
on the Bible (i. 208), denounces as ignorant and
foolish those Musalmins who say so. Their in-
spiration is considered to be of a lower order than
that of the Qur'an. A large portion of the Injil
is looked upon as mere narrative. The actual
words only of Christ are considered as the revelation
which descended from heaven. It is so in the case
of the Old Testament prophets. ‘ However, it was

} Sharli-i-*Aqd'id-i-fdmi, p. 147 - * Mansikh shud tiliwatan wa kitd-
batas,' i.e. abrogated both ma regards reading and writing. Also
Takmilu'l-Imdn, p. 64 . ' This religion abrogates all-religioas * — Din-i-
wai ndsikh-i-jami* adifip ast.
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the rule to call a book by the name of the prophet,
whether the subject-matter was pure doctrine only,
or.whether it was mixed up with narrative also. . . .
It is to be observed that, in the case of our own
Prophet, the revelations made to him were intended
to impart a special miracle of eloquence, and they
were written down, literally and exactly, in the form
in which they were communicated, without any
narrative being inserted in them. . . . We do not
consider that the Acts of the Apostles, or the various
Epistles, although unquestionably very good books,
are to be taken as part and parcel of the New
Testament itself ; nevertheless we look upon the

‘writings of the Apostles in the same light as we do

the writings of the Companions of our own Prophet;
that is to say, as entitled to veneration and respect.’'
There are many verses in the Qur'dn which speak
of previous revelations, thus: ‘When a prophet
came to them from God, attesting that (Scripture)
which is with them, a part of those to whom the
Book was given cast the book of God behind their
backs, as if they knew not’ (ii. 95). On this
Baidawi says : * They cast it away,’ i.e. they acted
in respect of the testimony of the Taurit to the
Prophet, as if they knew not that he was the true
Prophet ‘and it the book of God.’ Again, ‘O ye
people of the Book ! why do ye deny the revelation
of God. and yet ye are witnesses of the same ?°
{iii. 68). By the ‘revelation’is meant the Taurit
and the Injil, which Musalmans now say foretold
Muhammad’s advent as a prophet of God. ‘And .
how shall they make thee judge, since they already

! Sir Syed Alimad, Commentary on the Holy Bible, i. 22, M.
19
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know the Taurat, tn which is the judgment of God?*
(v. 47). ' And let the people of the Gospel judge
according to that which is revealed therein, and
whoso judgeth not according to that which God hath
revealed, these are the wicked ones' (v. 51). ‘We
also caused Jesus, the son of Mary, to follow the
footsteps of the prophets, confirming the law {Tau-
rat) which was sent hefore him, and We gave
him the Injil with its guidance and light, confir-
matory of the preceding law ; a guidance and
a warning to those that fear God ' (v. 50).
‘We believe in God, and that which hath been
sent down to us, and that which hath been sent
down to Abraham and Isaac and Jacob and the
tribes, and that which hath been given to Moses and
to Jesus, and that which was given to the prophets
from their Lord. No difference do we make be-
tween any of them : and to God are we resigned '
(ii. 130). ‘In truth hath He sent down to thee the
Book, which confirmeth those that precede it, for
He had sent down the Law and the Injil aforetime
as man's guidance; and now hath He sent down the
Furqan’ (iii. 2). ° Verily we have sent down the
Law (Taurat) wherein are guidance and light’
(v. 48).

Practically. Musalmins reject the Old and New
Testaments, and, as some reason for this neglect of
previous Scriptures must be given, some Muslim
divines say that the Jewish und Christian Scriptures
have been corrupted. The technical expression is

U It is said that this refers to Jews and Christians only, and that for

Muslims all other religions are abrogated by the verse ' Whoso desireth
any other religion tban Isldm, that religion shall not be accepled from

him* (iii. 79).
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tahrif, a word signifying to change, to turn aside
anything from the truth. Then tahrif may be of
two kinds: tahrifu’l-ma‘nawi a change in the mean-
ing of words; tahrifu’l-lafzi, an actual change of
the written words. Most Musalmédns maintain that
the latter kind of corruption has taken place, and so
they do'not feel bound to read or study the previous
revelations so frequently referred to in the Qur'dan.
The charge brought against the Jews of corrupt-
ing their Scriptures is based on the following verse
of the Quriain: ‘Some truly are there among you
who torture the Scriptures with their tongues, in
order that ye may suppose it to be from the Scrip-
ture, yet it is not from the Scripture. And they say,
“This is from God,” yet it is not from God; and
they utter a lie against God, and they know they do
so' Giii. 72).  All the ancient commentators assert
that this only proved tahrifu’l-ma‘nawi; ' that is,
that the Jews referred to misinterpreted what they
read, or, whilst professing to read from the Scrip-
ture, used expressions not found therein. It does
not mean that they altered the text of their Scrip-
tures.” Thus, in Sdratu’l-Baqara tiiiy 38, God is

1 Thus Baidéwi oo Suratu Ali "Impin (iii) 72 says that the words * and
some truly are there among you whao torture the Scriptures with tongoes
mean ' tura them in reading them and 3o divert them from the revealed
word to the fabricated.” Ar-Rézl 0o this verse says that they ' perverted
the words with their tongues.'

? ‘Muahammad rarely accused the Jews and Christaas of corrupting,
but often of misinterprating their sacred books, in order to evade his
¢laims.  His charges, however, are vaguely worded and bis atterances
on this subject are tantamouat to & strong testimony in favour of the
uaimpeachable iotegrity of the sacred books, both. of the Jews and
Christinns 80 far as ho knew them ' (Rodwell's Qur'dn, p. 434). See
also Slraaiii. 72; v. 16, 18, ia which the charge is not that of altering
the written text of the Scriptures. but of hiding the truth.
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described as saying: ‘ Believe in what I have sent
down confirming your scriptures.” Now, it is in-
conceivable that the Qur’an would confirm cor-
rupted scriptures. The charge is not made against
Christians who also possessed the Old Testament.
There was no dispute about the New Testament in
the controversy referred to. Muslims have no excuse
for their neglect of the previous Scriptures, and so
the orthodox divines of modern times maintain that
the greater corruption, the tahrifu’l-lafzi, has taken
place. Yet the Qur'in is said to be ‘ confirmatory
of previous Scriptures and their safeguard’’ (v. 52}
The question is fully discussed, and the opinion of
the earlier commentators endorsed by Nir Sved
Ahmad in his Commentary on the Bible.

4. ProrHETS. " Muhammad al-Barkavi says:—

It is necessary to confess that (i >d had sent prophets ; that
Adam is the first of the prophets and Muhammad the last ;
that between Adym and Mulhammad there were a pgreaat
number of prophets; that Muhammad is the most excellent
of all; that each of the preceding prophets was sent to a
special people, some with books, some without, but that
Muhammad was sent to all men and also to the genii: that

his law will remain until the end of the world ; that one nigiit
he was transported from Mecca to Jerusalem, and from thence

1 * [t preserves them from change and witnesses to their correctness.’
Baigddwl, i. 310.

% He atso says: ' | do not agree with the statement that the Jews and
Christians in the sacred books made tahreifu'l-lafzi, Tasdnif-i-Ahmadivya
[ed. Agra, 1903), Part L, iv. 4.

Maulavi Walf Ullih Muhaddith says tbat Ibn ‘Abbisis also clear that
* there has been no tahrifu’l-ma’nawf in the text of the Taurit, hut only
tahrifu’l-1afz! in translations of it.” Maulavf lmidu'd- Din, Ta'lim Muhamn-
madi (Lahore ed.), p. 19.

3 The necessary qualifications of a propbet are faithfulness, sinlessness,
truthlulness, intelligence.
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to heaven, where he saw both ‘Paradise and Hell, conversed
with the Most High, and returned to Mecca before morning.
After Lim no other prophet will come, for he is 'the seal
of the prophets® {xxxiii, 40),

Tradition records that there have been about two
hundred thousand prophets. Twenty-five are men-
tioned by name in the Qur'an, of whom six are
distinguished by special titles. Adam, Safiyu'llah,
the chosen of God; Noah, Nabiyvu'llih, the prophet
of God; Abraham, Khalilu'llah. the friend of God;
Moses, Kalimu’'llah, the one with whom God speaks:
Jesus, Rahu'llah, the spirit of God ; Muhammad,
Rasulu’llah the messenger of God.  ‘These are called
the Anbiya” ¢ld’l-‘Azm, or 'possessors of purpose.
because they were the heads of their respective dis-
pensations, and because they will be permitted by
God to intercede in the day of judgment for their
followers. They are the greatest and most exalted
of the prophets. _

In Sarate Ali ‘Imrin (iii) 40 Jesus is called,
* Hlustrious in this world and in the next.” Bai-
dawi and Zamakhshari say that this refers to His
prophetship in this world and to his work of inter-
cession in the next.' In the Saratu'l-Baqara (ii)
254, we read, ‘' We gave unto Jesus, the Son of
Mary, manifest 'signs and strengthened him with the
Holy Spirit* and in the same Sura, verse 81, it is
said, "and tWe! gave evident miracles unto Jesus
the Son of Mary and strengthened him by the Holy
Spirit.”  ‘The Tafsir-i-Husaini interprets the words
*Holy Spirit * to be " ¢1) pure soul, {21 Gabriel who
was always near Jesus, (3t Ismu’l-A'azm, the great

TPVPUR WL (BT R WERWT



294 THE FAITH OF ISLAM

name, by the blessing of which the dead come to
life. (4) Injil, or Gospel, in which is found the
freshness and hope of heart and soul.” MNost com-
mentators, however, consider the ‘ Holy Spirit® to
be Gabhriel. Baidawi says the miracles are those of
raising the dead to lite and of healing, knowledge
of future things and the Injil. As regards the
Qur’anic testimony to the di\"i‘nity of Christ, Jesus
is said to be the Word proceeding from God.
‘ Remember when the angel said, O Mary! Verily
(God announceth to thee the Word from Him " °
(i1i. 40).

In Suratu’l-Anbiva’ (xxi) 91 the immaculate con-
ception is thus taught : ‘ And her who kept her
maidenhcod, and unto whom We hreathed of Our
spirit and made her and her son a sign to all crea-
tures.’ In the Sdratu’'n-Nisa® (iv) 160 Jesus is
spoken of as ‘His Word which He conveved into
Mary and a spirit proceeding from Himself.” 1In
the Tafsir-i-Husaini ‘His Word" is said to refer to
the birth of Christ without any touching (coition),
or ‘be-misas.” The Khaldsatu't-Tafdsir savs the words
mean, ‘(1) that Christ was created by means of the
word kun, (Be), or {2) the word which came to Mary
by Gabriel." These and similar passages seem
clearly to admit the ‘divinity of Christ; but it is
certain that Muhammad did not accept this doctrine,
for the last verse quoted is followed by a strict
injunction not to say there are three gods. Muham-
mad ignorantly supposed the Holy Trinity to con-
sist of God, Jesus and Mary. The Qur'an also
inveighs against the idea of a divine sonship in
Naratu’t-Tauba (ix) 30: Suratu Maryam (xix. 30):
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Suaratu'z-Zukhruf (xliii) $9. There is much 'in-
consistency in the teaching of the Qur’an on this
subject." The explanation of it is probably that
Muhammad used the expressions about the person
of Christ current among the Christians, either to
commend his teaching to them, or simply because he
himself did not understand their full import. In
the Suratu'n-Nisd' (iv) 169, Jesus is called ‘Apostle
of God and His Word—Kalimatuhu (&l ie.
the word, not Kalimatu (id€s), @ word. Thus the

Qur’an recognizes Jesus as the one expression of
God’s will. The crucifixion of Christ is denied in
Soratu'n-Nisa’ (iv) 156. Muhammad borrowed this
idea from the Manich®ans.’

There are degrees of rank amongst the prophets,
for ‘ Some of the Apostles have we endowed more
highly than others.” Those to whom God hath
spoken,’ He hath raised to the loftiest grade, and to
Jesus, the Son of Mary, We gave manifest signs,

1°The eternal sonship is rejected with the death on the cross, the
resurrection and the role at God's right.band. [n fact, the lslémic doc-
trine leaves us questioniog why this semi-aagelic being came to earth at
all. Some positive element must bave been dropped by Muobammad
[rom the syatem which was tanght by him. Jesusin it was evidently a
second Adam, but bis theological relation to the first Adam has vanisbed.
He mast have been sent {or a purpose . that too has vanished." Pro-
fessor Macdonald in The International Review of Missions, October
1913, pp. 665-6.

¥ See on this point Browne, A Literary History of Parsia, p. 162.

35t s said that prophets in their previous existence (as spirits)
declared their submission to Mubammad and were ia this world merely
his representatives.  This, however, is contrary to the verses, ' We make
po difference between them ' (iii. 78) | * We make no distinction between
any of Hm apostles * (ii. Z83).

4 Moses at Sinai and Mubammad in the pight of the Mi'raj. (Baiddwi,
i. 130). Some sav God spoke to the Anbiyd® 410'1-'Azm also.
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and We strengthened him with the Holy Spirit* (ii.
254). Ttis said that the * first appearance of pro-
phetship was in Adam, and its perfection in the
‘** Seal of the prophets.” '’

Jaldlu’d-Din Rami, in the Mathnawi, says :(—

The name of Ahmad includes the names of propbets all,
Just as one hundred, when received, includes ninety all.

Traditions, as usual, support this position. °I
am the chief of the sons of men." *‘Adam and all
beside him will be ranged under my flag in the
judgment-day.” ‘ There will be no prophet after
me.” Tt is said that the law given by Moses was
harsh and severe ; that by Christ, was mild- and
gracious ; but that the law given by Muhammad ix
perfect, for it combines both the quality of strictness
and that of graciousness ; according to the Tradi-
tion: ‘I always laugh and by laughing kill’
Each prophet is said to have been sent to his own
tribe, but Muhammad was sent for all men. A
Tradition states : ‘I was raised up for all men
whether white or black, other prophets were not
except for their own tribe.’

Many Sunnis hold that prophets are superior to
angels, and sometimes quote the verse, ‘Verily,
God chose Adam and Noah and the family of
Abraham and the family of ‘Imran out of the
worlds ' {iii. 30) as a proof of it.? ‘The Mu'tazilix

T * Qor Prophet is the seal of the apostles, and his taw will not be
abrogated lill time is fulblled. And Isd (Jesus), after his descent, will
judge according to the law of our Prophet. 1t is said that be will take
it from the Qur'in and the Sunna.! Al-Fudili, quoted in Macdonald's
Suatim Theology. p. 345 ’

3 Bawdawi, 1. 152.
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say that the angels are superior to the prophets.
Al-Jubbi‘i, a Mu‘tazili, quotes the verse, ‘ Neithet
do I say unto you, ‘' Verily I am un angel”’
(vi. 50) to prove that prophets are inferior. Qadi
‘Abdu’l-Jubbair in his commentary denies this, and
says that al-Jubba‘i interprets the words as if
Muhammad meant that he had not the glory and
dignity of an angel, whereas all that he meant to
declare was that he had not the rank of an angel,
because, as a matter of fact, his glory was greater.'
The Shi'ahs assert that the twelve Imams are
superior to prophets. There is also a Tradition
which says, * The ‘Ulama of my faith are as the
prophets of the children of Israel.’ '

Ibn Khaldin (i. 196-205) gives a very inter-
esting account of prophetic inspiration. He speaks
somewhat as follows. If we contemplate the world
and the creatures it contains, we shall recognize
a perfect order, a regular system. a sequence of
cause and effect. Then the phenomena of the visible
world indicate to us the existence of an agent whose
nature is different from that of the body, who is, in
fact, a spiritual existence. ‘This agent, which is the
soul, must, on the one hand, be in contact with
the existences of this world, and, on the other, with
the existences of the next category of superiority,
and one whose essential qualities are pure percep-
tion and clear intelligence. Such are the angels.
It follows, then, that the human soul has a tendency

1" The apostles of mf\l.nk'ind are more excellent thaa the aposties of
the angels; and the apostles of the angels are more excellent than the
geotrality of mankind; and the generality of mankind of. the true

beliovers is more excellent than the generality of the angels." An-
Nasif, quoted by Macdonald. Mustin Theology, p. 318.
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towards the angelic world. All this is quite in
accordance with the idea that, according to a
regular order, all the categories of existences in
the universe are in mutual contact by means of
their faculties and on account of their nature.

The souls of men may be divided into three
classes, First, a soul that is too feeble by nature
to attain to a perception of the spiritual : it has to
content itself with moving in the region of sense
and imagination. Thus it can understand concepts
and affirmations. It can raise itself high in its
own category, but cannot pass its limit. '

Second, souls carried by a reflective movement and
a natural disposition towards spiritual intelligence.
They enter into a state of contemplation which
results in ecstasy. This is the intuition of all the
saints (Auliyd’) ' to whom God has given this divine
knowledge.

Third, souls created with the power of disengaging
themselves altogether from their human bodies in
order that they may rise to the angelic state. In a
moment of time such a soul perceives the sublime
corapany (of angels) in the sphere which contains
them. It there and then hears the speech of the
soul and the divine voice. Such are the souls of
the prophets. God has given to these souls the
power of leaving the human body. Whilst thus
separate from it. God gives to them His revelation.
The prophets are endowed by God with such a

1 That the Aaliyi’ are distinguished above ordinary moctals s
maiatsined oa the aothority of: ' Are not the friends (auliyd’) of
God those on whom no ‘fear shall ‘come, nor shall they be put to
grief ' {x. 63).
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purity of disposition, such an instinct of upright-
ness, that they are naturally inclined to the spiritual
world. They are animated by an ardour quite

-peculiar to their order. When they return from the

angelic state they deliver to men the revelations .
they have received. The journey to, and the journey
from the angelic state, and the comprehension of
the revelation received there, occupy less time than
the twinkling of an eve. This is why inspiration
is called wahi, a word which, according to Ibn
Khaldan, means to make haste.

A Nabi twho must be a wise and a free man,
and free from imperfection either of body or mind)
receives wahi, but has not necessarily to deliver to
men the orders of God. A Rasal, who must possess
the same qualifications as a Nabi, is one who is
commanded to deliver God’s message to men, though
he does not necessarily abrogate what preceding
Rasuls have delivered. Some Raslls do so, but the
distinguishing mark of the Rasdl is that he delivers
to men commands direct from God, and is specially
commissioned so to do. Thus every Rasulis a
Nabi, whilst every Nabi is not a Rasul.’

The orthodox belief is that prophets are free
from sin.” The Ash‘arians believe that the power
of stnning is not created in them. ‘The Mu'tazilis
deny this, but admit the existence of some quality

' There is some dispate as to whether a woman caa attain to the rank
of prophets. The Ash'arians say she can, and mention as posuble
prophetesses the Virgin Mary, the wife of Pharaob, Sarah, Hagar, and
some add the names of Eve and of the mother of Moses.

2 Some of the subsections of the Shi‘ahs, in ordec to exalt the Imimrx,
hold that prophets can sin. The Hasbimiyab, for example, say : " The

prophets sia, but the lmims are pure.’ Shabrastini, al-Milal wa'n-
Nihal, p- 142
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which keeps them from evil. These theories do not
agree with actual facts. Prophets, like other men,
also commit faults, but here comes in the Muslim
distinction of sins ioto the ‘ great sins ' rkabira), and
the * little sins ' (saghira).' The ‘great sins’ are
murder, adultery. disobedience to God and also to
parents, avoiding fighting against infidels. drunken-
ness, usury, neglecting the Friday prayers and the
Ramadan fast, forgetting the Qur’an after reading
it, swearing falsely or by any other than God.
magic, gambling, calling on the names of ‘deceasec_i.
persons and beating the breast at such times’
dancing, disrespect to a Hafiz, shaving the beard,
and omitting to say the darud (i.e. on whom and on
whose family be the peace and mercy of God)
whenever the name of Muhammad is mentioned.
These are all ‘ great sins,’ and can only be forgiven
after due repentance ; the ‘little sins’ are forgiven
if some good actions are done. ‘' Observe prayer ut
early morning, at the close of day, and at the
approach of night ; for the good deeds drive away
the evil deeds' (xi. 116). It is the universal belief
that prophets never commit the greater sins, but
there is a difference of opinion with regard to the
lesser sins. Some limit even this frailty to the period
before wahi comes upon them. The general opinion,
however, is that the frailties which they show are
merely faults and slight imperfections not amount-
ing to sin.”

V' To thuse who avoid great comes wnd scaodals, but commit only
lighter faults, verily thy Lurd will be Jiffuse of mercy’ (kiii. 33).

* This is an orihodox blow at the Shi'ah practices in the moath of

Mubarram. Shi‘ahs coasider this a good act.
3 Klein, Religion of Isidm, p. 73

THE SINS OF PROPHETS 3

This, to the Muslim mind, at once disposes of a
difficulty the Qur'an itself raises on this point:
With the exception of Jesus Christ, the Anbiya’
uld’l-'Azm are spoken of as doing what every one,
except an orthodox Muslim, would call sin. Adam's
transgression’ is referred to in Sura ii. 29-37, and in
Sura vii. 10-24.  * They said, “ O our Lord! with
ourselves have we dealt unjustly; if Thou forgive
us not and have not pity on us, we shall surely be
of those that perish.” (vii. 22). The sin of Noah
is plainly hinted at in *“Unless Thou forgive me and
hbe merciful to me, 1 shall be one of the lost”
(xi. 49). There is a similar request in ‘Stra lxxi.
29. Abraham also is represented as saying, ' When
1 am sick, He healeth me, and who will cause me to
die and again quicken me, and who, I hope,. will
forgive me my sins in the day of reckoning " (xxvi.
80-2). Moses is described as having done *“ a work
of Satan " in killing a man, and as saying, “ O my
Lord, I have sinned to my own hurt; forgive me.”
So God forgave him; for He is the forgiving, the
merciful. He said: ‘ Lord, because Thou hast
showed me this grace, I will never again be the
helper of the wicked ' (xxviii. 15, 16).

The following passages refer to Muhammad.
‘ Be thou steadfast and patient; for true is the

L1t is said Adam’'s sin was a mere slip, but it brought good to the
world. Hed he remained in Paradise the world would not bave beeo
peopled ; and the word of God, ‘! have oot ¢reated men and jinas
except for worship,’ would not have baen fulfilled. 1tis also said that
the sin of Adam was not like the sios of other men, and that that which
was forbidden t him outwardly was commended to bim inwardly
(Ll jyole 1,810 pie) and that there was & secret understanding be-
tween him and God which we do oot know.
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promise of God; and seek pardon for thy sjn’ (x1. 37).
Baidawi says that this refers to his remissness in
propagating Islam. According to the Tafsir-i-ibn
‘Abbds, it is 'the deficiency in giving thanks for
the blessings God bestowed on thee and thy Com-
panions "; according to the Tafsir-i-Husaini, it is
‘that the Prophet as an act of worship sought
pardon, and so rose to a high rank, or that he did
it to set an example, according to the Tradition,
“1 seek pardon seventy times daily;"" " or it meanx
simply, ** Seek pardon for the sins of thy people.”’
In reply to all these ingenious attempts to get rid
.of a very troublesome fact, it may be noted that the
word used for the Prophet’s sin (dhanb) is also used
in describing the sin of ordinary people. Thusx,
“ Others have owned their sins {dhanb)’ (ix. 103},
‘* But the wicked shall not be asked of their sinx
(dhunab) ' (xxviii. 78). In the Tafsir-i-Husaini the
comment on this verse is that the wicked (gunah-
garan) here are idolaters; their sins (dhunub) there-
fore include idolatry which cannot be looked upon
as a mere fault. The crime of Potiphar's wife ix
called dhanb (xii. 29). The unbelievers when
thrown into hell, a hell boiling and thirsting for
fury, shall say : ‘ Had we but hearkened or under-
stood, we had not been among the dwellers in the
flames; and their sin (dhanb) shall they acknow-

I Another Tradition quoted by Gliazdliis *1 ask the Almighty for
pardon and repent uoto Him seventy times daily,” For the original, see
Kliewn, Religion of Isidm, p. 73

¥ Baidawi gives kufe (infidelity) as the meaping of dhanb here. He
says it 18 vobeliel shown in oot hearkening to the Prophet’s message.
This seems reasonsble, but it shows that (hanb has a wider meaning than
that of a mere fault, which is declared 1o be ita meaniog when used of an
act of the Prophet,
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ledge’ (ixvii. 10-11). See also Suras lv. 39; xli.
14; xci. 14 for the same use of this word. Al
these passages show the futility of the attempt made
to restrict the meaning of dhanb in order to main-
tain the dogma of the sinlessness of Muhammad.

* Ask pardon for thy sin, and for believers, hoth
men and women’ (xlvii. 21). Mu‘dlim says that
the Prophet was told to ask pardon for his sins,
not because he had any sin, or really personally
needed any pardon, but because, if he so asked, it
would become a Sunna practice for the people.
Thus each one can now say, ‘ Pardon my sin.’ In
the book known as Tibydn it is said that ‘seek
pardon for thy sin’ means *ask for purity, which
will keep away sin.”' 1bn ‘Abbés quotes the verse,
‘Have We not opened thine heart for thee and
taken off from thee thy burden? " {xciv. 1-2), and
says 'thy burden ' means ‘thy sin.” A more com-
mon interpretation is to refer this to anxiety or to
trouble of mind. The scandal caused by the Pro-
phet’s conduct with the wife of Zaid and with the
Egyptian slave Mary necessitated a pretended reve-
lation of God's will in reference to these events.®
The circumstances will be found fully detailed in
Sara xxxiii. 36-49, and in Sidra lxvi. 1-3.

One of the most important verses is: * Verily,
We have won for thee an undoubted victory, in
token that God forgiveth thy earlier and later fault
(xlviii. 1-2). Itis not quite clear what victory is
here referred to.” Husain and Baidawi say that it

| These quotations are taken from the Tafsir-i-Husuinl, ii. 348

? See Sell, The Life of Muhammad. pp 152-5: 200-2.
3 Tafstra-Husainl, ii. 331 1 Baiddwl, ii. 266.
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is the taking of Mecca, the past tense being pro-
phetically used for the future. The following ex-
planations are given of the expression ' earlier and
later fault.’ (1) God has forgiven thy sin com-
mitted hefore and after the descent of wahi, (2)
hefore and after the taking of Mecca, or (3) before
the descent of this Sara. (4) Salmi says: ‘The
earlier sin refers to the sin of Adamm committed
when Muhammad was in the loins of his great
ancestor and thus connected with him; the later sin
refers to the followers of the Prophet, and in that
way is connected with him, just as the sin of Adam
was the predecessor and cause of their sin” (5,
Imam Abu’l-Lais says: * The words refer to the sin
of Adam, and to those of the followers of the Pro-
phet. Both are connected with Muhammad, be-
cause the former is forgiven by the blessing. and
the latter by the intercession of Muhammad.’

Muslim and Bukhari say that one day the Pro-
phet said to his followers: * Not one of you shall
enter Paradise except through the mercy of God/’
and was asked : ' Not even thou, O apostle of God?’
He said: ‘Noteven I.' Abu Huraira says that he
heard Mubammad say: ‘Verily, 1 ask God for
pardon.” It is said that Muhammad felt such
remorse for slight faults that he gave the serious
name of sin to them. The reply to this plea is
obvious, for, from a Muslim standpoint, the Qur’an
is God's word and so it is God and not Muhammad
who speaks of Muhammad’s sin.

From the extracts from the Qur’an it appears
that sin is imputed to the prophets, though Muslims
evade the charge by the casuistry described. Still
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it is a striking fact that the one sinless member of
the Anbiyd’-Ull’l-‘Azm, the one sinless prophet of
{slam, is none other than the Lord Jesus Christ.’
There is no passage in the Qur’an which hints at
sin, even in the modified form in which Muslims
attribute it to other prophets, being committed by
him: 'no passage which speaks of his seeking for
pardon.

In the Traditions (Sehiku'l-Bukhdri iii. 194),
there is the same absence of any imputation of evil
to Christ. Thus Muhammad is reported to have
said: ‘ The people will be gathered together at the
day of judgment and will say, * If some one would
only intercede for us with our Lord.” They will
go to Adam and say, “ Thou art the father of men.
God created thee with His own hand. Angels made
sijda to thee and taught thee the names of every-
thing. Intercede for us with thy Lord, so that we
may be happy in one place.” Adam replied, "I
am not fit for this work for you,” and he remem-
bered his sin (dhanb) and was ashamed. Then they
went to Noah. Certainly he was the.first prophet
raised. up by God for the ruler of the world. He
replied, ‘I am not fit for this work for you,” and
remembered his questioning of God on that which
was not for him to know. He will be ashamed and
will say, “ Go to the friend of God.”” They will then
go to Abraham, who wil] say, “‘T am not fit for this;

Y A Tradition recorded by Muslim (Part v. 126 and quoted in
Pfander's Path of Life {C-L.8.) p. 221] on the authority of ‘Ayisba
relates that Mubammad =aid : * Every child who is born of Adam's secd
at his birth is pricked by Satan, excopt Jesus and his mother.' Bukbdr
records a Tradition to the effect that ‘every child at birth, except Maryam
and her son, is toucbed by Satan.” Pasgu'i-Bdri, Part xvii. 163,

20
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go to Moses, to whom God spake and gave the Taurat.”
They will go to him, and he will say, * I am not i
for it,” and will remember his killing a man, and
will be ashamed, and will say, * Go to Jesus, the
servant of God and the messenger, the Word of God
and His spirit ; ”’ but Jesus will say, * I am not fit
for this ; go to Muhammad, the servant to whom
God hath forgiven the former and the latter sin
(dhanb).”’ 1n sharp contrast to the case of Muham-
mad and the other prophets, all reference to sin is
omitted in the case of Jesus.'
It is the universal belief that prophets work mira-
cles.” A miracle is defined tobe ‘ kharqu’l-‘idat,’
or something contrary to the usual course of nature.
The object for which a miracle is performed must
be a moral one, and chiefly to attest the truth of the
statements made by the prophet.” Muhammad
makes, in the Qur’in, no distinct claim to the power
of working miracles ; on the contiary, he seems to
disclaim such a power. The Quraish said : ‘By
no means will we believe on thee till thou cause a
fountain to gush forth for us from the earth ; or till
thou have a garden of palm-trees and grapes, and
thou cause forth-gushing rivers to gush forth in

' The Qur'in speaks of 1the immaculate and miraculous birth of Jesus
Christ, * When God had given them a perfect child * (vii. 190). * Verily
Jesus is as Adam in the sight of God. He created him of dust: He then
22id to him ** 13e apd he was ' {iii. 52). Thus, according 1o :he Qur'dn,
peither Jesus not Adam had a human father.

t Muslim theologians oame seven characteristics of a true miracle.
These definitions are given in Arabic and in Eoglish by Klein, Religion
of Isldm, p. 75.

3 Sir Syed Alymad says: ' Miracles are not a proof of prophetship
which must be established oo cther grounds. Tasdnif-i-Aimadiyyu, Part

1, iv. 136,
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1ts midst ; or thou make the heaven to fall on usy-as
thou hast given .out, in pieces ;: or thou bring (‘}od
and the angels to vouch for thee, etc. Say, “Am 1
:nore than a man, an Apostle ? ”* (xvii,.- 92~§)
The unbelievers say, ' Why hath not a sign beén‘
given him by his Lord ? ” Nay, but thou art only a
warner, and unto every people hath been given a
guide ” (xiii. 8)." Baidawi says : ‘When the
people demanded miracles such as those wrought by
Moses and Jesus, Muhammad is told that Le is only
a warner. The demand was withheld because it was
m‘ade perversely and not with sincerity.’ ‘ Nothin
hmd'e;red Us from sending thee with the power o%
working miracles, except that the people of old
tr'eated. them as lies’ (xvii. 60). The reason here
given is that such power was useless in the case of
fo'rmer prophets, a statement which scarcely accords
“:1th facts. Other passages on this point are Suras
vi. 37 vii. 204 ; xvii. 58 and xix. 48, Forme;-
prophets, Muhammad used to say, were sent to their
own sect; but he was sent for all. Their miracles
rere copﬁned to their own times. The Qur’an tht;
great miracle of Isliim, was for al] ages. He net’:ded
no ot.her sign than this. But his followers maintain
that in this, as in ali other respects, he was equal to
all .and superior to some prophets, and produce
various passages of the Qur'in in support of their

! These words occur in Siratu'r-R'ad. tha last Sira delivered at
Mecca, To the Quraish who prested him 1o give a miraculous
the message came, * Whom God causeth to err, no guide shall thc:mge.
Ior him. Chastisement awaiteth them in this present life and .
grievous shall be the chastisement of the next’ (xiii. 34). Tha et
words of warning and threatening of eternal fire and everl;slin , ‘?E:nh
ment on those who rejected his claims, the Prophet left the cit K‘ Puf'::f .
for thirteen loog years he had preached and pleaded in vain e which
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view.. If to Adam was given the power of naming
everything, Muhammad  also possessed the same
power. Enoch was exalted on high, but Muham-
mad was taken to the ‘Qaba Qausain,’ the ‘two
baws length,” where Gabriel. ' one mighty in power,”
appeared to him (liii. 5-93. Isma’il was ready to be
sacrificed, but Muhammad endured the splitting of
his breast ;' Joseph was to some extent handsome, but
Muhammad was the very perfection of beauty ;
Moses brought water from the rock, but Muhammad
produced it from his fingers. The sun was stayed
in its course by Joshua, and so it was by Muham-
mad. Sclomon had a great kingdom, Muhammad a
greater, for he possessed the keys of the treasuries of
the earth. Wisdom was given to John the Baptist
whilst yet a child, so also were wisdom and under-
standing granted to Muhammad at an early period of
his life. Jesus could raise the dead.’ so also could
Muhammad. In addition to all these, the special
miracles of the Prophet are the splitting of the moon
asunder (the, truth of which Nizam, a Mu'tazili,
denied), the mi'raj, the coming of a tree into his
presence, and above all the wonderful miracle of the
Qur’an itself. The splitting of the moon asunder
is referred to in ‘The hour of judgment ap-
proacheth, and the moon hath been split in sunder’

1 * Have We not opened thine heart for thee? ' (xciv. 1}. Tradition
relates that when young, two angels cut open his breast and took out a
black drop. Many other marvels are also connected with this event.
See Sell, The Lifs of Muhammad. pp 8-9.

3 The miracies said to bave been peformed by Jesus in his childhood
{xix. $1-2; iii. 43) are called mu’jizit, the name giren to miracles per-
formed by a troe prophet. for. even whon a babe. he saidd ;. ' He hath
made me a prophet’ (xix. 31}
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‘liv. i'. The following accounts occur in books
dealing with the subject of the miracles of Muhain-
mad. ' The moon was split into two parts,.onc
above the mountain, one under ; and the Prophet
said, ' Bear witness.”’ ‘Abdu’llih says : ‘We
were with the P ophet ; the moon became two parts,
and the Prophet said to us, ** Bear witness, " * Imdm
Z3ihid says that Aba Jahl and a Jew visited the
Prophet. and demanded a sign from him on pain
91’ death. The Prophet made a sign with his lttle
hinger. and at once the moon separated into two
pirts, one of which remained in the sky, the other
went off to a long distance. The Jew believed in
[slim forthwith. ' Some infidels asked the Prophet
of God for a sign, then he split the moon.''  Some
authorities, however, refer the passage to the future,
as they consider the splitting of the moon to be one
of the signs. of the last day. Other commentators
on the verse, ‘Whsen they (Meccans' see a sign.
they fall to mocking’ rxxxvii. 14, say the *sign’
referred to is ‘the splitting of the moon or some
such marvel. "’

The mi‘rdj, or night ascent, is mentioned in * Glory
be to'Him who carried His servant by night from
the sacred temple 1of Mecca' to the temple that is
more remote, whose precinct We have blessed, that
We might show him of Owur signs ' (xvii. 11,
Muslim writers, who are fond of the marveltous.
narrate at length the wonderful things the Prophet
saw and did on this eventful night ; butsome main-
tain that it was only a visjon, and quote the words,

-V Baidawd, ii. 296.
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‘We ordained the vision which We showed thee,’
{xvii. 621 in proof of this assertion. Baiddwi supports
this view ' but also gives other explanations. The
general consenus of opinion is on the side of a
bodily migration. Be that as it may, all orthodox
Muslims maintain the superiority of Muhamrpad as
a worker of miracles over all other prophets.”

'3, Tur ResurvecTION aND THE Last Dav.—
‘These two articles of the faith may be considered
together. The following is a summary of the re-
marks of al-Barkavi on this point. It is necessary
to acknowledge :—

I. Thal the torments of the tomb are real and certain,
and that Munkar and Nakir will interrogate the dead person
concerning his God, his Prophet, his faith and his Qibla.
The faithful will reply ‘Qur God is God; our .Prophel
is Muhammad : our religion, Islim; our Qibla, the Ka'ba.

9. That all the signs of the last day mentioned by l‘he
’rophet will come to pass: such as the appearance of Dajjal,
or Antichrist; the descent of Jesus from heaven; the
appearance of Imam Mahd{ and of God and Magog: and the
rising of the sun from the west. _ .

3. That alt living things will die: that the mountains
will Ay in the air like birds: that the heavens will melt
away ; that after some time has thus passed, God Most
High will raise the dead; that prophets, saints, doctors

1Al that. Muhammadans must beliove respecling the mi'rdj is that the
Iroohet saw himsell, in a visidn, transporte | from Mecca to Jerusalem,
and that in auch a vision he really beheld some of the greatest sigas of
his Lord * (Essays by Sved Ahmad, Essay vi. 34). This though a
legitimate, is aot, however, an arthodox apinion. which is, lha.: he who
denins an actual budily migratioa from Mecca to Jerusalem is a kdfir
(in6idel}), as be denies the statement of a ' oass’. or plain tect of the
Qar'én; He who denies the ascenwion to heaven and &be wjunderh'n
accaunt of tha night's proceedings preserved in the Tratitions js a fdaiq
{sianer), though he remains & Muslim. _

% The miracle worked by a prophet is called mu‘jiza: hy a wainl,
wardmat : by an evil apirit or an opposer of God, istidrdj. ’
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of the law, and the faithful will find near them the robes
and the horses of Paradise. They -sill put on the robes.
and mount tae horses, and go into the shade of the throne
of God. Other men, hungry, thirsty and naked, will go
an foot. Tne faithful will go to the right, the infidels to
the left.

4. That there will be a balance, in which the good and bad
actions of men will be weighed. Those whose good deeds
outweigh the bad will go to Paradise; if the bad predomiunate,
they will go into the fire, unless God has mercy on them,
or -the prophets or saints intercede for them. If, however
they were not Muslims, thete will be no intercession for
them, nor will they come out from the fire. The Muslims
who enter th: fice will, after having purged their crimes,
enter Paradise,

5. Chatthe bridge Sirat, which is sharper than a sword,
13 raised above the fire; that all men must pass over this.
Some wiil pass o er with the speed of lightning, somes will

- Ro very slowly aver; others will fali and certainly eater into

the fire. _

. 6. That each prophet has a posl where he, with his
people, will quench their thirst before entering Paradise;
that the pool of Mutiammad is the largest of all. Its water
i sweeter than honey, whiter than milk.

7. That Paradise and Heil actually exist; that the chosen
remain fyr ever in the former; they veither die nor grow
aged. The Haris and the females are exempted from the
infirmities of their sex. They will no longer bear children.
The elect will find there the meat and the driok they require,
without taking upon themselves any trouble. The ground of
Paradise is of musk; the bricks of its edifices are of gold and
of silver.

‘The unbelievers and the demons will remain for ever in
hell, tormented by serpents as thick as the neck of a camel,
by scorpions as large as mules, by fire and by scaiding water.
Their- baties will burm till they becom= reduced to a coal,
whan God will revive them so that they may endure fresh
tormants. This will last for ever.



312 THE FAITH OF ISLAM

The following additional remarks are based an the
Sharh-s-A'qé’id-i-Jémi ed. A.u. 1271, pp. 179-793).
They fall under four heads :—

(1) The sounding of the trumpets. The Prophet
said : ‘ The last hour will not be till no one is {ound
who calls on God.! Then, * There shall be a blaston
the trumpet, and all who are in the heavens and al!
who are in the earth shall expire, save those whom
God shall vouchsafe to live. There shall be another
blast on it, and lo ! arising they shall gaze around
them (xxxix. 68). Aba Huraira relates that the
Prophet, speaking of the trumpet, said : ‘ After the
creation of the heavens and the earth, God created
the trumpet and gave it to Isrifil, who, with his
mouth placed to it, is ever looking up and waiting
for the order to blow it. He will blow threé times.’
The first time, the blast of consternation, to terrify ;
the second, the blast of examination, to slay ; the
third, the blast of resurrection, to quicken the dead.’
Most persons believe that everythin‘y, save God and
His attributes, will perish.

The resurrection of the body is thus proved :
‘They say, “Who will bring us back ?" Say:
‘ He who created you at first” ’ (xvii. 53). ‘'*“ Who
shall give life to bones when they are rotten ? " °
Say : ' He shall give life to them who gave them
being at first, for in all creation is He skilled """

1 Some commentators mike no distinction betweea the Ffrst and
second blast, as only two are distinctly mentiooed in the Qur'dn

The place of axsembly will bs oo earth, some say at Jerualem,
others & barren plzio which affords oo hidiag place, but nothing Jdeanite
is koown beyond the words of the Qur'da: ' Qo the day whon tbe exrth
chali-be chaoged into another carth, and the heavens also, maen shall
come forth unto Gal, the Only, the Victorious ' {xiv. 49},
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(xxxvi. 79). *Man saith: '"“'What! after [ am
dead, shall I in the end be brought forth alive ? "
Doth not man bear in mind that We mada him at
first, when he was nought ?’ (xix. 68). ‘The
infidels will say : * Shall we indeed be restored as
at first? What! when we have become rotten
bones ? "' *‘ This then,” say they, ‘* will be a return
to loss.” Verily, it will be but a single blast.
and lo! they are on the surface of the earth’
{Ixxix, 10-14). ‘'Is He not powerful.enough to

quicken the dead ? " (Ixxv. 40). This resurrection __

will be to judgment. ‘' Never,' say the unbelievers

will the hour come upon us.’ Say: ‘Yea, by my
Lord who knoweth the unseen, it will surely ‘come
upon-you, . . . to the intent that God may reward
those who have helieved, . . . but, as. for. those
who aim to invalidate Our signs, a chastisement of
painful torment awaiteth them’ (xxxiv. 3, . ‘A
terrible chastisement doth await them on the Day
when faces shall turn white and faces shall turn
black. What | after your belief, have ye become
infidels ? Taste, then, the chastisement for that ye
have been unbelievers. And as to those whose faces
shall have become white, they shall be within the
mercy of God ’ iiii. 102", _

The Prophet did not know the time when all this
would take place. ‘They will ask thee of the
Hour, when will be its fixed time ? But wha
knowledge hast thou of it? 1Its period is known
only to thy Lord; and thou art charged with the
warning.of those who fear it’ ‘Ixxix. 41-5). Accord-
ing to the:Ijma‘ of the Faithful, he who has any
doubts on this article of the Faith is an infidel



314 THE FAITH OF ISLAM

‘The Mu'tazilis show from reason that a resurrec-
tion of the body is necessary in order that rewards
and punishment may be bestowed. The orthodox
agree with the conclusion, but hesitate to base it on
reason,

The learned are not agreed as to the state of the
soul during the time when the body is dead, and
therefore disagree with regard to its revival. Some
assert that it is wrong to speak of a resurrection of
the soul, for it exists in the body as fire in coal;
hence its revival is included in the resurrection of
the body : others maintain that, as it is a distinct
entity, it is not annihilated with the body. The
scholastics favour the first idea. Practically the
result seems the same in both cases. The resurrec-
tion body had a soul. Wise and foolish, devils and
heasts, insects and birds—all will arise at the last
day. Muhammad will come first in order, and be
the first to enter Paradise.

12) The descent of the Books. After the resurrec-
tion, men will wander \about for forty years, during
which time the books which contain the record kept
by the recording angels, will be given up. Men will
rise up naked and confused ; some will walk about,
some stand for forty years, looking up towards the
heavens (i.e. expecting the books). They will
‘v perspire profusely through excess of sorrow. Then
God will say to Abraham, ‘Put on clothes.’
He will put on a robe of Paradise. The Prophet
said : ‘1 will also put on a dress, and will stand
near the throne. where no one else will be allowed
to stand, and God will say : ‘‘ Ask and it shall
he granted to thee: intercede, thy intercession
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shall be accepted.”’ Each book flies from the
treasury under the Throne of God, and is given to
its proper owner.! ‘Every man's fate have We
fastened about his neck ; and on the day of resurrec-
tion, will We bring forth to him {every man) a book
which shall be proffered to him wide open : ‘‘ Read
thy book ; there needeth none but thyself to make
out an account against thee this day "' (xvii. 14>
A portion of verse 78 of Stra xxviii—* But the
wicked shall not be asked of their crimes,’ seems to
contradict this ; but commentators say that this
verse simply means that God knows all,® or thal
their sinfulness will appear on their foreheads.
‘One day We will summon all men with their
leaders {Imams:. They whose books shall be given
into their right hands, shall read their book, and
rot be wronged a thread' (xvii. 73:. ‘He into
whose right hand his book shall be given, shall be
reckoned with an easy reckoning, and shall turn
rejoicing to Ris kindred. But he whose book shall
be given behind his back ¢.e. into his left hand!,
shall invoke destruction’® (lxxxiv. 8-11). *‘He
who shall have his book given into his left hand will
say : 'O that my book had never been given mec.
and that I had not known my reckoning "’ ilxix.
251 But the command goes forth, ‘Lay hold of
him and chain him ; then at the hell-fire burn him

* The books of the wicked are kept in Sijjin, a prison in Hell (1xxxiii
7-19) : the registers of the righteous are kept in Iiyin, u lofty apart:
raent in Paradise (Ixxxiii. 18},

1+ God knows all their sins and certainly will punish them.' Baiddwi
i, 89,

3 The formaer are called Ashibu’l-Yamin, meo of the right ; the latter..
AahAti’sh-Shimil. men of the left.



3106 THE FAITH OF ISLAM

Uxix. 30). It is said that wicked Musalmins will
be seized by the right hand before they are cast into
the fire, which is held to be a proof that they are not
always to remain there. Some consider that the
?xpression * Read thy book ' implies a literal read-
ing ; others, that it is a metaphorical expression,
which simply means that all the past actions will be
known. Those who believe in a literal reading say
that each believer will read the account of his faults
only, and that other persons will read that of his
good deeds. The face of the believer as he reads
will shine resplendently, but black will be the face
of the infidel.

(3) The Balances. This belief is buased on the
authority of the Qur’an, the Sunna, and the Ijmi‘ :
no Muslim, therefore, can have any doubt about it.
Thus : ‘ They whose balances shall be heavy -shall
be the blest ; but they whose balances shall be light,
these are they who shall lose their souls, abiding in
hell for ever’ (xxiii- 104). ‘They whose balances
shall be heavy, these are they who shal! be happy ;
and they whose balances shall be light, these are
they who have lost their souls, for that to Qur signs
they were unjust’ fvii, 7, 8). ‘As to him whose
balances are heawy, his shall be a life that shall
pleise him well : and as to him whose balances are
light, his dwelling-place shall be the pit. And who
shall teach thee what the pit (al-Hiwiya) is? A
raging fire !’ (ci. §-8). Prophets and angels and
according to some authorities; believers will be
.exempt from this trial. This test is not required
for. the unbelievers, for their state is very. evident :
* By their tokens shall the sinmers be known, and
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they shall be seized by their forelocks and their
feet' ltv. 41.. ‘Vain, therefore, are their works,
and no weight will we allow them on the day of
resurrection ' (xviii. 105.% Some, however, say
that all that is here denied is the fact of ‘ a weighing
in their favour.’” The place where the weighing will
take place is situated midway between lLeaven and
hell. Gabriel, standing by, watches the movement
of the scales, and Michael guards the balance.
‘There is a difference of opinion as to whether the
works themselves, or the books will then be weighed.
‘Tirmidh{ says : ‘ The Prophet said : “ Ninety-nine
registers will be distributed. God will say: “ What!
dost thou deny this, or have the recording angels
treated thee unjustly ?” Each will say: ‘' No, O
Lord.” ‘‘ Hast thou then any excuse ?”, “No,
O Lord.” Then God will display a cloth on which
the kalima is written. This will be put into one
scale, and God will say : “ To thee will be no evil
if thou hast a register in one scale and this cloth in
the other, for the first scale will be light.”"’ This
is considered conclusive testimony with regard to the
weighing of the books. The Mu‘tazilis objected to
statements such as these, for they said: ‘ Actions are
accidents, and the qualities of lightness and heavi-
ness cannot be attributed to accidents. They
explained the verses of the Qur’an, and the state-
ments of the Traditions on this point, as being a
figurative way of saying that perfect justice will be

1 See also Soras, xxi. 48 zlii. 16. Mobammad probably got this iden
from ap spoteyphal work, The Testament of Abraham, pubbisbed in
Text and Studies, vol. ii. No. 2, Coplous extracts from this are given
in Tisdall's Religion of the Crescent, Appendix ¢, pp 2019,
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done to all in the day of judgment. To this the
orthodox reply, that ‘it is not known how God will
do this u.e. the weighing of the books, but this
ignorance does not make God’s actions vain.’'

t#) The Bridge. The literal meaning of the word
$irit° is a road, a way. ‘If We pleased, We would
surely put out thzir eyes : yet even then would they

"speed on with rivalry in their path ‘Sirat ’ (xxxvi.
66).-* Gather together those who have acted unjustly
and their consorts (demons', and the gods whom

VAN hvedli says that the goad Muslim * should believe in the Balance
with the two scales and the toogue. the magnitude of which s like unto
the stages of the bewven and the earth.  In it, deeds are weighed by the
power of God Most High . and its weihts in that day will be ol the
weight of motes and mustard seeds, to show the exactitude of its jusiice.
The leaves of the good deeds will be placed in a beautful form mn the
scale of light: and then the balance will be weighed down by them
according 10 the measure of their dexree with Gud, by the yrace of God
And the Jeaves of evil deeds will be cast in a vile lorm into the scale of
darkness, and the balance will be Light with them, through the justice of
God *  fhyd" ‘uliimu’d-din, quoted by Macdonald, Musiim Thevlogy.
p. 306.

The idea i3 borrowed from Talmudic Judaism which, as expounded in
the Apocalypse of Haruch (A, and C. Black 1896) has been thus sum.
marized ; ' Every good work—whether the {ulflling of 2 command or an
act of mercy—established a certain degree of merit with God, while
-every evil work entailed a correrponding demerit, & man’s position with
God depended on (he relation existing between his merits and demetua
.and his salvation, on the preponderance of the former over the latter
The relation hetween bis merits apd demerits way determined daily by
‘the weighing of his deeds.’ See also Gore, Fpistlc to the Ephesiuns,
p 237, Note C.

1 Muhammad was indebted 10 Zovoastrianism for this idea. The
ancient Persians called this bridge or road over hell the Chinavat. The
‘word Sirat does not come from an Arabic root (Tisdall, Religion of the
Crescent, p 173). lo 2 Esdrasvii. 7, 8, the entrance to the citv iy
described as ' narrow and set in a dangerouva place to {all, like as if there
were a fire on the right hand and one on the left. A deep water and one
only path between them both - . . (hat there could but one man only
+o there at once.’
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they have adored beside God, and guide them to the
road (Sirat, for hell ’ (xxxvii. 23). It is not called
a bridge in the Qur'dn, but Tradition so calls it.
The Prophet said : ' There will be a bridge sharper
than the edge of a sword, finer than a hair, suspend-
ed over hell. Some will pass over it in the twinkl-
ing of an eye, some like a flash of lightning, others
with the speed of a swift horse. The angels will
call out, “O Lord! save and protect.” Some
Muslims will be saved, some will fall headlong into
hell, and afterwards be released.” The infidels
will all fall into hell and there remain for ever.
Al-Ghazili says : ‘it is a bridge stretched over the
back of Hell, sharper than a sword, finer than a
hair. The feet of the unbelievers slip upon it, by
the decree ©f God and fall with them into the fire ;
but the feet of believers stand firm upon it, by the
grace of God, and so they pass into the Abiding
Abode.’' The Mu'tazilis deny the existence of
such a bridge. ‘ If we admit it,’ they say, ‘ it would
te a trouble for the believers, and such there is not
for them in the day of judgment.’ To this, the
orthodox reply that the believers pass over it to
show how they are saved from fire, and that thus
they may be delighted with Paradise, and also to
annoy the infidels.’

Vihyd' ‘utidimu'd-din, quoted by Macdonald, Musliss Theology.
p. 306.

? Some theologians say that the words, * No one is there of you who
shall not go down uateit . ,  then will We deliver those who had
the fear of God." {xni. 72, 73) reler to the passiog over $irdt in safety.
but the general opinwn s that believers will enter hell and that
that these varses refer to their so doing. bBot io aoy case they will
go through very rapidly and the heat will be lessened whilst they are

l
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Al-A‘raf is situated between heaven and hell. It
is described thus : ‘ On (the wall} al-A‘raf shall be
men who know all by their tokens,' and they shall
cry to the inhabitants of Paradise, ‘' Peace be on
you | " but they shall not yet enter it, although they
long to do so. And when their eyes are turned
towards the inmates of the fire, they shall say,
““O our Lord! place us not with offending people »**
(vii. 44-5). Sale thus sums up the opinions regard-
ing al-A‘raf :—

' They call it Al-Orf, and more frequently in the plural Al-
A‘r4f, a word derived from the verb A'rafa, which signifies to
distinguish between things, or to part_them; though some
commentators give another reason for the imposition of this
name, because, =ay they, those who stand on this partition
will know and distinguizh the blessed from the damned by
their respective marks or charactzristics : and others say the
word properly intends anything that is high, raised or elevated,
as such a wall of separation must be supposed to be. Some
imagine it to be a sort of limbo for the patriarchs and pro-
phets, or for the martyrs and those who have been most
eminent for sanctity.” Others place here such whose good

passing  An anecdole related by Jaldlu'd-Din Rimi throws some light
on the meaning of the verses. ' A moank once said to Jaldlu'd-Din, "' As
all come to the fire of hell, io what way is 1slim superior to Christianity 2
For a while, he was silent and then weant to the city. [ followed. We
antered & bake-house. He took my black cassock, wrapped it in his own
cloak and cast botb iato the heated oven. A great smoke came forth.
He said to me, "* behold ! **  The baker drew (orth the cloak and put it
on the saint. It was exqaisitely clean whereas my cassock was so burat
that it [ell into pieces. Then he said, ** thus shall we enter therein and
thus sball you enter.”” *  Translation of the first book of the Mathnav/
hy Redbouse, (ed. London, 1881) p. 87,

! They will know the inhabitants of Paradise by their whiteness, and the
people of Hell by the blackness of their faces. {Baiddwi, i. 326 ) The
ideais Jewish  See Tisdall's Sowrces of the Qur'dn. p. 124,

* As regrds the children of iufidels, some say that they aro placed in

al-A‘rif, and others that they are seat to hell. The best authorities say.

that they go to heaven.

AL-BARZAKH S 321

and evil worksare 50 equal that they exactly counterpoise each
otber, and therefore deserve neither reward nor puaishmeat ;
and these, say they, will on the last day be admitied into
Paradise, after they shall have performed an act of adoration,
which will be imputed to them a¢a merit, and will make the
scale of their good works to overbalznce. Others suppose
this intermediate space will be a receptacle for those who have
gone to war without their parents’ leave, and therein suffured
martyrdom ; beiog excluded from Paradise for their disobedi-
cuce, and escaping bell because they are martyrs.' !

There is also an interval between the death of the
body in this world and the Last Day; called
al-Barzakh. ‘Behind them shall be a barrier
(barzakh:, until the day when they shall be raised
again ' (xxiii. 102). When death takes place, the
soul is separated from the body by the Angel of
Death ; in the case of the good with ease, in that of
the wicked with violence. It then enters into al-
Barzakh.* ‘

The Mushrik, one who ascribes plurality to God,
will remain in hell for ever, for as infidelity (kufr),
is an eternal crime, its punishment must also be
eternal. ' The unbelievers among the people of the
Book, and among the polytheists, shall go into the
fire of Gehenna, to abide therein for aye. Of all
creatures are they the worst * (xcviii, 51. ‘ Cast into
hell every infidel, every hardened one, the hinderer
of the good, the transgressor, the doubter who set
up other gods with God. Cast ye him into the
fierce torment ' (1. 23-5;.

Muslims who commit great sins, though they die
unrepentant, will aot remain in hell for ever, for

| Sale’s Qur'dn, Preliminary Discourse, Section iv.
? For some curious opinions with regard to the state of the sou! thm
soe Sale’s Qur'dw, Praliminary Discourss, Section v,

21
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‘ Whosoever shall have wrought an atom’s weight of
good shall behold it * txcix. 7. Tt is asserted that
the fact of believing in Islam is a good work and
merits a reward. Baidawi says that the teaching
of the verse, ‘ Every soul shall be paid what it
wrought * (iii. 241, is that ‘service done is not lost.
The believer will not be Jeft in hell for ever, because,
as the reward for his faith and his works cannot be
paid in hell or before he enters it, it can only be
given after he is released from it.”' Al-Ghazali
says : ‘ There will not remain in Hell an attester of
God's Unity . . . there shall not abide eternally in
the fire a single believer.” * Perfect faith consists
in believing with sincerity of heart and acting in
accordance thereto, but the actions are not the faith
itself. Great sins prevent a man from having
‘ perfect faith,’ but do not destroy faith, nor make

the Muslim an infidel, but only a sinner’ The

Mu'tazilis teach that the Muslim who enters hell
will remain there for ever, that the person who,
having committed great sins, dies unrepentant,
though not an infidel, ceases to be a believer, and
hence suffers as the infidels do, though the punish-

' Baiddwl, i 150 .
1 Ghazali in the [Ayd" ‘wiimw'd-din, quoted by Macdonald, Musiim
agy. p- 307.

n;"oi\?:eal:. sin does not exclude the creature who believes from the
belief {im4n) and does not make him an unbeliever. And 'God does f“’t
forgive him who joios another with Himself, but he forgives ar}yrh:ng
beneath that, 10 whom He wills, of sins amall or great’ {An-Naisafi). It
must be believed that falling into great sins, other thas unbelief {kulr).
does not invelve uobelief : but repentance from the sin is necessary at
once. Repeatance is notinjured by returning tosin | but for the new sin
a now repentance is necessary.’ (Al-Fudili.} The quotations are from
Macdonal's Muaslim Theology. pp: 311-19.
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ment is lighter than that which an infidel receives.
Al-Ash'ari says : ‘ The sinner who dies unrepent-
ant is at the mercy of God, but the Prophet will
intercede for him, as he said : “ My intercession is
for those among my people who commit great
sins.”” ‘At last they enter Paradise, and, whilst
being punished, they must not be in the same fire as
the infidels. He in whose heart is one atom of
faith cannot be finally lost. ‘If any man should
repent, I (Ash‘ari) do not by my reason say, “ God
must pardon him ; " but so it is revealed.”’

The orthodox belief is that Muhammad is now
an intercessor, and will be so at the Last Day.’
This intercession is of several kinds: (1)} The
‘ great intercession,’” to which the words ‘ It may be
that thy Lord will raise thee to a glorious station *
(xvii. 81) are supposed to refer. The ‘glorious
station ’ is said to be the place of intercession, in
which all persons will praise the Prophet. The
people will be in great fear. Muhammad will say :
‘O my people ! I am appointed for intercession.’
Their fear will then pass away. (2! Intercession is
made so that they may enter into Paradise without
rendering an account. The authorities differ with
regard to this. ¢3) Intercession is on behalf of
those Muslims who ought to go to hell. (4 It is
for those who are already there. No one but the
Prophet can make these intercessions. (5! Interces-
sion is for an increase of rank to those who are in

' Shahrastini, al-Milal wa'n-Nihal, p. 73.

? Bukh trf oa the avthority of Abu Huraira rezords a Teadition thas
The Peophet said: ** Each psophal haya special prayer ; if God so wills

it, 1 will keep mine for my poople at the day of judgraent.’” ', Faidu'l
Rdri, Part xx. 163,
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Paradise. The Mu'tazilis, however, maintained
that there would be no intercession for Muslims
guilty of great sins, and quoted the verse, ‘ Fear ye
the day when soul shall not satisfy for soul at all,
nor shall any ransom be taken, neither shall they
be helped ’ tii. 45)." The orthodox briag in reply,
this Tradition : ‘ The Prophet said : “ My interces-
sion is for the men of my following who have
committed great sins,”’ If this Tradition is
disputed, they then say that the verse in the
Qur’in just quoted does not'refer to Muslims at
all, but to the infidels. The orthodox hold that the
Prophet will intercede for Muslims who commit
the greater sins, and quote : ‘' Who is he that can
intercede with Him but by His own permission ¢’
(ii. 256). This verse, however, only proves that
intercession may be ‘by permission,” not that
Muhammad is an intercessor in his own right.
According to a Tradition related by Anas, the
Prophetsaid: ‘ Inthe day of resurrection, Musalmans
will not be able to move; they will be greatly
distressed and say, “ Would to God that we had
asked Him to create some one to intercede for us,
that we might be taken from this place, and be
delivered from tribulation and sorrow.”' The
Tradition goes on to state how they sought help

from Adam and the prophets of the old dispensation,

how one and all excused themselves on account of
their own sinfulness. Jesus, it is said, will decline,
because men have worshipped him as God. ‘ Then.’

VSiara xix. 33. " Each of them shall come to Him on the day of
Judgment singly.' scems to bear oo this point.  The commentators ray it
means * be vir wa madadgir '~-without friead or helper. :
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said the Prophet, ' the Musalmans will come to me,

- and I will ask permission to go into God’s presence

and intercede for them.’

The second advent of Christ is a sign of the
last day. ‘Jesus is no more than a servant whom
We favoured . . . . and he shall be a sign of the
last hour’ {xliii. 61)." He will not, according to
the Qur'an, come then as a judge, but, like all other
prophets, to be judged.’ ‘We formed with them
i.e. prophets’ a strict covenant, that God may
question the men of truth as to their truth (i.e. how
they discharged their prophetic functions: ' 'xxxiii. 7.
8. He will come to bear witness against the Jews
who reject him ;" ' In the day of resurrection, He
will be a witness against them ' tiv. 158),

It is necessary to believe in the pond of the
Prophet called Haud,* full of sweet and refreshing
water, filled by the river kauthar which flows frem
under the throne of God. This faith is founded
on the verse " Truly We have given thee an abun-
dance (kauthar) * teviii. t; xlvii. 16). Bukhari says.

! Other wigns are tbe appearance of al-Mabdi, of al-Dajjél or Anui-
<hriat, of al-Dibba, the beast, the decay of faith on the earth, tamalts
and seditions, war with the Greeks asd Romans, great distress, the
refusal of the inbabitants of *Iriq and Syria 1o pay tributo. the appear-
ance of Gog and Magog and the rising of the san from the west.

# Ahmad bia Hiyar, a Ma'tazilf, taught that Christ would judge men
At the last day. Shahrastini, al-Milal wa'n-Nihal. p- 42

3 Itis believed that he will descend oear the ma3qae at Damascus,
At the tims ol afternoon prayer; that be will act as Imim in public
devotions, live for forty years-on earth and be buried at Madina. Peace
aod prosperity will abound during thess forty years.

4 * Whoever drinks of it a single draught. will pever thirst again there-
after. Its breadth is & journey of » month: its water is whiter than
milk and sweeter than hoosy; aroand it, are swers like the stars of
heaven ; into it flow two canals from al-Kaother.' aGhe-281f, Jhyd"
sbdmn’d-din, qunoted by Macdonald, Muslim Theology, p. 308.
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' The meaning of kauthar is the abundance of good
which God gives to the Prophet.” Baidawi says it
refers to the abundance of knowledge, good actions
and honour in this world and the next possessed
by the Prophet.’

There are many degrees of felicity in heaven to
which the believers are admitted. The Prophet, ac-
cording to Tirmidhi, said there were one hundred
Some of these may possibly be meant by the eight
names they give to Paradise. 1) Jannatu’l-Khuld.
‘Say : Is this, or the Garden of Eternity which was
promised to the God-fearing, best ?’' (xxv. 16).
(2) Jannatu's-Saldm. * For them is a Dwelling of
Peace with their Lord ’ (vi. 127). (3 Daru’l-Qarar,
"The life to come is the Mansion which abideth’
(1. 42). 4 Jannatu’l-‘Adan. ‘To the Faithful,
both men and women, God promiseth gardens and
goodly mansions in the Garden of Fden’ fix. 73).
(5 Fannatu’l-ma'wa. ‘Near which is the Garden
of Repose’ (liii. 15). (6) Jannatu'n-Na‘im. ‘ Amid
delights. shall the righteous dwell’ (Ixxxii. 13
173 Jannatw'I-Illiyan.  ‘ The register of the righte-
ous is in IlliyGn’ ‘ixxxiii. 18" (& Jannatu'l-
Firdaus. ‘Those who believe and do the things
that are right, they shall have the Gardens of Para-
dise for their abode’ txviii. 107..

Hell has seven divisions. *Verily hell (Jahan-
nam) is the promise for them one and all ; it hath
seven portals, and at every door there is a separate
party of them’ (xv. 44). The Qur'an. though it
mentions the names of these divisions, does not state

U Badddwe, ii. 419
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what classes of persons will be sent to each ; but
Muslim commentators have supplied the needed in-
formation.” They classify them thus :—(1) Jahan-
nam, for sinners who die without repentance. This
includes Muslims; for ‘ There is not one of you
who will not go down to it hell) ' (xix. 72)." (2}
Laza, for the infidels (i.e. Christians). ‘For Laza,
dragging him by the scalp, shall claim him,’ etc.
(Ixx. 15-17). (3) Hutamah, a fire for the Jews, and
according to some, for Christians (civ. 4. (4) Sa‘ir,
for devils, the descendants of Iblis, for ‘Those
who devour the property of.orphans unjustly, only
devour into their bellies fire, and they broil in Sa‘ir’
(iv. 11). (5) Saqar, for the Magians; also for
those who neglect prayer. ‘Taste ye the touch of
Saqar’ (liv. 49; Ixxiv. 44} (6 Jahim, a boiling
caldron for idolaters and also for Gog and Magog.
* Thou shalt not be questioned as to the followers of
al-Jahim ' (ii. 113). (7» Hdwiya, a bottomless pit
for hypocrites that is, all those who outwardly pro-
fessed Islam and inwardly, were infidels. They
were called Munafiqin. ' As for him whose balance
is light, his dwelling shall be Hawiya’ (ci. 7). It
is said that heaven has one division more-than hell,
to show that God’s mercy exceeds His justice. At
the last day, hell will be brought to the seat of
judgment. ‘And hell on that day shall be moved
up ' fxxxix. 24).

} There is nothiag in tbe Qur'dn to justify this classification of those
who go tn hell. The Qur'in simply says that a separate party will be
at each door.

1. Accordiog ta the Traditions, hell will be cool and pleasant for those
Muslims who have not committed the ' greater sins.” Hughes, Dictionary
of Isidm, p. 173,
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The Mu‘tazilis say that heaven and hell are not
in existence now,' but will be created after the day of
judgment ; for they maintain-that, if both are now in
existence, they must be destroyed with the heavens
and the earth at the last day. The orthodox declare
that both do exist now, and quote this verse : ‘ There
shall be a blast on the trumpet, and all who are in
the heavens and on the earth shall expire, save those
whom God shall vouchsafe to live’ (xxxix. 68).
The ‘ those whom ' are said to be those in heaven
and in hell, and therefore heaven and hell must exist
now, as well asthen. Again, we read : ‘ Near the
Sidra tree which marks the boundary, near which is
he Garden of Repose ’ (Jannatu'l-Ma’wa * (liii. 14.
The Mu'tazilis say for 'jannat’ ‘we should read
‘janah '~—a wing—which by metonomy stands for
Gabriel, and so there is no refeience to heaven at
all. The orthodox reply that no Qari has ever
adcpied the reading Janah for Janmat. The usual
belief is that the statements in the Qur'an and the
Traditions regarding the pleasures of Paradise, are
to be taken literally.”

! This seemna to be the view of Sir Syed Ahmad Khao He considers
the whole description of heaven and hell to be figurative. {See Tasdnif.
i*A hmadiyya, Part 1, iv. 35-5). The orthodox reply to thia is in 4
Tradition recorded by Bokh4r{: * The Prophet said : '* When & man dies
he is in parndise or io bell : if he was a man of paradise ahlu’l-Janrat),
be will be in paradire : if a man of fire (abla'n Nir), in hell.** The
terms * man of pardise’, * man of fire,’ are explained to men that they are
fated 50 to be. Bukbiri also gives many Traditions to show what is now
going ob in paradise, all of which are said 1o prove that the view of the
Mu'tazilis is wrong. See, Faidu'l-Bdri, Part xvii. 20-9.

% « A place for the God-fearing, or for the souls of martyrs " {Baiddwi.
.2 3. Tha ‘Abhia says it in the place where Gabriel dwella,

3 Syed Amlir *Aliin The Spirit of lslidm, p. 394, says : ' The descrip-
tions are realistic, in some places almost sensuons ; but to say that they
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6. THE PREDESTINATION OF Goon AND EviL.—I
have in the section in which the attribuie ‘ will’ is
described given some account of the dogmatic state-
ments concerning the doctrine of predestination ;
but-as it always forms a distinct chapter in Musal-
man books, I treat it separately here.

Al-Barkavi, concerning predestination, says:—

It is necessary to confess tbat good and evil take place by
the predestination and predetermination of God; that all that
has been and all that will be was decreed in eternity and
written oo the preserved table ; ! that the Taith of the believer,
the piety of the pious and good actions are foreseen, willed:
predestinated, decreed by the writing on the preserved table’
produced and approved by God; that the unbelief of tbhe
unbeliever, the impiety of the impiousand bad actions come
to pass with the fore-knowledge, will, predestination and
dscree of God, but not with His satisfaction and ap-
proval. Should any ask why God willeth and produceth
evil, we can only reply that He may have wise ends in view
which we cannot comprehend.

are sensual, or that Mabammad, or any of his followers. even the ultra-
literalists accepted them as soch is & calumoy. © Such an explanation
commends itself to Mualima of bigh moral tone. ¢specially where, a2 in
lodia, they have been influeoced by Western culture and Christizn
thought, bot it is difficalt to believe that Muhammad so intended bis
words to be taken, or that hia hearets so uaoderstood them. Mubam-
mad’s mind was intensely practical and not in the least givea to mysticism.
The punishments of bell are material.- No orthndo« commentatne, so far
as T koow, attempts 10 allegorise them . why theu should the material
joys of paradise be set anide. Ap argument for the allegorical view is
based on the fact that the descriptions of & voluptuohs paradise are given
at & time wheo Mubammad was living a chaste aad temperate life with a
siogle wife. For discussion of this point, see my Historical Develop
ment of the Qur'dm (3rd ed ), pp. 27-32.

¥ This, tbo Laoha'l-Mahfiz, is referred to in SGra laxxv. 22, as that
on which the Qur'an is written. In Sire xxavi. 11, the actions of men
are said to be written in ' the clear book of our decrees.” This is called
the Imimu'l-Muabin, ' the clear prototype.’
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There are three well-defined schools of thought on
this subject of predestination :—

First, The Jabarians, so.called from the word
tabr, compulsion, deny all free agency in man,’ and
say that man is necessarily constrained by the force
of God’s eternal and immutable decree to act as he
does.* They hold that as God is the absolute Lord
He can, if He so wills, admit all men into paradise,
or cast all into hell. This sect is one of the
branches of the Ash‘arians, with whom on most
points they agree. There are several subdivisions
of the Jabarian sect; those who say man has
absolutely no power at all over his actions ; those
who say he has the power, but cannot exercise it,
and those who, like the Ash‘arians, hold the dogma
of kasb.

Second, The Qadarians, who deny al-qadar, or
God's absolute decree, say that evil and injustice
ought not to he attributed to God, but to man, who
is altogether a free agent. ‘This sect is generally
considered to be a branch of the Mu‘tazila body,

V* The honour of man lies in being under compulsion, not in having a
share in Iree will." (uwishan-i-Rds, {(ed. T.ondon, 1880} p. 56,

¥ The Prophet of God said thar Adam and Moses {in the world of
spirits) maiotained a debate before God. and Adam got the better of
Moses, who said: ' Thou art that Adam whom God created and breathed
into thee Hin own =pirit, and made the angels bow down hefore thee.
and placed thee in Paradise ; after which thou threwest man upon the
earth, from the fault which thou didst commit.”" Adam replied, * Thou
art that Moses whom God selected for His prophety and to converse
with, and He gave thee twelve tables, in which are explained everything,
and He made thee His confidant and the bearer of His secrets : then

hiow long was the Bible written before 1 was created? *' Moses said -
"* Forty years,”" Then said Adam, ' Didet thou see in the Bible that
Adam divoheyed God ?** " Yes.™ *' [lost thou reproach me oo a matter

which God wrote in the Bible {orty years before creating me ?*°°
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though in reality it existed before Wasil (died aA.H.
131) quitted the school of his master Hasan. As
Waisil, however, followed the opinions of Ma‘badu’l-
Juhani (died a.H. 804, the leading Qadarian divine,
the Mu'‘tazilis and Qadarians are now practically
one and the same. .

Third, The Ash‘arians maintained that God has
one eternal will, which is applied to whatsoever He
willeth, both of His own actions and those of men ;
that He willeth that which He knoweth and what is
written on the preserved table ; that He willeth both
good and evil.' So far they agree with the Jabari-
ans ; but then they seem to allow some power to
man, a tenet I have already explained when describ-
ing their idea of ‘kasb’. (Ante, p.252). Theorthodox,
or Sunni belief, is theoretically Ash‘arian, but
practically, the Sunnis are confirmed Jabarians.
The Mu'tazila doctrines are looked upon as quite
heretical. ‘

No subject has been more warmly discussed in
Islam than that of predestination. Imam Abu
Hanifa puts the matter thus : ‘ Works are of three
kinds ; those ordered by God (faridah); those
which are good (fadilah:; those which are evil
(ma‘siyah). The first came into existence by the
direct order of God, by His decree, desire, power,
creation, knowledge, and grace; the second are not
by direct order {fard} of God, but are by His
decree; the third are not by order of God, but by His

1 * Nothing axists upoo earth, be it good or bad, but that which God
wills . . .. Good and evil happen according to destiny (qada) and
dectes (qadar} of God for good or evil.”  Al-Ash’arl, quoted hy Macdo-

* nald, Mustim Theology, p. 295,
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appointment, though He has no pleasure therein ;
by His creation, though not of His grace. He knew
of them. All three kinds are written on the ‘ pre-
served table.

The following abstract of some lengthy discussions
will present the points of difference.

The Ash‘arians, who in this matter represent in
the main orthodox views, formulate their objections
to the Mu'tazila system thus :—

(1) 1f man is the causer of an action by the
force of his own will, then he should also have the
power of controlling the result of that action.

12) If it be granted that man has the power to
originate an act, it is necessary that he should know
all acts, because a creator should be independent in
act and choice. Intention must be conditioned by
knowledge. To this the Mu'tazilis reply that a
man beed not know the length of a road before he
walks, or the structure of the throat before he talks.

(3) Suppose a man wills to move his body, and
God at the same time wills it to be steady, then, if
hoth intentions come to pass, there will be a collec-
tion of opposites; if neither, a removal of op-

sites ; if the exaltation of the first, an unreaso-
nable preference.

(4) If man can create an act, some of his works
will be better than some of the works of God ; e.g..
a man determines to have faith : now faith is a
better thing than reptiles, which are created by
God.

(5) If man is free to act, why can he not make
at once a human body ? why does he need to thank
God for grace and faith ?
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(6) But better far than all argument, the orthodox
say, is the testimony of the Book. ‘No mischance
chanceth either on earth or in your own persons, but
ere We created them it was in the Book ’ ' (Ivii. 22).
" Thou truly canst not guide whom thou desirest,
hut God guideth whom He will ixxviii. 56). This
verse is said to have been revealed on the following
occasion. When AbG Tailib was about to die, the
Prophet said : * O uncle ! say the kalima, * There
is no god but God,” and 1 will testify to God
concerning it on thy behalf ; ' but Abua Jahl and
‘Abdu’llah bin Abi said to the dying man, ‘ What |
dost thou turn from the sect of Aba’l-Muttalib ¢’
The Prophet ceased not to urge him to confess the
faith of lslam, but the old man said: ‘I am of the
sect of Abd’l-Muttalib, and I refuse to say the
kalima.” Then replied the Prophet, ‘ By God, until
prohibited,’ I will seek pardon for thee.” Then this
verse was revealed, showing that God alone could
will the change the Prophet desired.” We now
return to the quotations from the Qu’rin. ‘All
things have We created under a fixed decree’ div.
49). ‘When God created you and that ye make’
(xxxvii. 94). ‘Some of them there were whom
God guided, and there were others decreed to err’
ixvi. 38). As God decrees faith and obedience, He
must be the causer of it, for ‘on the hearts of these
hath God graven the Faith’ (lviii. 22). ‘It is He

1 That {8, the Book of eternal decrees.

¥ Ic is said that the verss (Siratu’l-Tauvba {ix) 114] forbidding prayer
for those who died as idolaters, wus now given,

3 Sahihu'l-Buphdri (ed. Leyden), ii. 303, commentary vn Sorato'!
Qisiy- Soe also Baiddwi, ii. 85 and Sell, The Life of Mulbammad,
ppe 65-6.
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who causeth you to laugh and weep, to die and
make alive iiii. 44y, 'If God pleased, He would
surely bring them, one and all, to the guidance’
(vi. 36). ‘Had God pleased, He had guided you
all aright’ (vi. 150). ‘Had the Lord pleased, He
would have made mankind of one religion’ xi.
120). ‘God will mislead whom He pleaseth, and
whom He pleaseth He will place upon the straight
path ’ (vi. 39, Tradition records that the Prophet
said : ‘ God is the maker of all makers and of their
actions.”’

The Mu'tazilis took up the opposite side of thix
great question and said :—

{1} If man has no power to will or to do then
what is the difference between praising God and
sinning against Him ; between faith and infidelity;
good and evil ; what is the use of commands and
prohibitions ; rewards and punishments ; promises
and threats ; what is the use of prophets and books.’

{2) Some acts of men are bad, such as tyraany
and polytheism. If these are created by God, it
follows that to tyrannize and to ascribe plurality to

! 1bn K&h, commenting on the verse, * When thy Lord brought forth
their descendants from the reina of the sona of Adam and took them to
witness against themzelves, " Am [ not,” said He, "* your Lord? "' they
said, " Yes, we witness it "' (vii. 171), goes on to say. ' God formed all
the prophets aod sainis into one class, and the martyrs into another
The pious men, also, were separaled inte one, and the wicked ml(;
another. One class was formed of the obedient servants. while the ua-
believers, namely, the Jews, the Christians, the Mayians, the Hiodus and
others, were likewise divided into several parues. Then they were
shaped ioto forms, that is, the shape in which he was (0 appear in the
wotld was predesnned {or each ooe.” Tois passage is quoted with full
approval by the Wahhibi author of the Taquiyatu'l-Imdn.

* Sharh-i-*Aqd i(d-i-Jdmi, p, 95.
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the Deity, is to render obedience. To this the Ash’-
arians reply that orders are of two kinds, immediate
and mediate. The former, which they call * Amru’t-
taqwiyat,’ is the order, ‘Be and it was.! This
comprehends all existences, and according to it
whatever is ordered must come to pass. The latter
they call * Amru’t-tashri',’ an order given in the
Law. This comes to men through prophets, and
thus is to be obeyed. True ubedience is to act
according to that which is revealed, not according to
the secret intentions of God, for these we know not.

(3) If God decrees the acts of men, He should
bear the name of that which He decrees. Thus the
causer of infidelity is an infidel ; of tyranny a
tyrant, and so on ; but to speak thus of God is
blasphemy. : : ‘

14) If infidelity is decreed by God, He must wish
it : but a prophet desires faith and obedience, and
so is opposed to God. To this, the orthodox reply
that God knows by His eternal knowledge that such
a man will die an infidel. If a prophet intends by
bringing the message of salvation to such an one to
make God’s knowledge become ignorance, he would
be doing wrong ; but as he does not know the secret
decrees of God, his duty is to deliver his message
according to the words of the Hadith : ‘A prophet
has only to deliver the clear message.’

. (5) The Mu‘tazilis claimed as on their side all
verses of the Qup’an in which the words to do, to
construct, to renew, to create, are applied to men.
Such are the verses : ' Whatever is in the heavens
and in the earth is God’s, that He may reward those
who do evil according to their deeds : and those who
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do- good will He reward with good things’ (liii.
32. ‘Whoso shall have wrought evil shall not be
recompensed but with its like ; but whoso shall
have done the things that are right, whether male or
female, and is a belieevr, these shall enter Paradise’
xi. 43). ‘Say: The truth is from the Lord ; let
him then who will, believe ; and let him who will,
be an infidel * xviii. 28.." ' Those who add gods
to God will say : ““ If God had pleased, neither we
nor our fathers had given Him companions.” Say:
" Verily ye follow only a conceit, ye utter lies ™’
{(vi. 149). ‘Whatever good betideth thee is from
God ; whatever evil betideth thee is from thyself *
(iv. 81). The Tradition is also very plain. ‘All
good is in Thy hands, and evil is not to Thee.’
The Mu'tazilis also held that it was incumbent on
God to guide all men and make them good ; to
which statement their opponents replied by saying
that no one can predicate of God that anything is
incumbent to Him,

The Ash‘arians have one famous text which they
bring to bear against all this reasoning and evi-
dence. Itis: ‘ This truly is a warning; and whoso
willeth, taketh the way of his Lord; but will st ye
shall not, unless God will it, for God is knowing,
wise ’ 'lxxvi. 29, 30). To the Tradition they reply :
11} That there is a difference between acquiescence
in evil and decreeing it. Thus the expression ‘ God

' Imim Z4hid says that this verse is for the purpose of a warning and
does not imply permission. The orthodox commentator ‘Abbis sy :
‘ This verse refers to the decree. *' He whbom God wills 1o believe
certainly will do 80, and whorn He wills 1o be an infidel will be ane,"
and not at all to mao's free will' Tdfsir-i-Husaini, ii. 9 See also
Baidawf, i, 571,
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willeth not tyranny for His servants,’ does not mean
that God hath not decreed it, but that tyranny is not .
one of His attributes: so ‘evil is not to Thee'’
means it is not an attribute of God; and (2) the
Hadith or Tradition must be explained in accord-
ance with the teaching of the Qur’an.' They also
produce the Tradition, ‘ Certainly God is the maker
of all makers and of their actions.’’

‘The Muslim philosophers tried to find 2 way out
of the difficulty. Averhoes says : ‘ We are free to
act in this way or that, but our will is always deter-
mined by some exterior cause. For example, we see
something which pleases us, we are drawn to it in
spite of ourselves. Our will is thus bound by ex-
terior causes. These causes exist according to a
certain order of things which is founded on the
general laws of nature. God alone knows before-
hand the necessary connexion which to us is a
mystery. The connexion of our will with exterior
causes is determined by the laws of nature. In
theology we call this decrees and predestination.”*

VSharh-i-"Aqd id-i-Jdmi, p. 94. For a goud account of the Ash’arian
position, see pp. 90—4 of this same book.

¥ ' lalim has not settled the greatconflict. lo theology ms in law,
Muhammad was an opportunist. Qo tho one band his Alldb is the
absolute Semitic despot who guides aright and leads astray. . . . Op
the other band, men are exhorted to repentance and punishmest is
threatened against ther if they remain bardesed io unbelief. All \hess
phases of a wandering and subjective mind which lived only in the
perception of the moment appear in the Qur'dn.' Macdonald, Musliss
Theology, p- 128.

' His {(Mul)ammad) mind was not of a sort in which contradictory
propositions occasion any difficulty,' See Margoliouth, Mohammad,
p- 141.

*S. Munk, Mdlanges de Philosophis Juite et Arabe, p. 458.

22
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As Islam grew into a system, the Muslims fell
into a Cabbalism, and a superstitious reverence for
the mere letters and words of the Qur’an.  With this
declension came a still more distorted view of the
character of God. ‘The quotations made from the
Qur’an in the last few pages will have shown that
whilst some passages seem to attribute freedom to
man, and speak of his consequent responsihility,
others teach a clear and distinct fatalism. "The
great strength of Islam lay in the energy with which
Muhammad preached the doctrine that God was a
Divine Ruler, one who would deal righteous judg-
ment, who ‘taught man that which he knsw not’
Emphasis is laid on the fear rather than on the love
of God, men are made to do what is right by God’s
decree, not by His grace; by fear of punishment,
not by desire of nearness to God. Thus Islam i3
defective in the higher aspects of spiritual life. It
is, as its name implies, subjection to the works of
the law.'" As the system became more complex
and dogmatic, men lost the sense of the nearness of
God. He became an unapproachable Being. A
harsh unfeeling Fate took the place of the Omni-
potent Ruler.® It is this dark fatalism which,
whatever the Qur'an may teach on the subject, ix
the ruling principle in all Muslim communities. It
is this which makes all Muhammadan nations decay.

! For the meaning of the term Islim see Sell. Owutlines of Icldm
{C.L.S.}, Chapter ii.
1 The God of Islim has been described as —
An unconditioned, irrespective will,
Demanding simple awe.
Beyond ali principles of good or ill,
Above idea of law. Monckion Milnes, Pualin Leaves, p. 36.
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Careless of self-improvement, heedless of the need
of progress, the Muslim nations, still independent,
are in all that relates to the higher aspects of in-
tellectual and civilized life far behind the nations of
the West.

A Tradition ’ states that when God created man
from a lump of clay, He broke it into two pieces,
cast one into hell and said, ‘ These to eternal fire
and I care not’: the other He threw into heaven.
saying, ‘' These to Paradise and I care not.’’

The subject of ‘Flmu’l-‘Aqa’id, or the science of
dogma. properly ends here, but most Muslim treatises
add a few practical remarks, such as the believer
who coinmits murder, fornication, and other evil
deeds, does not cease to be a Muslim, provided that
he does not say that these are allowed. Should he
die unrepentant, God can punish him for a while in
hell, or forgive him without punishment.® Tt ix

1 On the authanity of the great Traditionists, Muoslim, Mdlik, Tiwrmudhi
and Abd Dd ad it s sud that Mubhammad declared that God made some
persons for paradise and some for hell. See Mishkdtn'i-Masablh. *
Bébu'l-irmén bi'l-Qadr.

t Qo this story, Palgrave remarks: ' lo this we have before us the
adequate idea of predestinition, or, Lo give it a truer name, predam-
nation, held and tagght ia the schools of the Qur'da. Paradise aod’
hell ara at onse totally indepeadent of love and hatred on the part of the
Deity. and of merits or demerits. of good or evil conduct, on the part of
the cresture: and, in the correaponding theory, rtightly 30, since the
very actions which wa ctll good or ill-deserving. right or wroog, wicked
or virtuous, are in their esseace all one aad of one, acd accordingly
merit neither praise nor blame, puaishment nor recompense, except and
aimply after the arbitrary value which the self-regulating will of the
great despot may choose to impute to them.' Palgrave, Central and
Eusterns Arabia, i. 367-3.

3 For a definition of repentance and the probability of its acceptance.
son Klein, Religion of Isidem, p. 109. There is an Arabic proverb, ' He

left off sinning, but never asked forgiveness. '—hihall b 3y 4 &5
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right to call one who commits the greater sins a
wicked Muslim, but not a kafir. The Mu'tazilis
hold that such an one is neither a believer nor an
infidel, but something between the two. The Maz-
darivva, a subdivicion of the Mu‘tazilis, believed
that'n' sinner who died unrepentant would be in hell
for ever. The Kharijites also agreed with this
view, even though the man had confessed Islim with
his lips. The Murjiyya declared that faith and
faith alone saved. If the sinner helieved in God and
His Prophet he would not remain in hell for ever.
This difference of view as to the effect of faith, the
one making repentance an integral part of it. the
other looking only to an outward confession led to a
very important controversy as to the precise nature
of faith. The Najjariyya who on some points hokl
Mu‘tazila doctrines. say that unrepentant Muslims
will go to hell, but will be released after a time, for
* justice does not require equality of treatment of
had Muslims and kafirs.”

The hadd. a punishment based on a zahir, or
obvious, sentence of the Qur'an. requires that a
Muslim who apostatizes shall be put to death.” The

! The pumisbment of death is sometimes decreed for lesser ultences.
In the latter part of 1he year 1874, one of the Turkish *Ulami, named
Ahmad, was condemned to death for having assisted Dr. Koelle. ap
English clergyman residiog in Constantinople, in the translation of the
Bock of Common Prayer and a tract called Christ the Word of Cod.
Owing to the urgent representations of the British Ambassador the
Kbaja's life was spared, but he was banished to the island of Chio, The
Porte promised to maintain his family whilst he was abseot. It need
scarcely be said that nothing of the kind was done.

On January 16, 1844, the Earl of Aberdeen wrote to Sir Strailord
Canning thus = * The Christian Powers will not endure that the Porie
»hould insult and trample oo their Faith. by treating as a criminal any

PUNISHMENT OF APOSTATES - A4

hopeless condition of the infidels for whom no guid-
ance was to be sought and with whomn no friendship
was {0 be made until they fled their homnies for the
cause of God, that 15, became Muslims, is described
in the Saratu'n-Nisa® (iv.) 90-1;' but should they
apostatize then the order was * seize them and slay
them wherever ye find them.” (iv. 91). Thus death
ix the penalty for apostasy. Another verse which
seems to hear on the subject is: ' For this cause
have We ordained to the children of. Israel that he
who slayeth any one, unless it be a person guilty of
slaughter, or of spreading disorder in the land.
shall be as though he had slain all mankind (v.
33). Persons spreading disorder mav be slain,

persan who embraceg it.’ All that was gained by this was the pubii-
cation by the Porte of a Memorandum in the year 1856 containing these
words : ' As all forms of religion are and shall be {reely professed in
the Ottoman dominions, no subject of His Majesty the Sultin sball be
hiadered in the exercise of the religion that he professes, nor shall he
be in any way annoyed on this account. None shall be compelled to
change their religion.” It will be scen that this does not meet the case
of a convert from Islim, but the 13ritish Ambassador advised the liritish
(Government to be content with this statement. Ina despatch dated
February 12, 1356, he says: ' The law of the Qur'in is not abolished,
it is true, respecting renegades. and the Sulidn’s Ministers affirm that
sach a stretch of autbority would exceed eveo His Majesty’'s legal
powers.” The Ambtassador goes an to sav that, though this is the case,
the British Government could remonstrate were the Qur'inic law applied
and there the matter rested. Koelle, Mulianimud and Mulimmnmaid-
enigm, p. 475,

1 *Why are y¢ two parties on the subject of the hypocrites, when
God hath cast them off for 1heir doings? Desire ye to guide those
whom God hatb led astray ? But for him whom God leadeth astray,
thiou shalt by no means find & pathway.

* They desire that ye should be infidels 25 they are infidels, and that
ye should be alike, Take, therefore, none of them for friends, till all
bave fed their homes for the cause of God. 1f they turn back then
seize them, and alay them wheraver ye shall God them. but take none
of them as friends or belpers * {iv. 90-1}.
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Baidawi explains " disorder’ as ‘polytheism and
highway robbery.'’

The principle which underlies this is that the
persons so described, if they are apostates, as
Baidawi says they are, are dangerous to the State
and become outlaws. According to the law of Islam.
a« it exists to-day, a person who kills an outlaw is
not liable to punishment.”

In the case of an apostate woman, Imam Abu
Hanifa ruled that she should be imprisoned and
beaten every day. The other threc Imams, Malik,
Shafi‘i, and Hanbal, said that she should be put to
death in accordance with the Tradition which says.
‘He who changes his religion. kill." The Arabic
word ' man,” usually translated * he who,’ is of com-
mon gender, and so these Imims include women in
the list of those who, after apostasy, are to be killed.”

God does not pardon polytheism and infidelity,
but He can, if He willeth, pardon all other crimes.
If any one is asked, ' Dost thou believe? ' he should
reply, * I am truly a believer,” and not say, ‘ If God
willeth.” If any one says to him, * Wilt thou die in
the Faith ? * he should reply. "I do not know; God
knows." Except when speaking of prophets, or of
those of whom the prophets have spoken, such as
Aba Bakr, ‘Umar, ‘Uthman, and ‘Ali, it must not
be said of any one, ‘ He is gone to Paradise,” for
God only knows his state. Prayer must be said for
a deceased Muslim whether he was a good or bad

' - \1 * . I
1 See Muliammadan Jurisprudence, p. 253, and Sell, The Vusiin

Conguests in Spain {C.[..5.). p. 43 and note.
3 fournal Asinliyue, 4me Série, tome 17. p SRZ.
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man. To give alms, to read the Qur’in, to perform
other good works, and to apply the merit thus gained
to the souls of the dead. is a pious and beneficial
act. This opinion, however, though very common,
seems to be in direct contradiction to the following
statements of the Qur'an: ‘He who commits kufr
{infidelity), on him is his kufr’ (xxx. 43), that
is, the result with be on him. ‘No burdened one
shall bear another’s burden ’ (vi. 164 ).

This chapter deais inainly with the orthodox view of
Islam, now modified in some respects by modern culture. Of
that culture Professor Nicholson says: ‘ \Whether it will
eventuully strike deeper and penetrate the inmost barriers of
that scholastic discipline and literary tradition which are so
firmly rooted in the affections of the Arab people, or whetber
it will continue to be an exotic and highly-prized accomplish-
ment of the enlightened few, but an object of scorn and
detestation to Moslems in general-—these are gquestions which
may not be solved for centuries to come.” A Literary History
of the Arabs, p. 469,



NOTE TO CHAPTER 1V
MUSLIM PHILOSOPHY

I HAVE shown in the preceding chapter how the earlier
scholastics, or the Mu'tazilis, as they are called, were finally
ctushed by the orthodox party. The later scholastics, or the
philosophers, form the subject of this note. The Khalifa al-
Ma'man (A.D. 813-33), a notorious free-thinker, was the first
to give an impulse to philosophic researches.! It was then
that Greek philosophical works were translated into Arabic.
The Greek author most patronized was Aristotle, partly be.
cause his empirical method accorded with the positive ten-
dencies of the Arab mind better than the pure idealism of
Plato, and partly Lecause his system of logic was considered
a useful auxiliary in the daily quarrels between the rival
theological schools. It was quite natural that Aristotle should
be thus followed. ‘The Musalman mind was trained in
habits of absolute obedience to the authority of fixed dogmas.
The Muslims did not so much wish to discover truth as to
cultivate their own intellect. IFFor that purpose a sharp and
subtle systematist like Aristotie was the very man they
required.'? The Moors and Spanish Jews were devoted
students of the peripatetic philosophy. Some idea of the
range of subjects then discussed may be gained from an
account, given by the Arab historian, Ma'sidi, of a meeting
beld under the presidentship of Yahys, one of the famous
Barmakide family.® Yahyi thus addressed the meeting :
‘You have discussed at length the theory of concealment
{al-kumtn) and manifestation (az-zahir), of pre-existence
and creation, of duration and stability, of movemeat and

1 * The latest stronghold of paganism was the University of Athens
It was suppressed by the Emperor Justinian I io A.D. 529 11s teachers
fled into Persia, and there laid the foundation of the later literary period
of 1alim under the ruling family of the ° Abbasids ° Kurtz, Church
History, i. 240.

¥ Kiagsley, Alcxandria and her Schools, p. 160

Y Vuruju'dfi- Dhiahab {ed. Daris, 1864) vi, 368,

*n
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quiescence, of the union and the separation of the divine
substance, of existence and non-existence, of bodies and
accidents, of the approval and the refutation, of the isnéds
of the Traditions, of the absence or the existence of attri-
butes in God, of potential and active force, of substance,
quantity, modality and relation, of life and annihilation. You
have examined the question as to whether the Imam rules by
divine right or by popular election: you have had an ex-
haustive discussion on metaphysical subjects in their principles
and corollaries. Occupy yourselves to-day with the subject
of love.’

The translation of the works of Aristotie and of other
Greek authors was made by Syrian and Chaldean Chris.
tians, and especially by the Nestorians, who, as pbysicians,
were in high favour with the liberal Khalifas of the "Abbdsid
dynasty. In some cases the translation into Arabic was

- made from Syriac versions, for in the time of the Emperor

Justinian many Greek works had been translated into the
latter language. The most celebrated translator was the
Nestorian physician Hunain ibn Ishiq (died A.D. 876), & man
profoundly acquainted with the Syriac, Greek, and Arabic
languages. He was at the bead of a school of interpreters in
Baghdéd, to which his son lshiq bin-Huaain and his nephew
Hubaish al-Asam also belonged. 1nthe tenth century (a.D.)
Yahyé bin ‘Adi and ‘{54 bin Zar4'a translated some works and
corrected earlier translations of others. Itis to thess men
that the Arabs owe their chief acquaintance with Aristotle and
Plato.

The study of Aristotle spread rapidly amongst the Muslim
people, especially amongst the heretical sects. The orthodox
looked with grave suspicion on the movement, bur could
not for a while stay the impulse. The historian Makeizi
says: ' The doctrine of the philosophers has worked amongst
the Muslims evils most fatal. It serves only to augment the
errors of the heretics and Lo increase their impiety.’ ' 1t came
into contact with Muslim dogmas in such subjects as the
creation of the world, the special providence of God, and the

} Munk, Mdlanges dc Philosophia fuive ¢t Arabe, p. 315,
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nature of the divine attributes, To a certain extent the
Mu'tazilis were supported by the philosophical theories they
embraced, but this did not diminish the disfavour with which
the orthodox looked upon the study of philosophy. Still it
grew, and men in s:li-defence had to adopt philosophic
niethods. Thus arose a later system of scholasticism. The
earlier system was confined mainly to wmatters of religion ;
the later school occupied uself with the whole range of
philosophic investigation, and thus went farther and farther
away from orthodox Islim.

The Muslims themselves did not write books on philosophy
in the earlier period. Men of liberal tendencies imbibed its
teaching, but orthodoxy finally gained the day over the earlier
scholastics, and in the form kaown as that of the Ash'arian
School became again supreme. The great intellectual move-
ment of the philosophers proper, the later scholastics
(Mutakallimim), lasted longer; but by the end of the twelfth
century (A.D.) the whole Muhammadan world had again
become orthodox. $atahu'd-Din (Saladin) and his successors
were strong supporters of the Ash'arfans.

The period now under review was one prolific of authors
on grammar, rhetoric, logic, exegesis, traditions, and the
various branches of pbilosophy ; but the men who stand out
most prominently as philosophers were then, and are now,
considered heretics. Strictly speaking, one should not speak
of Arab, but of Muslim philosophy, for, curicusly enough,
only one famous philosopher, al-Kindi, was an Arab.

Al-Kindi ' was born at Busra, on the Persian Gulf. He
died about a.D. 870. He was a very scientific man, but

! * In the first generation of the philesophers of Islim, in the narrower
sense, stands al-Kindi, commonly called the philosopher of the Arabs.
The name belonged to him of right, for he is almost the only evample of
a student of Arisiotle, sprung from the blood of the desert. His rale was
translating, and during the reigns of al-Ma'min and al-Mu'tasim a
multitude of translations and original works de omni scibils came from
his hands. In the orihodox reaction under al-Mutawakkil he (ared iil, his
libracy was confiscaled but afierwards restored. He died aboul o H. 260,
and with him dies the brief, golden century of eager acquisition, and the
scholastic period enters in philosophy &8 in theology.' Macdonald, Muslin
Theology. p. 161
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a thotough rationalist in theology. He composed commen-
taries on the logic of Aristotle. In his great work on the
unity of God he has strayed far away from Muslim doﬂmﬁs-

Al-Farabi, ' acother philosopher patronized by the Ab-
basids, seems to have denied not only the rigid and formal
Islaimic view of inspiration, but any objective reveiation at
all. He was for a while under the influence of $offism,
and held that intuition was a true ingpiration, and that all
who had acquired intuitive knowledge were real prophet.s.
I'his is the only revelation he admits. He received his
philosophic training at Baghdad, where for a while he taught ;
hut finally he went to Damascus, where he died, A.D. 950. .

Ibn Sini, better known as Avicenna, a8 man of P-ersw:n
origin, was a philosopher of great note, but of him it 13 said
that, in spite of the concessions he made to the religious ld.eas
of his age, he could not find favour for his opinions, which
ill accord with the principles of lslém. He was devoted to
the study of Aristotle and a mystic. His opponents assert
that be defended dissimulation as to the religion of the
country in which we might be, and that be said that a philo-
sopher might perform religious ceremonies, though for him
they might be devoid of meaning. He was born near Bukhéra
inthe year A.D. 980. For a while he taught medicine and
philosopby in Isfab4n. He bad many enemies aod wtfen,
under the later ‘Abbasid Khalifas, a reaction tock place against
philosophy and learning his works were consigned to the
finmes in Baghd&d by the arder of the Khalifa al-Mustanjid
bi'llih {A.D. 1160-7().

[bn Bajsa (Avempace), a disciple of al-Farabf, was one of
the most celebrated Muslim philosophers of Spain. He was
born at Saragossa towards the end of the eleveoth century.
He is distinguisbed for having oppcsed the mystical tenden-
cies of the teaching of al-Ghazéli, and for maintaining that
speculative science alone was capable of leading man to a true
conception of his own proper nature. He was violently

‘ -
! Far a good account of the work of al-Fardbl, sce Macdonald, Mushim

Theology, p. 162,
t De Boer, Philosophy in Ishim, p. 148.



345 THE FAITH OF [SLAM

attacked by the orthodox divines, who declared 1hat all phila-
sophical teaching was ‘ u calanity for religion and an affliction
to those who were in the good way. [t is said that he died
by poison.

Al-Ghazili was horn AH. 4530 at Tas, where also he died
in A.H. 505, He was a famous Muslim divine, and by some
has heen placed on a level with the four great Imams He
adopted scholastic methods. [For a while he was President of
the Nizamiah college at Baghdad. He travelled much, and
wrote many books to prove the superiority of Islam over all
other religions and over philosophy. The first result of his
wide and extensive study of the writings of the philosophers
and of the heretics was that he fell into a state of scepticism
with regard to religion and philosephy. At length the strain
was so great that in A.H. 488 he left Baghdad seeking for
peace of mind, which came to him at last. 1t has heen well
said that this Hight of al-Ghaxzali marked the® greatest epoch
in the church of lslam after the return of al-Ash'ari to ortho-
dox views. ‘It meant that the reign of mere scholasticism
was over ; that another element was to work openly in the
future church of lslam, the element of the mystical life in
God. of the attainment of truth by the soul in direct vision."*
From this state of doubt and despair he emerged into $Sifiism,
in which his restless spinit found satisfaction and won for it
a recognized place in Islam. He taught, moreover, that the
true Safi must have for his belief a historical basix and for his
knowledge of God's will an objective revelation.  On Sufiism,
however, he exercised a very notable influence. 11is great
wotk, called the Ihyd' ‘wlimn’d-din, or Revivification of the
Religious Scivuces, codifies the theology and the morality of
the mystics; but the scepticism which he still retained as
regards philosophy reodered himi a very formidable opponent
to those who were trying to bring Islain into accord with
philosophic theories. His works, Tendency of Philosophers
and Destruction of the Philosophers, had an immense

1 He was possessed of an enguiring mind. For a range ol his studies.
see his own statement, quoted in lirowne's Literary History of Per<iu,
p. 122

< Macdonabtd, Musliin Theatogy. p. 226,
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mfluence. lu the preface to the latter book he speaks of
* those who arrogate to themselves a superior intelligence, and
who, in their pride, mistaking the precepts of religion, take ais
a guide the authority of certaio great men, instead of revealed
religion.' “Al-Ghazéli's fundamental position is that the

.altimate source of all knowledge is revelation from God. [t

mnay bhe major revelation, through accredited prophets who
come torward as teachers, divinely sent and supported by
miracles and by the evident truth of their message appealing
to the human heart, or it may be inor revelation—subsidiary
and explanatory —through the vast body of saints of different
grades, to whom God has granted immediate knowledge of
Himself. Where the saints leave off, the prophets begin;
and, apart from such teaching man, even in physical science,
would be groping in the dark.’' [t is, however, and with
some show of reason, supposed that Ghazali did not really
object to all that he condemned, but that to gain the orthodox
he wrote what he did. Indeed, Moses of Narbonne siates
that Ghazali later on in life wrote a book, circulated ooly
amongst a few select friends, in which he withdrew many of
the objections he had raised in the Destruction of Plifuso.
pliers.  Be that as it may, it is acknowledged that he dealt a
blow ta philosophy from whick in the East it never recovered ;
that'is, as far as the Muslim world is concerned. He did not
reject any essential dogma of Islim, but he freed it from the
dead weight of the scholastic theologians. During his period
of doubt, it was not the doctrines, as such, that he doubted,
but whether human reason could know anything with certainty.
His course tnarks a reaction of the exclusively religious
principle of [sl4m against philosophical speculation, which, in
spite of all accommodation, never made itself orthodox.?

In Spain philosophy still found an ardent defender in lbr
Rushd, better known as Averhoes. This celebrated man was
born at Cordova in the year A.D. 1126, or ahout 520 of the

! Macdonald, Musiim Theology, p. 236

3 For a good accountof al-(zhazali's life and work, sece Macdooald,
Muglim Thaology, pp. 215-40, 300-7, and [or an account of his
coaversion, The Religious Attitude and Life in 1sldm, pp. 175-180
A very excellent account is also given in al-Gluzdir {C.1.S)
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Muhammadan era ' Without dispute he was one of the
most learned men of the Muslim world, and one of the
profoundest commentators of Aristotle. He knew all the
sciences then accessible to the Muslims, and was a inost
prolific writer.'’ He had a great reverence for Aristotle,
and considered him to be the man among all men whom
God permitted to reach the highest summit of perfection,
and looked upon him as the founder and perfector of scientific
koowledge. He has been called the last of the great Aristote-
lians. One of his most famous works was the Refutation
of the Lestruction of Philusophers, Notwithstanding his
philosophical opinions Averhoes claimed lo pass for a good
Muslim. He held that the phijosophic truths are the highest
object of research, but that only a few men could by specula-
tion arrive at them, and that, therefore, a divine reveiation
through the medium of prophets was necessary for spreading
amougst men the eternal venucs which are proclaimed alike
by philosophy and religion. ' He said that a positive religion
was required to meet the religious needs of the multitude, but
the philosopher might reach and maintain the truth indepen-
dently of any revealed religion.'” He also held, it is true,
that the orthodox had paid too much attention to the letter,
and too little ta the spirit, and that false interpretations had
educed principles not really 1o be found in religion. This
profession and a rigid adherence to outward forms of worship,
however, did not save him from suspicien. He was accused
of preaching philosophy and the ancient sciences to the detri-
ment of religion. He was deprived of his honours and banished
by the Khalifa al-Mansdr to Lucena, near Cordova. In his
disgrace he had to suffer many insults from the orthodox,
One day on entering the mosque with his son he was forcibly
expelled by the people. He then took refuge in Africa and
his property was confiscated. He died in Morocco in A.D.
1198 a.H. 595. Thus passed away in disgrace the last of
the Muslim philosophers worthy of the name.’

| Munk, Mélanges de Philosophis Juive et Arabe, p. 429

* Kurtz, Church History, 3. 101.

b Mter him. we find no single philosopher among the Arabs worthy of
the pame® (Munk, MAuuges de Philosophie Juive et Arabe. p. 458)
For an account of his system, see Macdonald, Muslim Theology, p 256
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In Spain a strict prohibition was issued against the study
of Greek philosophy, and many valuable works were com-
mitted to the flames. Soon after this the rule of the Moors in
Spain began to decline.- The study of philosophy came to
an end, and liberal culiure sank under the pressure of the
hard and fast dogmatic system of Istdam.! In Spain, as in
Baghdad, orthodoxy gained the day. Here are the words
of a thoughtful Musalmdn : ‘ It must always be borne in mind
that, in spite of the enormous progress made by Muhamma-
dans in the early centuries of their power, learning has never
been popular among them as a nation, and science only
flourished when thers happened to be a man willing to protect
it.'? There was much of doubtful value in the speculations
of the Muslim philosophers, but they were Muslims, and if
they went too far in their efforts to rationalize Islim, they
also tried to cast off what to them seemed accretions added on
by the Traditionalists and the Canonical Legists., They

.failed because, like the earlier scholastics, they had no gospel

to proclaim to men, no tidings to give of a new life which
could enable wearied humanity to bear the ills to which it was
subject. Another strong reason was that the orthodoxy
against which they strove was a logical development of the
foundations of Islam, and these foundations were too strongly
laid for any power other than a spiritual one to uproot. They

I+ With no class of fanatics did intoleraace existin greater intensity
than among {he orthodox masses 1n Muhammadaan $pain . . . . Narrow
views 80 prejudical to mental development were diligently [ostered by the
doctors of the law.  As n result the philonopher was an ubject of aversion
to the coascientious Muhammadao. © Scott, History of the Moorish
Empire in Europe, iii- 5. o

Muslim rule in Spain is often referred to as an instance of the height of
culture and the liberality of sentiment which may exist in a Muhammadan
State. 1 have shown that the culture was not due to the teaching of the
Atab Prophet and his Companions, and with regard tr the liberality it is
well to remember the words of ;. H. Lewes. He sayvs: ' The Arabs,
though they conquered Spain, were too weak in numbers 1o hold that
country in subjection otherwise than by politic concesxiony 10 the opinion
and custorms of the people.’ History of Philosophy,i. 36.

# Nawdb Malsinu'l-Mulk, Causes of the Decline of the Muliammadan
Nation, p. 65,
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were men ol good position in life, voluminous writers, pro-
found admirers of Aristotle, and more or less devoled to
science, especially to medicine. Yet they did not advance
philosophy, and science they left much as they found it. They
preserved something of what Grecian thought had achieved,
and so far their Jabour is not Jost. ' Muslim philosophy has
always continued to be an electicism which depended on their
stock of works translated from the Greek. The course of its

history has been a process of assimilation rather than of

- weneration.’

Thus Isldm has, as o religion, no nght to claim any of the
yrlory which Muslim philosophers are supposed to have sbed
around it. The founders of Islam, the Arabs, produced but
one philosopher of note.® The ficst impetus to the study was
given by heretical Khalifas employing Christians at Baghdid
to translate Greel; books; whilst in Spain, where philosophy
most flourished, 1t was due largely to the contact of intelli-
gent Muslims with learned Jews. Fven there, the philosophers

L Dr. T. ). Ve Boer, History of Phitosophy in Iskivi, p. 29.

2 ¢ There never was any Arabiap science, strictly speaking.  In the tirst
place, ail the philosophy and science of the Muhammadans was (reek,
Jewish, and Persian . . . 1t really designates a reaction against Islimism,
which arosc in the distant parts of the empire. in Samarcand, Bokhira,
Moroceo, and Cordova. The Arabian language having become the
language of the empire, tins philosophy was writteo in that language . but
tbe ideas are not Arabian ; the spirit is not Arzbian ' (Lewes, History
of Philosophy, ii. 34). ' The Caliphs had the wisdom to give {ul] scope to
1be talents of the conquered, when once they accepted Islimism: and
thus, while the Arabs originated 30 little themselves, they raised a great
civilization. that was brilliant for a time, though it was so barren 1o its
after results © {Cunningbam, Western Civilisation, p. 116.) * Islim
owes much to the clients {ahlif, or converts under Arab protection) since
the greater number of Huffdz, or persons who knew the Qur'io by heart,
commentators, lesicographers, poets and schotars were of their number,
for the Arabs were distracted from such pursuits by politics and political
rivalries® (Zaydan, Umayyads and 'Abbdsids, p. 53). * Take from
what is generally called Arabian science—{rom esegesis tradition, theo-
logy, philosophy. mediciae, lexicography. bistory, biography, even Arabic
grammar—the work contributed by Persians and the beat part is gone.
Browae, A literary History of Parsia, i. 204.
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were, as a tule. the objects of bitter persecution.' In
his inaugural lecture on assuming the chair of the Hebrew,
Chaldajc, and Syriac Professorship in the College of France,
the late M, Ernest Renan said : * Arabian science aud Arabian
philosophy are often alluded to, and, in fact, during ore or two
centuries in the Middle Ages the Arabs were our teachers -
but it was only until we were acquainted with the Greek
originals.  This Arabian science and philosophy was only a
puerile rendering of Gireek science and philosophy. \When
closely examined, moreover, this Arabian science has nothing
Arabian in it.  [ts foundation is purely Greek: amongst
its originators there 15 not u single true Shemite ; they were
ali Spaniards and Persians who wrote in Arabic.” Theology
and philosophy became blended in the hands of the Moors,
but the Cireek scientific theory as to the origin of things was
interwos en with the Hebrew faith in a Creator, and so specu-
lation hecame theistic, long before the time of the Arab philo-
sophy. These matters were all discussed in Alexandria three
centuries hefore the time of Muhammad. So the question
still remains—does [slam natarally lead the mind to high
intellectual pursuits?  As o matter of fact, 1t shows most
affinity to uncivilized races. [t has been well said: ‘[t has
not taken captive any race possessing a great literature, nor
has it given hirth to any work of which the world demands a
translation ;. and precisely as individuals have shown themn.
selves possessed of speculative genius have they departed
from the rigid orthodoxy of the Qur'an.’ '

Now and again a liberal-minded Khalifa arose, but Islinr
survives the liberal tendencies of a generation. From the
close of the twelith century (A.D) downwards it would be
difficult to poiot to any Muslim philosopher, much nore to an
Arab one, whose work is of any reil value to the human
race. * Vor four hundred years the contest raged, a contest

! ‘ Even at Cordova, the Professor of learning had to undergo religious
persecution. ' Nawib Mulsiou’)-Mulk. Cawuscs of the Decline of the
Mulwammadan Natios, p. 69,

t ' The Arabic Aristotelianism ias perished utterly from the Muslim
lands ' (Macdonald, Muslim Theology, p. 286). ' During the last seven
centuries no original idea bas mada its appearance in poetry in ita artistic
sense ' The BEncycloprdia of Isldm, p. 406.

23
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such as Isldm has never since seen.  This great effort to bring
it into accordance with the main stream of human thought, to
inttoduce into it suome element of progress, utterly failed. !
The lesson is plain.  Aay project of reforin in Islam which
admts its fundamental principles must fail. Revolution, nat
reform, is the only hope for the permanence of an indepen-
dent Muslim State when it enters in:o the ¢ rcle of civilized
nations. ' )

1* There was acurious want of vitality in the Arab civilization, when
the period of conquest had come to anend . . . . As we look back, wecan
soo that the Arabian society was lackiog in the physical and spiritual
qualities whick would have ftted it to take a great part in contributing to
the progress of the race ; it did collact agd disseminate the elements of
well-being that remained from the old world, but it did not carry them
farther, or found anything that was really new . . ., . [sldm, with all its
entbasiasm and all its faculty for adopting alien elements, failed to supply
a firm basis for soclal life, or to give inspiration for human progress. *
Cunningham, Wastern Civilisation, pp. 117, 119,

CHAPTER V

THE PRACTICAL DUTIES OF ISLAM

THE practical duties of Islam, the Arkanu’d-Din, or
pillars of religion, are five in number." They are
(1) Tashahhud, the recital of the Kalima ; (2)
Salat, the five stated daily prayers; (3) Roza,
fasting, especially in the month of Ramadin; (4)
Zakat, the legal alms; (5) Hajj, the pilgrimage to
Mecca. These are all fard duties,” being based on
a nassu’z-zahir, or clear sentence of the Qur'dn, a
proof deduced from which is called dalilu’l-qata‘i,
or strong proof."

| As regards the iniuence of these duties in the streagihoning of Ialdm,
see Prolessor Crawlord's remark in Ths International Review of
Missions, October 1912, pp. 602-6.

$ Fard ' /#*) denotes an obligatory duty, based on ao order in the
Qur'dnor the Hadfth ; fardu‘l-‘ain ((yeadt oy} is such a duty incambent
on every believer . fardu’l-kifsyah (LS _aJ) isa duty oot incumbent
on each Muslim ; it may be doone by some one or more oo behalf of the
whole community.

3 There is & Tradition to the following eflect : " Gabriel came ia the form
of an Arab of the desart and sat down 30 that his knees touched the knoos
of the Propbet and said - ** O Apostle of God, what is [sldm."" He said,
** That thou shouldest bear witness that there i3 no god save God and that
I am the Apostle of God ; that thou shouldest perform the prayers (salit)
and bring the alms {zakit) aod fast in the moath of Ramadin and make
pilgrimage to the House (Ka'ba) if Lthe way is possible for thee." He
said . '" Thou hast spoken truly.”” Then he said: '' What is faith
(imén) ?** The Prophet said : ** That thou shouldest believe in God and
His angels and His book and His messengers and in the Last Day, and
that thou shouldest belisve in the decresing {gndar) both of good and
evil.”" He said: '* Thou hast spoken truly.” Then he said: *' What is
right doing (ihsdn) ? ©* The Prophet said: ** That thou shouldest serve
God as though thoa sawest Him, for though thou seest Him not, He seey
hee’" He said: *' Thou hast spoken troly.”" Then he said: ** When
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Other religious duties which good Muslims should
perform are the seven duties which are wijib. or
duties based on the more obscure texts of the Qur’an,
called khafi, or hidden sentences, 2 proof derived
from which is called dalflu’z-zanni.' These duties
are (1) to make the ‘Umra, called the lesser pil-
grimage to Mecca, in addition to the Hajj; (2)
obedience to parents; (3) the obedience of a wife
to-her husband; (4) the giving of alms after a fast;
(3) the offering of sacrifice; (6) the saying of
salatu’l-witr, a term which will be explained later
on; {7) the support of relatives. The duties num-
bered as {(4) and (5) are wajib orders to the rich,
but only mustahabb to the poor: that is, it is meri-
torious if they perform them, but not sinful if they
leave them undone.

Duties next in order as regards authority are the
Sunna ones. They are three in number, and are
based either on the practice of the Prophet, or are
fitrat, that is, practices of previous prophets, the
continuance of which Muhammad did not forbid.
They are (1) circumcision; (2) shaving off the hair
from the head and the body; (3) the paring of the
nails. Other actions are mustahabb, or praise-
worthy. They are those which Muhammad some-
times did and sometimes omitted. There is a still
lower class of action which are mubah., These are

shall be the Lasi Uay > *°  The Prophet said : ** The questioned knoweth
not mote of that than the questioner.”” Then he arose and went ont.
And the Propbet said : ** That was Gabriel ; Lie came to teach vou your
religion (din).'" *  Shahrasténf, ai-Milal wa'n-Nihal, p. 27.

! Some suthorities make fard and wijib dutiex synonymoos, but they
are generally considered to be distinct,
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works of supererogation. [f omitted there is no
fear of punishment.

Unlawful actions and things are (1) haram, actions’
and food forbidden either in the Qur'an or the
Traditions; (2) makruh, actions the unlawfulness of
which is not absolutelv certain, but which are generally
considered wrong; {(3) mufsid, actions corrupting
or pernicious; (4) qabih. or something forbidden.

. TasHaHHUp.—This is the recital of a con-
fession of faith, such as, ‘1 testify that there is no
god but God; T testify to His unity and that He
has no partner; 1 testify that Muhammad is His
servant and His messenger.’ A shorter one is,
*There is no god but God, and Muhammad is the
apostle of God." This latter confession embodies
the very spirit of Islam; it is the rallying-cry for
its armies; it sounds forth each morning from
thousands of minarets in many lands; it has been
and ix said with fervour, pride, and exultation by
many millions of the human race. The power of
Islam, its proclamation of the Unity, is here seen in
closest contact with what is to Muslim theologians
the equally fundamental truth, the apostleship of
Muhammad.

2. 5aLAT OR NadAz.—The necessary legal purifi-
cations which precede salat are of three kinds: (1)
wadi’, the lesser lustration ; (2) ghusl, the greater
lustration ; (3) tayammum, or purification by sand.

(1) Wadu’ is an ablution made before saying the
appointed prayers.’" The rules which are ‘fard’ are

tltis also wijib before wuchiog the Qur'sn, and before making the
procession round the Ka'hi . the Hajj: and & sanoa costom before
Roing to slesp .
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four in number, namely, To wash (1) the face from
the top of the forehead to the chin, and as far as
each ear ; and (2) the hands and arms up to the
elbow ; (3) to rub (masah) with the wet hand a
fourth part of the head ; also (4) the feet to the
ankles. The authority for these actions i the text,
“O believers! when ye address yourselves to prayer,
wash your hands up to the elbow, and wipe your
heads, and your feet to the ankles® (v. 8). The
Sunnis wash the feet: the Shi‘ahs are apparently
more correct, for they only wipe, or rather rub
(masah) them. Against the practice of the Shi‘ahs
the following Tradition is quoted : ‘ Abdu’llah hin
‘Amru said: “ The Prophet was behind me in a
journey, then he came up with us. We were late
for the salatu’l-‘asr. We quickly made the wadw’,
and rubbed (namsah) our feet. Then the Prophet
called out with a loud voice, Alas ! for the heels in
fire (of hell).” " In these ablutions, if any portion
of the specified part is left untouched, the whole act
becomes useless and the prayer which follows is vain.

The act of making wad’, however, has not heen
allowed to remain in this simple form. The Sunna
regulations regarding it are fourteen in number-
They are (1) to make the intention of wadd'. thus: |
make this wadi’ for the purpose of putting away
impurity ; (2) to wash the hand up to the wrist, but
care must be taken not to put the hands entirely into
the water, until each has been rubbed three times
with water poured on it; (3) to say one of the names
of God at the commencement of the wad(’, thus :'

! There are Traditions to the effect that ‘ the whole body of bim who
says the name of God when makiog wadi' will be clean ; whereas, if
he aays it pot, only the part washed will be pure.” * He who performs
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‘ In the name of the Great God,’ or ‘' Thanks be to
God for the religion of Islam;’ (4) to clean the
teeth; (5) to rinse the mouth three times;' (6) to put
water into the nostrils three times; (7) to do all the
above in proper order ; (8) to do all without any
delay between the various acts ; (9) each part is to
be purified three times. Bukhari says: ‘Wada’
once is fard. it may be done twice or thrice, but not
more than three times : wise men dislike waste and
the doing more than the Prophet did." This estab-
lishes the sunna practice of making wadu’ three
times ; (10) the space between the fingers of one
hand must be rubbed with the wet fingers of the
other : (11) the beard must be combed with the
fingers ; (12) the whole head must be rubbed once ;
(13) the ears must be washed with the water remain-
ing on the fingers after the last operation ; (14) to
rub under and between the toes with the little finger
of the left hand, drawing it from the little toe of the
right foot and beiween each toe in succession.
Imam Shafi‘i, holds that (1) and (7) are fard duties
and-that (12) should be done three times. Imam
Malik considers (8) to be fard. ,

The lesser sins are forgiven after wada’. The
Prophet said : ‘ He who makes wadi’ according to
my wadua’ (i.e., three times), and then makes two
rak‘ats, without being defiled between : all his

the wadti' in proper manner will extract all %in from his bodv, even it
may be lorking under his finger nails.’ Mishbden'[-Masdbil iti 1, quoted
by Hoghes, Dictionary of [sldm, p. 4.

1 When wadi' is made on a fast dav and the water passes into the
throat, the fast is broken and muat he kept nn ancther occasion, See
Paidu'l-Hdei_ vii 216
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former <ins will be forgiven.’' The greater sins
are only pardoned after repentance. The actions
connected with wadd’ may be done in silence, or a
prayer may be repeated.” Such a recital ix a
mustahabb, not a sunna or fard order.

{2) Ghusl is an ablution of the whole body after
certain legal defilements, and should be made as
follows. The person should put on clean clothes
and perform the wadd’; then he should sav: 'T make
ghusl to put away impurity.” All heing ready, he
should wash himself in the following order. He
must pour water over the right shoulder three times,
then over the left three times, and, lastly, on his
head also the same number of times. ‘The three
fard conditions are that (1) the mouth must be
rinsed, (2) water be put into the nostrils, and (3)

VSahihe -Rukldri, Kiibu'l-wadi’.  Bawliwi commenting on Sura
v. 9says ..,.,a.LU yohS 'r‘y“ @M —Certainly the wadii' s an atone-
ment for sins.'

¥ Belore commencing the wadu' siy - ‘[ am yoiog to punily myself
from al! bodily uncleanness preparatory to commenciog prayer, that
boly azt of duty. which wili draw my sou! near to the throne of the
‘Most Hizh.  In the name of God. the Great and Mighty. Praise be
10 God who has given us grace to be Muslima. lIskim is a truth and
infidelity a falsehood.'

When cleaniag the teeth, say: * Vouchsale, O God, as [ clean my
teeth, to purily me from my faults and accept my homage. O Lord, may
the parity of my teeth be for me a pledge of the whiteness of myv face
at the day of judgment.’

When washing the nostrily, say . " O my God. if [ any pleasing in Thy
sight, perfume me with the odours of Paradise.

When washing the nght hand, say : ' O my God, on the day ol judg-
meat place the book of my actions in my right band. and examine mv
account with {avour.’

Whena washing the left haod, say: " O my God, plage not ar the
resurrection the book of my action in my left hand.’ Similar prayera
are said at each act. Garcio de Tassy, L'lsiawnisma J'apris la Coran,
p- 211, Hughes. Dictionary of Istdm, p. 3.
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the whole body be washed. If one hair even is left
dry the whole act is rendered vain and useless. All
other particulars are sunna or mustahabb.

There are several physical causes ' which vitiate
a purification, and for these ghusl is required. The
Traditions have raised the most trivial ceremonial
observances into duties of the greatest importance.
There are. however. spiritually-minded men in
Islam. Al-Ghazalisays: ‘ Praversareof three kinds:
prayers pronounced with the tongue only, prayers
undistracted by evil thoughts: pravers offered with
such fervour that the mind can hardly be recalled
from thoughts of God. But the marrow of prayer
ts when the ohject of prayer possesses the heart. and
prayer iz effaced and ceases, and the suver of prayer
attends no more to prayer nor to his own heart.
Even i the thought of his own -elf-abazement
should oceur, it is a defect.’

Still a system of religion which declares that the
virtue of prayer depends practically on an ablution,
and that that ablution is useless unlessx done in the
order prescribed, is one well calculated to make men
formalists and nothing more. None but those who
have studied Muslim treatises on the subject can
conceive of the puerile discussions which have taken
place on points apparently trivial, but which from
their connexion with the Sunna are deemed by
learned Muslims of great importance.

{3) Tayammum, or purification by sand. is
allowable under the following circumstances. (1}
When the water cannot be procured except .t a

V For a full statement of thesa base 1 on Mo<low aonchorities, see Kleoin,
Religion of teldm_ pp 121-32.



302 THL FAITH OF ISLAM

distance of one kos tabout two mtles); {(2) in case of
sickness, when the use of water might be injurious;
(3) when water cannot be obtained without incurring
danger from an enemy, a beast, or a reptile; and (4)
when on the occasion of the namaz of a feast-day
or the namaz at a funeral, the worshipper is late
and has no time to perform the wada'. On ordinary
days this substitution of tavammum for wadd’ is
not allowahle.

The ceremony is performed ax follows. The
person says: ‘I make tavammum to put away im-
purity:® then, ‘I seck refuge near God from cursed
Satan. I commence in the name of God. most
Merciful and most High, whose praises are in the
religion of Islam." He then strikes the sand with
open hands, rubs his mouth, and at last the arms
to the elbows. Not one hair must be left untouched
or the whole ceremony is useless. The fard acts
are to make the intention of tayammum, to rub the
mouth and the hands. ‘1 ye are sick or on a
journey, or if one of you come from the place of
retirement, or if ye have touched women, and ye
find 'no water, then take clean sand and rub vour
fuces and your hands with it (v. 9). According
to a statement made by ‘Ayisha, and recorded by
Bukhari, the origin of this verse was as follows:
*One day when ‘Ayisha was travelling with the
Prophet in a desert place. she lost her necklace.
The Prophet and those who were with him stayed
to search for it. and so the night passed. There was
no water in that place, and in the morning, when
the Prophet hegan to prepare for his devotions. the
verse came to him.’
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Minute regulations are laid down with regard to
the water which may be used for purification.
Rain-water is the best of all, being authorized hy
the Qur’an: ‘ He sent you down water from heaven
that He might cleanse you, and cause the pollution
of Satan to pass from you * (viii. 11). It is gene-
rally held that if a dead body or any unclean thing
falls into flowing water, or into a reservoir more
than fifteen feet square, it can bhe used. provided
always that the colour, smell, and taste are not
changed.” It is for this reason that the pool near
a mosque should not be less than fifteen feet square.
The necessary ablutions having been made. the wor-
shipper can commence the namiz. (reat care inust
be taken with the wadu'. Abua Huraira records this
Tradition: ‘ The Prophet =aid so long as the wadd’
is right, when the namiz is being said. an angel
prays for the worshipper thus O Lord have mercy
in him." "*

The salat or namaz can be said either in private
or in public. The clothes and person of the wor-
shipper must be clean, the place free from all im-
purity. and the face turned towards Mecca. The
namiz must always be preceded by wadu’. except
when tayammum is allowed. 1f the namaz’ is said

) Ghezsll considers that undoe /mportanca has been atiached to tns
question and that it causes doubts to arise in the minds of pious
Muslims. He says that the Companions were uot so particular and
that ‘Umar once performed his abintions with water taken fram the jar
of & Christian woman.

t Faidu'l-Bdri, ii. 147.

3 From the account which follous it will be seen that the term «aldt,
or namdz, expresses what wo term a religious service. The word for
prayer in the ordinary senso is du's
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in a mosque, which is considered to be more meri-
torious than repeating it in private, it must be
preceded by the adhan, or call to prayers, and the
igamat. [t may be said in a church provided there
are no pictures in it. ' Minute particulars regard-
ing the exact attitude in which the Musalli, one
who says the galit, must stand and the words he is
to say them are fully given in Muslim books.” The
following account will give some idea of a namaz
or service.

‘The Mu'adhdhin ' calls out loudly in Arabic the
takbir:—

Ahahu Akbar! Alahu Akbar! Allahu Akbar!  Alldbu
Akbhar! {Gad is great ')

All who hear it respond:’—

Allihuy Akbar ' Aiho Akbar' Allihu Akbar ' Alldhu
Akbar !

The Mu'adhdhin savs:—

[ confess there i< oo aod but Cacd @ T confess there i e

wexl hut Ol

Vgt Bairi, Part o 141

1 For the omissions or misiakes, espec:ally of the tard duties aad
ceremonies, which males the salit invalid, see Klein, Retigion of 1sid,
pp- 140-1.

1t is taken from the Serdtu'n-Najds, pp- 30-3.

1'As the use of belis is unlawful a man is employed to call the people
10 prayers. When the Musalmins were first gathered together for
prayer at Madina, there was o one 10 call them, a0 they talked about
ehis one «av, and, soma said * * Get a bell like thoss of the Christians '
others, ' Get a trumpet like those ‘of the Jews.' “Umar then said.
*\What ' is there not a man amang you who can cali to prayers?' The
Peophet then said : * O Bullil! stand and make the call ‘to prayer’
Sahihw'l-Bukjidr!, Kitdbu'l-Adhda.
3 “The auditor shonld repeat what -he hears’ Sahihu'l-Rughdri,
Kitibu'l-Adhin.
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Each of hjs auditors replies:—

I ronfesy. thiere is no god but God : | confess there is no
god but Gaod.

The Mu’adhdhin says:—

I confess Muhammad is the apostle of God.

The Auditor responds:—

| confess Muhammad i the apostle of God.

The Mu'adhdhin says:—

Come to prayer.!

The Auditor responds :

I have no power or strength but trom God most Haigh
and Great.

The Mu’adhdhin sayvs:—

Come to do good.

The Auditor responds:-—

What God wills will be; what He wills not will not be.

[f it is thetime of morning prayer, the Mu’adhdhin
adds the words:—

Prayer is better than sleep.

To which the response is given:—

Thou hast spoken well.

The adhan ends with the two-fold repetition

of i — :
Allshu Akbar. There is no god but God.

V1o wei weather the ‘Mu'adldbin, instead of saying, 'Come to
prayor,’ shouts, ' Say the salit in your hooses Salihu l-Bukldri,
p.-ig4, -

Hishdmi, a Tébi', says that be beard from Yahyd that some Muslias
stated their practice thus: When the Mu'adhdbio said : " Come to
prayer,’' wa replied, *' There is no power nor streogth but from God,™”
and added, '* We heard onr Prophet say like this.' ' Sahihw'l-Bukhdri,
p. 162, -

Whether a Muslim obeys the call to prayer or oot il is a shtis-
faction to him to koow that a foodamenial practice of Islim is thas
hoooured by ists public proclamatioan.
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The iqamat, literally causing to stand, is a repaii-
tion of the ddhan, hut after the words, ‘ Come to do
good,” the statement ‘' Praver has commenced ’ is
made.

These preliminaries being now over, the namaz
can commence. [t is as follows:—

The Musalli or worshipper stands with his hands
close to his side and says in a low voice the niyyat
(intention):—

I have purposed to ofler up to God ouly, with a sincere
heart this inorning {or, as the case may be) with my face
Qibla.wards, two f{or, as the case may be} rak'at prayers,
fard, or sunna or nafl, {as the case may be).

Then follows the takbiru’t-tahrimat,’ said with
the thumbs touching the lobes of the ears. The
palms of the hands are placed towards the Qibla.
The fingers are slightly separated from each other.
In this position the Musalli says * Allahu Akbar!’

In the qiydm, or standing position, the palm of
the right hand is placed on the back of the left, and
the thumb and little finger of the former seize the
wrist of the latter. Both hands are then placed
below the navel,’ the eyes are directed towards the
spot where the head of the worshipper will touch
the ground in prostration, and the thana is said.
It is:—

Holiness to Thee, O God ! and praise be to Thee! Great
is Thy name ! Great is Thy greatness !

There is no god but thee!

| According to some authorities, this and tbe other takbirs of the
vamiz are authorized by the third verse of Sira lexiv: * Thy Lord—
magnily Him * (wa rubbaka fakabbir).

? The followers of Imim as-Shih'fl and the women of all sects place

the hands upon the breast. The feet should he ahout four inches apart ;
women stand with the feet close together,
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The ta‘awwugdh is then said:—

I seek refuge near God from curced Satan.

Then follows the tasmiya:—

In the name of God, the Compassionate, the Merciful,

Then follows the fitiha,” or first chapter of the
Qur'an:—

Praise be 1o God; Lord of the worlds! the Compassionate,
the Merciful ! King on the day of reckoning! Thee only do
we worship, and to Thee do we cry for help. Guide Thou
us on the straight path: the path of those to whom Thou
hast been gracious: with whom Thou art not angry, and who
g not astray.

After this the worshipper can repeat as many
chapters of the Qur’an as he likes. Some verses he
must repeat. The Sdratu’l-Ikhlas {cxii) is gene-
rally said:"—

Say: He is God alone: God the Eternal, He begetteth
not, and s not begotten ; and there is noune like unto Him.

The takbiru’r-ruka‘—Allahu  Akbar!—is said
whilst the Mugalli makes an inclination of the head
and body and, separating the fingers a little, places
his hands upon his knees.

The tasbihu’r-rukd’ is said in the same position.
It is:—

1 exto!l the holiness of my Lord, the Great!

I extol the holiness of my Lord, the Great ! ..

1 extol the holiness of my Lord, the Great! ‘

1 The second rak'at begins here : all that precedes is caly repested at
the first rak'at.

% One day the Prophet said to his Companions, ' What ! have you not
the power to read one-third of the Qur'4n in one night?”  They replied,
* it is very difficult 1o do so.” His Excelleocy then said: ' Very well,
read the Saratu’'l-Ikhblis ; the reward for so doing is equal to that for
readiog one-third of the Qur'sn.” It is for this reason that it ix generally
recited in the salitu't-tabajjud. Dawdhite'l-Furqdn. p. 6.
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The tasmiyva is then said with the hodv erect, hut
with the hands: placed on either side. 'I:hus:—-

Guwl hears i wiho praices Hun: O Lesrd, Tiows art
prinsed, !

The takbiru’s-sijda—Allahu  Akbar'—is then
said ax the Musalli. or worshipper, drops on his
knee<. He then places his hands, with the fingers
close to each other, upon the ground. He must rest
upon his toex in such a way that they point to the
Qibla. not on the side of the feet, which must be
kept straight behind him. The elhow must not
tourh the side, nor the stomach the thigh. nor the
thigh the calf of the leg. The eves must be kept
hent downwards. Then he touches the ground first
with hiz nose. and then with his forehead. taking
care that the thumbs just touch the lobe of the ears.*
All this being carefully attended to. the Musalli
can say the tasbiha’s-sijda thus:—

I extol the holivess of my Lord, the Mo High *

"1 extol the holiness of my Lord, the Most High !

I extol the holiness of myv Lord, the Most High !

He then raises his head and body, sinks backwards
upon his heels, places his hands a little above his
knees, and whilst doing this says the takbiru’l-
jalsa’—Allahu Akbar!

After a slight pause, a second prostration or sijda
i made, and the takbiru's-sijda and the tashilu’s-
sijda are repeated as before. Then, when in the

VIn a mowpe the Imim <av« the fiest seateace alone © (he peuple the
~econd.

? Women 10 the wijda Leep all the limbe of the Lody close together
- I their face is Qibla-wards it is suficient.
Y Here the Shi'shs savs . ' [ rise and sit by the power of tind
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act of rising up. the Musalli savs the takbiru’l-
giyam—Allahu Akbar!’ .

Thi~ concludes one rak'at. The secend rak‘at
begins with the fatiha, <o that after saying the
takbiru’l-givam a Musalli would have to begin
again at that place and repeat all that he had just
finished ; the only change being that after the fatiha
he recites different verses of the Qur’an to those he
said in the first rak'at. After two rak'ats have been
said, and after the last, though it be an odd number,
the Musalli, unless he i~ a Shi‘ah, places his left
foot under him and sits upon it. He then places
his hands above his knees, as for the takbiru’l-jalsa,
and with his eves directed towards his lap says the
attahiydt:—

The adorations of the tongue are for God, and also the
adorations of the body, and almsgiving ! Peac.e he on thee,
() Prophet ' with the mercy of God and His hlessing. Peace
he on us and upon God’s righteous servants !

Then raising the tirst finger of the right hand he
says the tashahhud,® which is as follows:—

I tesufy that there is no god but God: and [restify that
Muhammad is the servint of God and the messenger of (iod.

Then at the end of all the rak‘ats the Musalli,
whilst in the same posture, says thedurud, which is:—

() Gud ! have mercy on Muhammad and his descendants,®
i~ Thou didst have mercy on Abraham and his descendants.

1 |1 is 8 grievous sin for the worshippers 10 raise up their heads before
the Imim rises up, a {act made known to them by his repeating the
takhira'l-jalsa. Thus. on the authority of Aba Huraira. one of the
Companions, we have tbis Tradition . ' The Prophet said: = What!
does no one of you fear when he lifts up his head before the Imim does ?
(;od will make his head then like that of a dovkey.”" " Sahfhu'l-
Bughdr!, Kitdbu'l-Adldo.

% This ia said at the close of every two rak'ats,

1 The Shi'ahs stop here and omit the reat.

24
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Thou art 10 be praised and Thou art great. () God! bless
Muhammad and hi~ de~cendants, a~ Thou didst bless
Abraham and his descendant~. Thou art to be praised and
Thou art great.

Then comes the du‘a, which may be in the war-
shipper’s own words, though he usually says:'—

O God our Lord, give us the blessings of thisz life, and
also the blessings of life everlasting. Save us from the
torments of hell,

Then turning the head to the right the Musalli
repeats the salam:—

The peace and mercy of God be with you.

Then turning the head to the left he says:—
The peace and mercy of God be with you.

At the close of the whole ceremony the worshipper
raises his hands as high as his shoulders, with the
palms towards heaven or towzards his own face, and
offers up a munajat, or supplication. either in
Arabic or in his own language. The hands are
then drawn over the face, as if to convey the blessing
received from above to every part of the body. As
the salat must be said in Arabic, a foreign language
to large communities of Muslims, and said without
change or variety and with the strictest attention to
the prescribed ritual, the act is very apt to become
mechanical.’

1 The Shi‘ahs omit the du'd and say : ' Peace be obn thee, O Prophet,
with the mercy of God and His blessing  Peace be on us and on God's
righteoas servants.’

¥ An Easterp traveller says: ‘ The ceremonial character of 1he religion
of Mubammad is, io spite of its simplicity, carried to a pitch beyond the
utmost demands of Reme or Rassia. . . Prayer is redoced to & mecbani-
cal act, as distioct from a meatal one, far beyond any ritua) abservances
o the West." Dean Stanley, Eastern Church, p. 279.

THE PERIODS OF PRAYER an

The appointed periods of prayer are five ' in
number, in proof of which the following text is
quoted: ' Glorify God when ye reach the evening
(masa’), and when ye rise at morn (subh); and to
Him be praise in the heavens and in the earth~-and
at twilight (‘ashi) and when ye rest at noon (zuhr)’
(xxx. 17). The commentators say that masa’ in-
cludes both sunset and the period after sunset, that
is, both the salatu’l-maghrib and the salatu’l-‘isha’.
Again, ‘ Celebrate the praise of thy Lord before the
sunrise and before its setting, and in some hours
of the night and in the extremes of the day ' (xx.
130). Baidawi says that the ‘hours of the night'’
are the salatu’l-maghrib and the galatu’l-‘isha’, and
that ‘before the setting of the sun’ includes galatu’z-
zuhr and galatu’l-‘asr, and that the expression ‘ex-
tremes of the day’ is simply an emphatic way of
urging the necessity of the morning prayer, salatu’l-
fajr, and of the evening prayer, salatu’l-maghrib.
Some commentators, however, say that the words
‘extremes of the day’ mean noon, when the day is

1 ' The Zoroastrians had 6ve stated times of prayer. The Sibians
observed seven times of prayer daily, of which 6ve correspond wish
those of Islim." (Tisdall, Refigiom of the Crescent, p.174.) The
five prayers were appointed after Mubammad‘s oight journey to heaven.
{Klein, Religion of 1sidm, p.133.) Sir Syed Ahmad Khin gives Trae
ditions from Bukbirf and Muslim showing that in the Mi'rij or night
journey to beaven, the prayers were reduced to five. Tafsiru’i-Qur'dn,
vi. 40-1,

‘Ayisha said that at first God commended the spending of the mght
in prayer and quoted the verse, ‘'Stand up all night, except s small
porton of it for prayer’ (Ixxiii. 2). This the Apostle and the Com-
panions did for a year, until their feet became swollen whea the com-
mand came to lessen it. * Recite then so much of the Qur'sén as may
be easy to you ' (Ixxiii. 20).
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divided. In that case the praver would be salatu’l-
‘ishraq. which is a nafl or voluntary namaz. There
is also a reference to a stated period of prayer in
the following verse: ‘ Observe praver at early morn-
ing, at the close of the day. and at the approach of
night ’ (xi. 116).

These daily namaz are fard, sunna, witr, and natl
prayers. Fa'd are those distinctly ordained by
God, such as the five stated periods of prayer.
Sunna, a certain number of rak’ats which are added.
because it is said the Prophet repeated them. \Witr
rak'ats are an odd number of rak'ats 3, 5, or 7,
which may be said after the lust prayer at night,
and before the dawn of day. Usually they are
added to the salatuw’l-Yisha’. 1mam Abu Hanifa
<ays they are wajib, though they are not authorized
by any text in the Qur'an; but by Traditions, each
of which is generally received as u Hadithu's-Sahih,
and so witr rak'at: are also regarded as being of
authority. Imam Shafi‘i, however, considers them
to be sunna only. The Traditions referred to are:
" God has added to your namiz one namidz more:
know that it 1= witr; sav it between the salatu’l-
‘isha’ and dawn.” Bukhari says : ‘The Prophet
said the witr rak'ats before going to sleep.” This
fixes the time. He also said them before dawn.
Thus ‘Ayisha said: * Every night the Prophet made
one witr namaz and made his witr last till morning.’
On the authority of Buzar, a I'raditionist, it is re-
corded that the Prophet said: ‘ Witr is wajib upon
Muslims,” and in order to enforce the practice he
added: * Witr is right; he who does not observe it
is not mv follower.” The Prophet, the Companions.

VUOLUNTARY PRAVERS RY R

Tabi'un, and the Taba‘u’t-Taba'in all observed it.
The word witr literally means *odd number.’ A
Tradition says: *God is odd; ‘He loves the odd.’
Musalmins pay the greatest respect to an odd number.'

Nafl prayers are voluntary ones,” the performance
of which is considered mustahabb or meritorious.
Tabari and other historians say that the Khalifa
Haranu'r-Rashid made one hundred nafl rak‘ats
every day.’ All these prayers are precisely the
same in form. They simply consist in the repetition
of a number of rak'ats. of which I have already
given a single illustration in full, A Muslim who
~ay= the five daily prayers with the full number of
rak’ats will repeat the service I have described fifty
times in one day. If in addition to these he ob-
serves the th-ee voluntary periods of pravers, he must
add twenty-five more rak'ats, making a grand total
of xeventy-five. It i, however. usual to omit soine
of the sunna rak‘ats: still there is 1 vast amount of
repetition, and as the whole must be said in Arabic
it becomes very mechanical. A Tradition states:
“He who, for the sake of faith and with a good
intention, in Ramdan makes these nafl or voluntary
pravers, will receive all the pardon of his former
sips.”’

A Muslim who ventured to say that a namaz
might be recited in Hindustani was publicly ex-
communicated in the principal mosque at Madras
on Friday, February 13, 1880.

! It in considered unlucky to heyin any work or to commence a journey
o a day the date of whirh is an even number.

? Sea table on p. 374, 3 1bn Khaldin, i. 32.

Y Sahils -Bukhdri, i, 4.
* The fatwi, or-decree. will be lound ia & note at the ead of this chapter.
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The table given below will make the matter quite
clear. The optional sunna rak'ats are called ‘sun-
natu’l-ghairi’l-mu’akkada;’ the sunna rak‘ats before
the fard ones are ‘sunnatu’l-mu’akkada.’ and should
be said.

i £ THE NAMES OF THE TIME [ THE NUMBER OF |
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In addition to these there are several kindx of
namaz for each day in the week, the observance of
which brings remission of many sins and rich re-
wards, and other forms of namaz which have to be

| There are some natl rak'ats besides these, such as the tahayyatu’)-

masjid, two rak'ats for the bonour of the mosque.

on entering il. according to the Tradition,

a mosque, make two rak ‘ats before you sit down’

prayers). Salilu’'l-Bulhdrl, Kithbu'y-Salit.

They should be said
* \When any one of you enters
(to xav thr regular

7 The Musalli may say fve or three witr rak'ats instead of seven.
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said at different times or under special circum-
stances,

(i) Salatu'l-Jum'a,—The Friday namaz.—This
is, a fard duty. It has the threefold authority of
the Qur'an, the Sunna, and the Ijma’. Thus: ‘O
ye who believe! when ye are summoned to prayer
on the dav of the assembly (Friday), haste ye to

‘the commemoration of God and quit vour traffic’

(Ixii. 9). The Prophet also said: ‘ Jum'a is fard,’
and ‘God will make a mark on the heart of him
who misses the Salitu’l-Jum'a.’' There is a Tra-
dition which says: ‘When Friday comes, angels
stand at the door of the mosque and write the names
of those who come first.”” There are, however,
eight kind of persons on whom it is not incum-
bent, namely a traveller, a sick person. a slave,
a woman, a young child, a mad person, a blind or
a lame person. The conditions which make this
namaz obligatory are: (1) That the place in which
it is said is a town in which a Qudi dwells. (2)
There must be in the town a ruler or his deputy.
(3) It must take the place of the salatu'z-zuhr,
with which 1t agrees, except thattwo fard rak‘ats
instead of four are recited. The nall rak'ats are
omitted. The four sunna rak‘ats which precede
and the two which follow the fard ones are said.
(4) One, or, according to the followers of Imam
Shafi‘i, two khutbas or sermons are preached. These
are delivered by the Imam after the four sunna
rak‘ats are recited, and before the two fard ones.
The khutba should consist of the praise of God,

praver, and injunctions to piety. (5) There must
V Nvirwl-Hiddyal, p. 155
§ Michiden't-Masdbih, chap aiv
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be a congregation of three persons besides the Imam.
The Shdfi‘is say that there should be at least forty
worshippers. (6) The adhan, or call to prayers.
must be made to all without distinction of rank.'

I The ceremanial of the mosque s plan aanl dignihen] ot encouriges

neither saperstition nor esCitement vin the other hand it 18 dry. uarrow,
and wantin; 10 those clements of mystery. emoton and poetry which
mark the worship of Chnstians o their uobler temples. Uriveseur,
Turkey in Europe. p. 170.

T The Prophet one night said this namaz in his own 1o, but in such
a position that he could be seen by those who passed by, For two or
three mights people stopped and said prayers after him.  After this, he
retired to a hidden part of his room where he could wot be seen, and o
<ould not be made imim of the namiz. He said that lie so retieil
because be did not wish to make thissalit a fard one.  (Salihw-
Bublidri, p. 184 ) This is a very good illustration of the Sunnatu’l-I*1°|
This tahajjud namiz is said to be most advantageous  Aba Huraira
relates how the Prophet said: ' Shaitdn fastens three koots upon the
back of each one of you who sleeps, and he beats the whole night with
these knots and savs * Sleep on ' butf the man awakes amd remembers
God. one knot is lonsened ; when he makes wadi' another knot x
vntied : then he wakes in the morainy happy amd 1n good spurits ;. but if
he does not do these things, be wakes up unhappy and in duib spinits
Saliihu'l-Bubhdri, p. 289.

? The Shifi'is say that only one may he said. and support their view
by the Tradition, * A man said to the Prophet, ' O Prophet of God'
how is the tahajjud namiz to be said  ©*  He replied. ** Say two rak'ais,
or if you fear that morning is near, say one wite rak'at.’"* Suhilui'l-
Bukhdri, p. 22+,
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Any, person who 15 qualified to act a~ Imam at
the other prayers can conduct this namaz. The
Imam® (precentor) and Khitib (preacher) is usually,
but not necessarily, one and the same person. ‘'he
kbutbas should not be long, for Muhammad said
that long sermons and short prayers would be a sign
of the degeneracy of the latter davs. When two
khuthas are said, the Imam ~its down to rest hefore
the delivery of the second. The worshippers may
then offer up a du'a. or private prayer. Some, how-
ever. say that this practice ix bid‘at {innovation.)
and consider it a very bad act,

The preacher, standing on the second step of the
mimbar * or pulpit. with a large club or staff in his
hand, delivers hix sermon.” The following is a
specimen:—

SERMON 0N THE ENCELLENCE OF FRIDA

In the name of Crod, the Compassionate, the Merciful.

I’raise be to God. the King, the Holy, the Great. the
RKunower,  He hus opened our hearts through the blessing ot
Islam. He bas mide Friday the best of days. We testify
that there is no god but God. the One without partner.  This

confession <ives those who make it from danger and from
darkness.,  \We testify that our Lord Muobammad i« His

! in the character of the 1mim. see Aute p. 137, The Sunni view iy
<upported by an-Nasafi thus. ' I'rayer is allowable behind anyv one
whether pure or a sinner . aod we give the salutation of peace ta the
pure and to the maner.”  Macdonald, Mustim Theology, p. 14,

* The original mimbar at Madina bad two steps. The hkhalifa
Mu'iwiya raised the height of the mimbar at Damascus by six steps.
For details as 1o the dress of the preacher, see Encyclopwdiu of
Religion and Ethics, x. 222.

* In countries under Muslim rule he holds & wooden sword reversed.
The position of standing is A sunna order, based on a Tradition by Ibn

Umar. recorded by DBuklidri. *The Propher delivered the khutba
standing. then he sat dowa.”
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cervant and His Apostie sent to  all mankind. May the mercy
and peace of God be on him, his decendants, and on his
Companions. O men! O believers of God ! 1 advise you and
my own soul thus: " Obey God! Knuw, O servants of God!
that when Fridav commences the angels assemble in the
fourth heaven, and Gabriel (on whom be peace) 15 Muadhdhin,
Mika'il the Khatib, Israfil the Imam, and ‘lzra'il the
Mukabbir,' and all the angels join in the Namaz.'

When it is over Gabriel says: ' ] give the reward due to me
as Mu'aghdhin 1o the Mu'adhdhins of the sect of lslam ;*
Mika'il: ‘I give mine to the Khatibs:® Israfil: ‘I give
mine to the Imams:" ‘lzra’il; ‘[ give mine to the Mukab-
birs:" The angeis say:. ' \We give ours to the company of
the Muslims.’ The Prophet said: ‘The night and day of
Friday last twenty-four hours, and each hour God releases a
thousand souls from hell. \Whosoever makes the ghusi on
Friday, God will give him for every hair on his body the
reward of ten good deeds. \Whosoetver dies ona Friday
meets with the reward of a martyr.'

Certainly the best and most eloquent speech is the Holy
Qur'an, the Word of God,—the King, the Great, the Knower.
His Word is true and righteous. When thou rezdest the
Qur'an say ;: ' O God ! protect me from|cursed Satan.’

When ye are summoned to prayer on the day of the
assembly, haste to the commemorationl of God and quit your
traffic.  This, if ye knew it, will be best for you. And when
the prayer is ended, then disperse ynultselves abroad and go
in rjuest of the bounties of GGod ; and that it may be well with
vou, oft remember God. But when |they get a sight of

merchandise ot sport, they disperse after it, and leave Lhee

standing alone. Say: ‘God hath in tleserve what 15 hetter
than sport or wares. God 1s the best |provider * (Ixi, 9=11)
He is Almighty, Generous, Merciful, Eternal, Holy, Clement.
Here ends the first sermon : after a short pause
the preacher commences the second.’
1 One who says, Allaho Akbar - CGod is Great.

1 The first part 18 called the Lhutbatu’l-wa’g, the sermon of admoni-
tion : the second. the hhuibatu'n-na’t, the sern‘ion of praixe.
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In the name of God, the Compassionate, the Merciful.

Praise be to God, the Creator of the earth and heavens, the
Maker of light and darkness. I testify that there.is no god
but God. He is one. He has no partner. Know, O
believers ! that this confession will save you from trouble and
calamity. [ testify that Muhaminad, who wipes out error and
infidelity, is the servant and Apostle of God. The mercy of
God be on our Lord Muhammad, the Lord of Creation; and
on his descendants, and on his Companions be grace and
honour. O servants of God ! | advise you and my own soul
thus: ‘Obey God ! Fear God, who created life and death and
who scrutinizes our good actions. QO God ! be pleased with
Abi Rakr, the righteous, the Sahibu'l-Ghar,' and with
*Umar 1bau’l- Khattab, the chief of the holy men, and with
‘Uthmén the possessor of two lights, who was martyred when
reading the Holy Qur'dn, and upon ‘Ali Murtada. the destro-
yer of infidels and sinners. O God! be pleased with
the great Imams Hasan and Husain. Be pleased with their
mother Fatimahu'z-Zahria, the chief of women, and with
Hamza and ‘Abbas, the uncles of the Prophet. Also be
pleased with all the Ashiab (Companions). O God! help
those who help the religion of Muhammad, and make us of
their number. Make those wretched who corrupt it, and keep
us aloof from alt such. O believers! truly (God orders you
to do justice and to show kindness to your kindred. He
orders you to abstain from infidelity and from the greater and
the lesser sins.  God warns yon.  God is the Most High. the
Most Glorious.  God is Great !’

The form in all khutbas, whatever may be their
subject matter, is very similar. The exordium and
the conclusion are practically the same. A few
sentences in the middle refer to the special subject of
the sermon. The second of the two sermons is
always the same ; it is practically an invocation of

1 A reference 10 his preseace with Mulhammad in the cave (ghar) when
they fled from Mecca to Madina  See Sura ix. 40.
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blessings on certain perosn=. Both are said in
Arabic. What would answer to our idea of «
sermon. such as an explanation of some doctrine, or
an exposition of some passages in the Qur’an, is not
part of the public worship in the mosque ; bui is
done in an ordinary assembly, in any convenient
place. by a Mulli. or any learned man who can
collect an audience.

The failure to antach the Jews to his side. and the
attitude of the Christians made it difficultfor Mubam-
mad to make Saturday or Sunday the Mushim
sabbath. - It i~ probable that Friday was- a day of
arsembly among the pagan Arabs and Muhammad
so used it. Ordinary secular pursuits are prohibited
only during the time of the namaz,

(i) Salatu'l-Musabr.—DPrayers said by a traveller.
Should he stay in any one place les= than 6Afteen
days, he may say onlv two fard rak'ats and the
three witr rak'ats at the salitu’l-"isha.’

(113} sSalatu’l-Khauf.—DPravers of fear. When
there i imnuinent danger from the approach of an
enemy, the ITmam should divide the army into two
bodies ; one of which <hould be placed in a position
towards the enemv : the other should recite, if they
are on the march. one rak'at ; if stationary in a
place, two rak'ats.  This division wili then march
towards the enemy, and the first division will recite
as many rak’ats as may be required to complete the

! Some persons once said to the lkhalifa "Limar: " \We nnd Lhe prayer
of fear and the praver of residence writien in the Qurin. hut not the
praver of the traveller.” "Umar replied . * (ol sent to es Mohammad
when we did not know anything about religinn, we dn what we <«aw bim
do " (Kashfi 197, quoted by Klen. Keliygron of Isldm. p 143) Thisis
a good illastration of a auana obligation

SALATU L-KIIALF I8

namiz.  The first division of troups will omit the
fatiha and the other verses of the Qur'an recited
after it. but the second division will supply the
omission. [f the enemy are so near that the cavalry
dare not dismount. then each wan will recite a
rak’at or rak'ats for himself. and make the rukd’
and sijda by means of signs. I he cannot turn
towards the Qibla. he is, under such circumstances, .
allowed to face any direction most convenient.
During the recital of the namdaz le muxt not fight
or allow his horse to move, lest the praver should be
rendered void. Tt is written in the Qur’tn, * When
ve go forth to war in the land. it shall be no crime
in you to cut short your prayers, if ye fear lest the
infidels come upon you. . . . And when thou.
O Apostle ! shalt be among them, and shalt pray
with them. then let a party of them rise up with thee,
but let them take their arms ; and when theyv shall
have made their prostrations. let them retire to your
rear : then let another party that hatl not praved
come forward. and let them prav with vou’ (iv.
102,103 1.

(iv) Salatu't-Tariwih.'—This is a special set of
twenty rak‘ats, of sunna obligation, recited every
night during the month of Ramadin. They must
be said after the fard and sunna, and before the
witr rak’ats at the time of the salatu'l-‘ishi. ‘Abdu'r-
Rahmin, a Traditionist, states that one night in
Ramadin he went with the -Khalifa 'Umar to the

1 Also called prayer of pauses, hecaus each worshipper rests awlyle
after each tarwilia prayer which consists of four rak’ats: the twenty
rak’ats, or Bve tarwilia prayers, give the plural mame tariwil) to the whole
prayer-gervice,
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mosque. They saw some persons saying the namaz
alone, and some reciting it in groups. ‘Umar said,
If I gather them all together, so that they may
recite it after one Imdm, it will be good.” He did
so, and the next night the people of their own accord
came in great numbers anid united together. Then
said ‘Umar, ‘ This bid‘at is good.” This is good
authority for the institution, for the Prophet said,
‘ Follow my sunna and that of the Khulafa'u'r-
Rashidun.' There is also a Hadithu’s-Sahih to the
effect that ' God has made the fast of Ramadan
fard, and its giyim' sunna.” The Prophet was
anxious that the tirawih namaz should not become
fard, and therefore, after going to the mosque on
three successive nights in Ramadan, he stayed away
on the fourth, giving as his reason for so doing that
he feared that, if he went every night, it might be
considered a fard, and not a sunna duty. The
number of rak‘ats is fixed at twenty, that being the
number recited by Muhammad and by the Khalifa
‘Umar. The Shi‘ahs do not say these prayers, or
even enter the mosque on such occasions, as after
every four rak'ats an eulogium is repeated on the
four Khalifas, the first three of whom they hate.
(v) Salatu’l-Kusaf and Salatu’l-Khusuf.—Prayer
said when an eclipse of the sun or of the moon
takes place. In the former case, the Imam recites
with the congregation in the mosque two rak‘ats. A
Tradition recorded by Bukhari and related by
‘Abdu’lah bin ‘Amra states that ‘in the time of the

! Qiy4m is one of the positions in & namdz, and is here used by synec-
doche for it. ln Mecca the salitu’t-tarawib ia called with reference to
this Tradition the salitn’lqiyimiyva.
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Prophet, when there was an eclipse of the sun, it
was notified that certainly the namaz was to be said
in the congregation.” In this salat the ddhdn and
the iqamat are both omitted. No khutba is preached.
After the rak‘ats are completed those present remain
in prayer (du‘d) until the eclipse is at an end. The
namiz during an eclipse of the moon is the same
as that during an eclipse of the sun, with this ex-
ception, that the rak'ats need not be recited in a
congregation. The practice is founded on the Pro-
phet’s saying, ‘ When you see an eclipse, then remem-
ber God; pray (du‘a) and recite the namaz until it
becomes light again.’

(vi) Salatu’l-Istisqa’.—Prayer in time of drought.
Each person should then, with face Qibla-wards,
offer up prayer to God. This can be said at home
and in private. Care must be taken that no
Dhimmi ® is presént, for this is a prayer for a
blessing; but God sends no blessing on a company
in which a Dhimmi is present. These prayers are
simple du‘a and not a salat. This is a very good
example of the use of the term saldt as a mushtarak
word, i.e. one which has several significations. Its
ordinary meaning is namaz, here it means du‘a.

(vii) Saltau’l-Jandza.—Prayers at a funeral
When a person is about to die, the attendants
should place him on his right side with his face
Qibla-wards. In that position he should repeat the
‘ kalimatu’sh-shahidat,” the creed of testimony: ‘I
confess that God is one, without 2 partner; that
truly, Muhammad is His servant and His Apostle.’

1 That is, & non-Muslim who is allowed to reside in a Musalmio State
on payment of a special tax, called the jizys.
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After death has taken place. the corpse i~ laid out.
incense is burnt, and the ~hroud i~ pcrfu.n\etl an Otl-(|
number of timex. ~An odd number 91 pravers i»
fixed upon because the aumber one, which .r-uprwcnty-
the unity of God, ix odd and not cven. ['he lesser
luslralio’n fwad’) is then made. The heud and
heard are washed with a decoction m_;ule of ~ome
flowers, after which the greater hustration (ghusly 1=
made. '

To recite the Salatu’l-Janidza as a duty .L‘uHetl
fardu’l-kifava, that is, if some few persons in the
as~embly say it. all need not do 201 \\'I'IEI.‘RI if no one
repeats it, all will be guilty nf‘sm. ['o Prm'e th:lll‘
thic salat is fard the following vers¢ i nuoted
“T'ake alms of their ~ubstance. that thou mavest
cleanse and purify thew thereby, un(l'pra_\- for lllt.'.lll'i
for thy pravers <hall a~sure their minds: and .(r()}
heareth, knoweth ™ (ix. 104)."  The proof thfu i :Ih
not fardu’l-ain (e incumbent on alll, I.)ul t;ur.du 1-
Lifiva. ix drawn from an account given in a
'I'ra«iition to the effect that the Prophet one day fhd
not recite the salat over one of his dcceascftl.tpl-
lowers. Now. if the salat had been fardl-.l |- ain.
even the Drophet could not have omitted it _Hls-‘
-unna, or practice, has decided the nature ol }!lc
fard command contained in the verse of_lhe Quran
just quoted. This salat can on}}' be =aid wh(-rn tl'le
corpse is present. It is recited in t.he open space ttT
front of the mosque, or in some neighbouring spot:
never in the graveyard.

1 ["or an account of thv occasion winch called forth this versr. see Sell.
Historical Developniont of the Qui'dn (3rded). p 211,
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When all are assembled the Imam or leader says:

Here begins the galit for the dead.” The company
present then stand up in rows with faces turned in
the direction of Mecca. The Imam stands a little
in front, near the head or waist of the corpse,
according as it is that of a male or female. Then
all assume the qiyam or standing position, and
recite the niyyat as follows:—

I recite salat for the sake of God, and offer prayers (du'a)
for this deceased person. and I follow the Imim.

Then all at the first * takbir put the hands to the
lobes of their ears and say:—

God is Great!

Then they say the thana:—

Holiness to Thee, O God! and to Thee be praise ! Great

1s Thy name! Great is Thy greatness ! Great is Thy praise !
There is no God but Thee!

Then follows the second takbir:—

God 1s Great!

Then all say the galatu’l-Ibrihim:*—

O God, have mercy on Muhammad and upon his descend-
ants, as Thou didst bestow mercy, and peace, and blessing,
and compassion, aaod great kindoess upoo Abraham and upon
his descendants. ' Thou art praised, and Thou art Great !’
'O Gad, bless Muhammad and his descendants, as Thou

didst bless, and didst have compassion and great kindness
upon Abraham and upon his descendants.

Then follows the third takbir:—
God is Great.

! The Shifi'ftes raise the hands at tho recital ot eack of the {foar
takbirs ; the other sects do so ooly at tbe first.
9 This prayer is knowa in Persia and in India as the duriadu’l-1brihim.
25
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The du‘a is then repeated:—

O God, forgive our living and our dead, and those oy u:
who are present, and those who are absent, and our children
and our full-grown persons, our men and our women. O God,
those whom Thou dost keep alive amongst us, keep alive ip
1sl4m, and those whom Thou causest to die, let them die in
the Faith.'

Then follows the fourth takbir:—
God 1s Great !

Then all say:—

O God, give us good in this world and in the next, and
save us by Thy mercy from the troubles of the grave and
of hell.

Then each one in a low voice says the salim, as
in an ordinary salat.’

The salit is now over, and the people make
another du‘d thus:—

O our Lord! suffer not our hearts to go astray after that
Thou hast once guided us, and give us mercy from before
Thee ; for venily Thou art He who giveth (iii. 6). O God,
Thou art his Master, and Thou createdst him, and Thou
didst nourish him, and didst guide him toward Islam, and
Thou hast taken his life, and Thou knowest well his innet
and outer life. Provide intercessors for us. Forgive him,
for Thou art the Forgiver, the most Merciful. ?

1 1f the deceased was a child or a mad person, they say: ‘O God,
make him (or her, as the case may be) a guide for us, and make hima
cause of our gaining a future reward. O God, save bim and make bhim
an intercessor for us.’

Y The Imim makes the niyyat (inteation) in his mind that the salim
may be oo bis guardian angels. and on the worshippers who are behind
bim ; each worshipper makes the oiyyat that the salim may be on hin
guardian angels, on his fellow-worshippers, and on the Imim.

3 A deceased Maslim is called ' mazhfar labu,' i.e. one who is not only
absolved from sin, but is also admitted into 1'aradise ; the term is derived
from ‘ghair,’ which adds to the meaning of *afi’ (he absolved) the
further idea of & participation io the joys of heaveo
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Then going towards the head of the corpse, they
say:— :

No doubt is there about this Book {(Quran). It is a
guidance to the God-fearing, who believe in the unseen, who
observe prayer {sal4t), and out of what We have bestowed
on them expend (for God), and who believe in that which
hath been sent down to thee (Muhammad), and in what bath
been sent down before thee; and full faith have they in the

life to come : these are guided by their Lord ; and with these
it shall be well (ii, 1-4),

Then coming towards the feet of the corpse, they
say.—

The Apostle believeth in that which bath been sent downp
from his Lord, as do the faithful also. Each believeth io
God, and His angels, and His Baoks and His Apostles: We
make no distinction between any of His Apo-tles.! And
they say: 'We have heard and we obey. (We implore)
Thy mercy, Lord; for unto Thee must we return.' God
will not burden any soul bzyond its power. It shall enjoy
the good which it hath acquired, and shall bear the evil for
the acquirement of which it laboured. O our Lord! punish
us not if we forget or fall into sin; O our Lord ! and lay pot
on us a load like that which Thou hast laid on those wha
have been before us;? O our Lord! and lay not on us that
fbr which we have no strength, but blot out our sins and
forgive us, and have pity on us. Thou art our protector ;
give us victory therefore over tae inid:) nations (ii. 285-6).

! This contradicts Sora ii. 254. Muslims explaio it thus ; * We accept
all prophets, aod as regards fuith la them make po difference, though
as regards digmity we recognize the distinction indicated in the 234th
verae.t

? That is, the Jows aad Christians, on whom, it is said hy the Maslim
commentators, miny strict ceremonial observances were igscombent.
The word often used to express the idea of the burdensome natore of
ceremoaial observance is taklif, trouble. Pr wtically, Muslims are not
free from thesa loads, a fazt which finds expression in the word used for
a pious man—a mukallaf, coe who has to take tyouble in the way of
performing religicas daties.
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The chief mourner then says:—
All have permission to depart.

Some then proceed home-wards, others go with
the ccrpse to the graveyard. When the bier is lifted
up, or when it is placed down near the grave, the
people say :—

We commit thee to earth in the name of God and in
the religion of the Prophet.

[f the ground is very hard, a recess (lahd) is dug
out in the side of the grave, high enough ' to allow
the corpse to sit up when the angels Munkar and
Nakir come to interrogate it. If the ground is soft,
a small grave is excavated at the bottom of the
larger one. The corpse is then placed in the lower
one. The corpse must be in such a position that it
can have free movement. The body is placed with
the face towards Mecca. When the bands of the
shroud have been loosened the people say:—

O God, deprive us not of the heavenly reward of the
deceased, place us not in trouble.

Each person then takes seven clods of earth, and
over each clod says ‘ Bismillah’ (in the name of God),
and the Saratu'l-Tkhlas (cxii),.and then places each
clod by the head of the corpse. Unburnt bricks,
bamboos or boards having then been placed over the
smaller grave, the persons present with hoth hands
threw clods of earth three times into the grave.
The first time they say:—

From it {earth) We created you; the second time, And
into it will We return you; the third time, And out of it

will We bring you a second time (xx_ 57).

! Thix was tba Madina plan. Seli, The Life of Muhawmad, p. 329,
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Then they say this du'd :—

O God, I beseech Thee for the sake of Muhammad not
to wouble the deceased. ‘

When the attendants are filling up the grave they
say:—

O God, defend the deceased from Shaitan (devil) and
from the torments of the grave.

When the grave is completely filled up, one man
pours water three, or five, or seven times over it,
and then plants a green branch on it. One of the
mourners then draws near the middle of the grave
and recites the talgin (instruction):—

O servant of God, and child of a female servant of God.
O son of (such an one),! remember the faith you professed
on earth to the very last; that is, your witness that there is
no god but God. and that certainly Mubammad is His
Apostle, and that Paradise and Hell and the Resurrection
from the dead are real ; that there will be a day of judgment,
and say : 'l confess that God is my Lord, Islim my religion,
Muhammad (on whom be the mercy and peace of God) my
Prophet, the Qur'sén my guide, the Ka'ba my Qibla, and, that
Muslims are my brethren.' O God, keep him (the deceased)
firm in this faith, and widen his grave, and make his exami-
nation (by Munkar and Nakir) easy, and exalt him and bave
mercy on him, O Thou most Merciful.

The other persons present then offer a fatiha, the
reward of which act passes on to the deceased.

After this they may read the Sdratu Yi Sia
{xxxvi) and the Sdratu’l-Mulk (Ixvii). Then, re-
tiring forty paces from the gra e, they again offer a
fatiha, for by this time the examination of the

1 The name of the mother is here inserted. The mother's name is
chosen in preference to that of the {atber. as there can be no deubt &
to the maternity of the child. For the same reason it 1s said that at the
Last Day each man will be summoned a3 such ap one, son of such a
mother. This simple {act reveals a sad state of mocals, ot st least doub
as to the virtue of . women. - .
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deceased has commenced. The first night is one of
great trouble to the deceased, so alms should be
given liberally that night in his name. In order to
relieve him as much as possible, two nafl rak‘ats of
a salat should be said. After the fatiha in each
rak‘at, the worshipper should repeat the Ayatu'l-
Kursi, the throne verse (ii. 256) three times; then
the Suratu’t-Takathur (cii) eleven times; then the
Saratu’l-Ikhlas (cxii) three times. After the salam
and the durid, the worshipper lifts up both hands,
and with great humility prays that the reward of
the service just concluded may be bestowed on the
deceased.

{viii) Salatu’l-Istikhdra.—This is a galat, con-
sisting of two rak‘ats, said before undertaking any
special work. After each rak‘at the person says
this du‘a:—

O God, make me know what is best for me, and keep me
from evil, and bestow good upon me, for I have no power to
know what is best for me.

He then goes to sleep, expcting to receive a special
inspiration to guide him aright as to the matter in
hand.

(ix) Salitu’t-Tauba.—This is the prayer of repent-
ance. The worshipper aftel: wadd’ asks God for
pardon, then recites Stratu Ali ‘Imran (iii) 129-30
and concludes with a prayer of two rak‘ats.

The account given of the various forms of sgalat
will show how mechanical they are. These forms
admit of no variation, whether used in public or in
private.'

1 A Muslim who would attain to great merit engages in devoticnal
oxercises calied wird, done chieflv at night.  For al-Ghazili's account of
this religious exercise, 8s8 Klein, Roligion of Islim, pp. 152-3. See also
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3. Roza, THE THIRTY Days’ FAST OF RAMADAN.
—Fasting ' (which is called in Arabic, Saum) is
defined to be abstinence from food, drink, and
cohabitation from sunrise to sunset. The person
should say: ‘O Lord, I intend to fast to-morrow
for Thy sake. Forgive my past and future sin.’
When the fast is ended he says: ‘O God, I fasted
for Thy sake and had faith in Thee, and confided
in Thee, and now 1 break (iftir) the fast with the
food Thou givest. Accept this act.’

It is a fard duty to fast during the thirty days of
the month Ramadan. Thus: ‘As to the month
Ramadan, in which the Qur’in was sent down to be
man’s guidance, and an explanation of that guid-
ance, and of that illumination, as soon as any one
of you observeth the moon, let him set about the
fast’ (ii. 179-181). The Ijma‘ is also unanimous
on this point. Young childr:n and idiots are ex-
cused. Sick persons and travellers may postpone
the fast to another time. ‘ He who is sick or upon
a journey shall fast a like number of other days.
God wisheth you ease, but wisheth not your discom-
fort, and that you fulfil the number of days’ (ii.
181). This is called a qada’ fast, that is, a fast

idargoliou(h. Muhammad, pp. 103, 258. At the same time, it must be
admitted that some Muslim theologians had a much higher coaception
of prayer, nnd taught that it was only effectual when the worshipper
was honeat in his actions, Brm in his trust in God, calr in mind, free
from desire to injore a relative or a Mustim, and not anxious ip seeking
for what was impossible. Still, in his case the strict ritual was
pecessary.

1 Tho Prophet said ; * Fastiog is a shield. There is & special door of
Paradize ; it is called Rayyan, and only those who fast can enter by
it; when all such have entered it will be fastened." Sahkihu'l-Bukhdri,
Kitdbu'y-gaum,
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kept at another time in lieu of one which has been
omitted. If a person makes a vow that, if Ged
grants a certain request, he will fast (saumu’n-
padhr), or if he fasts by way of atonement for some
sin committed (saumu’l-kaffira), in both cases it
is a wijib duty to keep the fast. Some hold thal
the former is a fard duty, and base their assertion
on the verse: ‘Let them bring the neglect of theit
persons to a close, and let them pay their vows’
(xxii. 30).

All other kinds of fasts are nafl, or voluntary,
such as the fasts kept on the 10th day of Muhar-
ram, on the Aiydmu’l-Biz (bright days)—the 13th,
14th, and 15th day of any month, on the 15th of
Sha‘ban, that is, the day following the night called
Shab-Barét, and on the 30th of each month in which
there are thirty days. A nafl fast may be broken
if the person who intended to keep it receives an
invitation to a feast. According to Bukhari, a
woman may not make a nafl fast without the consent
of her husband, The reverse is not the case, for
‘Men are superior to women on account of the
qualities with which God hath gifted the one abaove
the other,’ and on account of the outlay they rnake
from their substance for them’ (iv. 38). One day
a woman came to the Prophet and said that her
husband had slapped her. The Prophet wished to
punish him for doing so improper an act, but he
was prevented by the descent from heaven of the
verse just quoted, which is held to be conclusive
evidence of the inferiority of women. This verse

! Buidiwi gives a long list of ihese qualities, amoagst which are
wisdom, good counsel. strength in action and many others {i. 207).
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also contains the words ‘chide thase (wives! far
whose refractoriness ye have cause to fear; remove
them into beds. apart, and scourge them.' It is
mustahab to fast some days in the month Shawwal,
for Muhammad said: ‘ Whosoever keeps the fast
of Ramadan and some seven days in the preceding
month of Shawwal, it is as if his whole life were a
fast.’

If, on account of dull weather or. of dust-storms,
the new moon is not vistble, it is sufficient to act on
the testimony of a trustworthy person who declares
that Ramadan has commenced. Imam Shafi‘i re-
quires two, but the following Tradition is quoted
against him: ‘An Arab came to the Prophet and
said, ‘' I have seen the new moon.” His Excellency
said, ‘“ Dost thou believe that there is no god but
God? Dost thou confess that Muhammad is his
Apostle ?” *“ Yes,” replied the man. The Prophet
calling Billal, the Mu‘adhdhin, said: ‘' Tell the
people to commence the fast.””’ This proves that
the evidence of one good Muslim is sufficient testi-
mony in the matter.

The fast is destroyed in the following cases, e.g. if,
when cleansing the teeth, a little water should pass
into the throat; if food is eaten under compulsion;
if an enema is used; if medicine is put into the ears,
nose, or a wound in the head; if a meal has been
taken on the supposition that it was night when it
was really day; if the niyyat in the Ramadan fast
was not properly made; if after a meal taken during
the night a portion of food larger than a grain of
corn remains between the teeth or in a cavity of a
tooth; lastly, if food is vemited. In each of these
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cases a qada fast must be kept in lieu of the one
thus broken. In the case where the fast is deli-
berately broken, he must fast every day for two
months; if that cannot be done, he must give sixty
persons two full meals each, or give one man such
meals daily for sixty days. The fast is not broken
by merely tasting anything, by applying antimony
to the eyes and oil to the beard, by cleansing the
teeth or by kissing a person;’ but it is considered
better not to do these things during the daytime.

If a person through the infirmity of old age is
not able to keep the fast, he must perform gadaqa,
that is, he must feed a poor person. This opinion
is based on a sentence in the Qur’an which has
caused a great deal of dispute: ‘ As for those who
are able (to keep it and yet break it), the expiation
of this shall be the maintenance of a poor man’
(ii. 180). This seems to make fasting a matter of
personal option, and some Commentators admit that
at first it was so, but they say that the words have
been abrogated * by the following sentence, which
occurs in the next verse: ‘ As soon as any one of
you cbserveth the moon, let him set about the fast.’
Others say that the negative particle ‘ not’ must be
understood before *able,’ in which case the words
within brackets must be omitted. Others explain

! Seripus discussions have been raised as to whether during a period
of fasting a man may Liss his wile. ‘ﬁyisha atates that it was the
custom of the Prophet so to do and thos it is comsidered lawlul. pro-
vided it raises no amorous desires. Faidu'l-Bdri, v. 206-3,

¥ Baidiwi says it is abrogaled (i. 101}. There are others who main-
tain that it is & mubkam statement, and cannot therefore be abrogated.
They hold that it must be restricted to the aged and t> persons who
bave chronic diseases. Tafsir-i-Husaini, p. 30; Tafsiri-Paidu'l-
Karim, p. 120,
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the expression °those who are able’ as equivalent
to ‘those who have great difficulty therein,’ such as
aged and infirm persons. This seems to be the best
interpretation, and it is usually acted on.

In the case of women with child, mothers giving
suck to their children, sick persons whom fasting at
this particular time might injure, it is sufficient if
they keep it at another time. In these cases the
gadaqa is not required. The Qur'in says: ‘He
who is sick or upon a journey shall fast a like
number of other days’ (ii. 181). There are five
days in the year in which it is unlawful to fast.
These are ‘Idu’l-Fitr, Baqr'id, and the three fol-
lowing days, namely, the tith, 12th, and 13th of
Dhu’l-Hijja. If during the month of Ramadin a
person arrives at maturity, or an infidel becomes a
Muslim, each must keep the fast during the remain-
ing days of the month.

To take the sahari, or meal taken just before sun-
rise in the month of Ramadan is a sunna act.
Bukhari, Muslim, and Tirmidhi, all agree that the
Prophet said, ‘Eat sahari because there is a blessing
in it. The difference between our fast and that of
the men of the Book (Christians) is the partaking
of sabari.” The meal eaten immediately after sun-
set is called iftar, or the breaking of the fast.

A Muhammadan fast is a fast during the day
only. The rich classes, when not strictly religious,
by turning day into night aveid much of its rigour,
but popuiar opinion all over the Muslim world s
strongly against a man who does not, outwardly at
least, observe the fast of Ramadan. In this matter
it may be said, ‘ Pecher en secret, n'est pas pecher,
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ce n'est que l'éclat qui fait le crime.’ Those who
have to work for their living find the observance of
this fast very difficult, yet, as a rule, the lower
classes observe it strictly.’

Fasting is only once referred to in a Meccan Sira
(xix. 27). Tt is simply a historical reference and
is not recommended for imitation. As yet fasting
was not an obligation. In Madina, the desire to
win the good opinion of the Jews, led Muhammad
to imitate their custom and to officially pronounce
fasting to be a sacred rite.

4, Zaxat.—There are two terms in use to express
alms-giving. The first is zakat, or the legal alms
due, with certain exceptions, from every Muslim.
The second is sadaqa, or offerings on the feast-day
known as ‘Idw’l-Fitr, or alms in general.” It is the
first of these that has now to be considered.

Itis a fard duty for every Muslim of full age,
to give the zakat on account of his property, pro-
vided that he has sufficient for his subsistence. The
Qur’an says: ‘ Observe prayer (salit) and the legal
impost {zakat)’ (ii. 40, 77, 104)." The Khalifa
‘Umar ibn ‘Abdu’l-'Aziz used to say: ‘Prayer
carries us hal{-way to God, fasting brings us to the

! Burton says that when, in the disguise of a Musalmin doctor, he
was in Cairo making preparations for the Hajj, he had but one patisnt
who would breax his fast to save his life. Pilgrimage to al-Madinah
and Meccah, . 74,

? " The former are called zakii, either because they increase a man's
store by drawing down a blessing oo him, and prodoce in his soul the
virtue of Liberality, or becauae they purify the remaining part of one's
substance [rom pollution, and the soul from the Alth of avarice; the
{atter are called sadaga, because they are a proof of 4 man’s sincerity in
the worship of God.' Sale, Preliminary Discourse, sect. iv.

3 See also Sorasiv. 79 ix. 5, 11 - xxii. 42, 78 xxiv. 35 ; lvai. 19 all
late Meccan Siras.
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door of His palace, and alms procure us admission.”*
The three conditions without which zakat would
not be compulsory are: Islam, hurriyat (freedom)},
and nisdb (stock). The reason for this is that zakat
is a fundamental part of ‘ibadat (worship). Hurri-
yat, or freedom, is necessary, for slaves hold no
property. When the nisab, income, or stock, is re-
quired for daily use, the zakat is not taken from it;
such as, grain for food, tools, books, household fur-
niture, wearing apparel and horses for riding. If
a person owes a debt, the amount necessary for its
liquidation must be deducted from his property and
the zakat given on the balance. If itis a debt due
to God, such as an offering due on a vow, or to be
given in atonement for the neglect of some religious
duty, it must not be deducted from the property on
which zakat is due.

When the nisab is in gold or in silver to the
value of about £5, then one-fortieth part is due.
On all rikdz or buried treasure and on metals ex-
tracted from mines, one-fifth of the value must be
paid; for sheep, buffaloes and goats nothing is given
when the number is under forty.

For merchandise and articles .of food, the rate
varies.’

The zakat i1s given to the following classes of
persons. ‘ Alms are to be given to the poor and the
needy, and to those who collect them, and to those
whose hearts are won to Islém, and for ransoms,
and for debtors, and for the cause of God. and for

! The exaltation of alms-giving is a characteristic of later Judaism.
Alms do deliver from death and scffereth not to come into darkness’

Tobit, iv. 10.
¥ For further details, sow Klein, Religion of [sidwm, pp. 1579,
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the wayfarer’ (ix. 60). The words I have italicised,
according to Husain, Baidawi, and other authorities,
are now cancelled, or rather they are allowed to fall
into disuse, for the term saqit, which is the one used,
is not so strong as the word mansukh (abrogated).'
The reference is to the Arab chiefs who were beaten
by the Prophet at the battle of Hunain (s.1. 8).°
* God has helped you in many battle-fields, and on
the day of Hunain. He sent down the hosts which
ye saw not, and He punished the infidels ' (ix. 25,
26). Abu Bakr abolished this giving of zakat to
converts, and the Khalifa ‘Umar said to these or
similar persons; ‘This zakat was given to incline
your hearts towards Islam. Now God has prospered
Islam. If you be converted it is well ; if not, a
swo:d is between us.’” No Companion has denied
this statement, and so the authority for the practical
suspension of this order is that of the Ijma‘u’l-
Ummat. It is well that an appeal to unworthy
motives should be abolished, but no commentator,
so far as I know, makes that a reason for the can-
celling of this order. It is always placed on the
ground of the triumphant nature of Islam, which
now needs no such support.

Zakat may be given to a slave to enable him to
purchase his freedom, or to enable a poor person to
perform the Hajj. Credit must be given for the
care which Muslims take of their poor. It must not

| Tafsir-i-Husaini, 1. 260, Khaldsatu't-Tafsir, §i. 271 Baidawi,
i. 330. The term al-Mu'allafa Qulibobum, * whose heatts are won,’
was the name by which the chiefs reconciled after the batite of Hunain
were known,

1 Sec Scll, The Lifc of Muhammad, p. 198,
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be given to a Dhimmi. Itis an obligatory act of
worship and may be enforced by th: State.

Jizya, or poll-tax, is levied on non-Muslims. It is
of the nature of a ransom, or permits a non-Muslim
to reside in a Muslim country.?

5. THE Hayy.—The Hajj, or pilgrimage to
Mecca, is a fard duty. ‘Proclaim to the people a
pilgrimage . . . Let them pay their vows and circuit
the ancient House. This do. And he that re-
specteth the sacred ordinances of God, this will be
best for him with the Lord’ (xxii. 28, 30, 31).
* The pilgrimage to the temple is a service due to
God from those who are able to journey thither;
and as to him who believeth not, verily God can
afford to dispense with all creatures’ (iii, 91, 92).
Baidawi (i. 117) says that the words ‘are able’ in
this verse, were interpreted by the Prophet to mean
the possession of food to eat and an animal to ride,
from which statement, Imam ash-Shafi‘i argued that
a man who could not go in person might send a
substitute. Imam Mailik says any one who can
walk and keep himself on the way, must go. Imam
Abu Hanifa considered that it refers both to the
means and the strength of the individual. On the
authority of Ibn ‘Abbis the following Traditien
has been handed down: ‘The Prophet said, * God
has made the Hajj fard.” Then ‘Aqra bin Habis,
standing up, said: ‘“ O Prophet, is it to be made
every yearr’’ His Excellency said: “ If 1 say yes, it

1" Now it is lelt to the religious sense of each Muslim, even in seli-
governing Mubammadan countries, whether to pay zakit or not,’
Mukammadan Jurisprudence, p. 387,

t Ibid, p. 387.
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will be a wajib duty to do it annually; but that ye
are not able to bear, so the Hajj is necessary only
once; whatever pilgrimage may be made to Mecca
in addition is nafl or voluntary.” "’

If a slave or a child should make the Hajj, the
former on attaining freedom, and the latter on
coming of age, must again go on pilgrimage. If a
woman, whose residence is at a distance of more
than three days’ journey from Mecca, goes on pil-
grimage, she must be accompanied by her husband
or by a near relative. ' A certain man came to the
Prophet and said: * My wife is about to make the
Hajj, but 1 am called to go on a warlike expedition.”
The Prophet said: “ Turn away from the war and
-accompany thy wife in the Hajj.”"’

Connected with the Hajj there are three fard and
five wajib actions; all the rest are sunna or musta-
habb. The fard ones are: (1) to wear no other
garment except the ihrim,” two seamless wrappers,
one of which is worn round the loins, the other
thrown over the shoulders, the head being uncovered;
{2) to stand on ‘Arafat; (3) to make the tawaf,
that is, to go round the Ka‘ba, seven times. The
wajib duties are: (1) to stay in Muzdalifah; (2 te
run between Mount Safd and Mount Marwa (ii.
153); (3) to perform the ramyu'r-rijam, or the cast-
ing of the pebbles: (4) to make an extra tawaf; (if

! Maulavi Kafi'u'd-Din Abmad writes thas in the Ninetcenth Century,
October 1897 . ' The Hajj cleanses the hearts of men and makes them
innocent like pew-born babes.”

¥ This ceremony is called al-irim {making unlawful) because now
varions actions and pursuits must be abstained from. The ceremony
of doffing the pilgrim's garb is called al-ihl4l (making lawfu)} for now
the pilgrim returas tothe ordinacy pursuits and joys of a life in the
world.
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the Hajis are not Meccans); and also (5 to shave
the head after the pilgrimage is over. '

The Hajj must be made at the appointed season.
“ Let the pilgrimage be made in the months already
known’ (ii. 193)." The actual Hajj must be in the
month of Dhu’l-Hijja.

The ‘Umra, or ordinary pilgrimage, can be done
at any time of the year except on the ninth and four
succeeding days of Dhu'l-Hijja. The authority for
the ' Umra is found in the text: ‘Accomplish the
pilgrimage (Hajj) and the visitation ' (‘Umra) iii.
192).> On each of the various roads leading to
Mecca, there are at a distance of about five or six
miles from the city, stages called Migat.

The Hajis from all parts of the Muslim world at
length arrive, weary and worn, at one of these
stages or resting places. They divest themselves of
their ordinary clothing, perform the legal ablution
(ghusl), pare their nails, comb their beards, say a
namdz of two nafl rak‘ats, and then puton the ihram.
The Héji then faces Mecca, makes the niyyat, and
says: ‘O God, I purpose to make the Hajj: make
this service easy to me, and accept it from me.’ He
then says the talbiya ;” ‘' Here I am! O Allah!

! These monthn are Shawwil. [thu')-Qa‘'da. and the firm ten. dayx nf
Dbu'l-Hijja.

¥ Baiddwi (ii- 10%) savs ‘A womap asked tlie Prophet il the Umra
was wijib like the Haj). The Prophet said it was not. but that it was
& good thing to do* The Khalifa "Uimar <aid thai it was also a svnna
practice.

3 Talbiya means the repetition of Labbaik, a phrase aquivaleat to
"lam here.’ The talbiya can be said in any language, though Arabic
15 preferred. It isx asuona duty 10 repeat it often ; to repest it oaveis
shary, i.e. apositive condition. Tho ‘Abbds saya: ‘I heard. the Praphet

#ay, " He who diea engaged in the functions of the 114jj ahall be ralsed
saying the salutation Labhaik. *

26
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Here I am! Here 1 am! There is no God but Thee!
Truly, praise and bounty, and the kingdom are to
Thee! No partner hast Thou! Here am I

The Haji must now abstain from all worldly
affairs. He is not allowed to hunt. though he may
catch fish if he can. ‘O Believers, kill no game
while ye are on pilgrimage’ (v. 96). Bukhari '
;ays that game killed by others may be eaten, and
.ecords the following Tradition: ‘O Prophet, I
have slain a wild ass, and some of it yet remains
with me. Thy people fear to eat of it lest they he
put away from thee.’ He said: ‘Let it be for the
people;’ and they were Mubhrimam, i.e. they had
assumed the ihraim. The Haji must not scratch
himself, lest vermin be destroyed or a hair be up-
rooted. Bukhari (i. 458) relates how a pilgrim
killed a louse, and had, in consequence, to sacrifice
a goat, or to fast three days, or to feed six persons.
Should the Haji feel uncomfortable. he must rub
himself with the open palm of his hand.” The face
and head must be left uncovered, the hair on the
head and beard unwashed and uncut. ‘Shave not
your heads until the offering reach the place of
sacrifice ' (ii. 192). On meeting any on¢, on enter-
ing the city of Mecca or the Musjidu'l-Haram," the
Haji should continually repeat the word Labbaik,

V $ahihu'l-Buklidri, chapter on the Hayj, i. 384 cf >eq.

1 The object of these minute details is that the * Truce of God ' may
be kept. Five noiious creatures, however, may be slain, namely, 8
crow, a kite, & scorpion, a rat and a mad dog.

3 The Musjidu’l-Har&m is the large mosque in Mecca. The Ka'ba
(cube) is & square stone building in the contre. This is also cailed the

Qidla.
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Labbaik. As soon as he sees the Ka‘ba' he must
say the takbir and the tahlil. Other customs are
(1) at a place called Dhi Tawa to bathe, (2} when
near Mecca, to say: ' O God, this is Thy sanctuary
and the place of security; preserve my flesh and
blood from hell-fire’. (3) on seeing the Ka‘ba
to say: ‘There is no god but God! God is
great.’

On entering the enclosure, by the gate of the Beni
Shaiba, the Haji says the labbaik, takbir, and the
tahlil, then a du‘a, followed by a namaz of two
rak‘ats at the station of one of the four Imdms.
On arriving near the hajaru’l-aswad (black stone)
the Haji again says the takbir and the tahlil, and
kisses the stone.” At the same time he says: ‘O
Allah, (I do this} in Thy belief, and in verification
of Thy book, and in pursuance of Thy Prophet’s
example—may Allah bless and preserve him. O
accept Thou my supplication, and graciously grant
me Thy pardon.’ He then encompasses the Ka‘ba

1 The 'Ulami consider the Ka'ba a sacred place. They quote the
verse . * Verily the first house built for mankind was that of Beccah
(Mecca)—Blessed and a guidance to buman beings. Therein are mani-
{est sigos, even the standing-place of Abraham, and he who eatereth is
safe ' {isi. 90~1). The word * therein * is said to mean Mecca, and the
‘mnanifost signs ' the Ka'ba, which cootains such marvels as the [oot-
prints on Abraham’s platform, and is the spiritual saleguard of all who
enter it.

* A Haji thus graphically describey the scene - ' Now we were driven
forward, and then we were hurled back ; indeed the bare-foated Faith.
ful, secing their hopes alternately rise and fall, grew grimly resolute
to kiss the black stone, coat them what it might. Tbe yearning to do so0,
which had filled their hearts with piety in the seciusion of their homes
xave place at close quarters to a determination so Rerce and uncoo
trollable as might have oftered to a cool-headed spectator a living picture
of pandemonium.' Hadji Khia, 1¥ith the Pilgrims to Mecca, p. 135.
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seven times, saying, ‘ In the name of Allah, anfi
Allah is Omnipotent! I purpose to make the circuff
seven times.’” This is called the tawaf.' 'The Haji
runs round three times at a rapid pace, and four
times he proceeds slowly. In this he follows tP!e
practice of the Prophet.” 'The Haji then presses his
stomach, chest, and right cheek against the portion
of the Ka'ba wall called al-multazim, and raising
up his arms on high, says, ‘O Allah, Lorfl of the
Ancient House, free my neck from hell-fire. and
preserve me from every evil deed; make me con-
tented with that daily bread which Thou hast given
to me, and bless me in all Thou hast granted®’ o,

The Haji next proceeds to the maqé.mu‘l-]bréh:m
{place of Abraham) and then recites two rak‘ats
called sunnatu’t-tawai. After the first rak'at, he
repeats Saratu’l-Baqara il 119: after the second
one Suratu’l-Ikhlis (cxii*. Some water from the

] According 10 Shahrastin. the Muslim philosophers be.llcu:d this
sevenlold circumambulation tu be symbolical of the motion of .lbc
planets round the sun. The circular whirling of tbc. ',\uuuw,yy:-
Darwishes represent the same idea. The Sifis draw spiritual lessons

1L

'“:':.‘ very late Madina Sura, suratu’l-Hajj (xxii}, .‘\b:taham 13 €oD-
pected with the Ka'ba and the jawal, "ind call to mind whep We
assigned tbe site of the Ka'ba to Abraham and said : ' Unite nat aught
with Me in worship and cleanse my house for those who go m. pro-
cession round it "' " (xxi. 27} Muhammad assumed that the tawif was
a custom observed n the ume of Abraham. He evidently thought that
by its retention he could assure the Jews thfu he was oniy a ruwf‘er
of the religion of Abraham and thus conciliate tiem as well as the
people of Mecca.

7 Rawdatu's-Safd, Pat H, u 694 o

3 Tlhe magamu'l-Ibrihim is a small building. suppurted by aix pl?lml.
{our of which are surrounded irom top 10 bottom by a fine iron railing.
Within the raihiog is a irame about five feet square, said 10 contain the
sacred stooe on which Abraham sat when he bwlt the Ka'ba.
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sacred well zamzam' is then drunk, after which
the Haji returns to the hajaru’l-aswad, and again
kisses it.

H4ji Burton thus describes one shaut or single
circuit:—

We began the prayer, ‘O Allib (1 do this) in Thy belief
and in verification of Thy Book, and in faithfulness to Thy

" covenant and after the example of Thy Prophet Mubhammad.

May Allih biess and preserve him!' till we reached the
place al-multazim, between the corner of the black stone and
the Ka'ba door. Here we ejaculated, * QO Alldh, Thou hast
rights, so pardon my transgressing them.” Opposite the door
we repeated : ‘ O Alldh, verily the house is Thy house, and
the sanctuary Thy sanctuary, and the safeguard Thy safe-
guard, and this is the place of him who flees to Theé from
(hell) fire! At the building called magému'l-Ibréhfm we
said : ' O Allgh, verily this is the place of Abraham, who
took refuge with, and fled to Thee from the fire! O deny
my flesh and blood, my skin and bones to the (eternal)
flames.! As we paced slowly round the porth or ‘Iriq corner
of the Ka'ba we exclaimed: ' O Allih verily [ take refuge
with Thee from polytheism, and disobedience, and hypocrisy,
and evil conversation, and evil thoughts concerning family,
and property, and progeny.” Turlning to the west corner, we
exclaimed : ‘ O Allih, make it an acceptable pilgrimage, and
a forgiveness of sing, and a laudable endeavour, and a
pleasant action {in Thy sight), and a store which perishath
not, O Thou Glorious, O Thou Pardoner!' Between the

LIt ig suid that when Ishmael was thirsty Gabriel stamped with bis *
foot and a spring gushed forth. This is now the sacred well and grave-
clothes washed in i1 are looked upon as a protection when the angels,
Munkar and Nakir come to exzmine the corpse in the grave. *The
custodiany of the well now reap a rich harvest (rom pilgrims who there
wash their winding-sheets,” Hadji Khin, With the Pilgrimg to Mecca,
p- 146. Burtoo sayn " it is apt to cause diartheea and boils and { never
saw a stranger drink it without & wry face. The flavour is a salt bitter,
respmbliog an infusion of Epsom salts in a large tumbler of tapid water*
Piigrimace to al-Madinak and Meccah, iv 163
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south angle and that of the black stone, we said: 'O Allsh,
verily I take refuge with Thee from infidelity, and 1 take
refuge with Thee from want, and from the tortures of the
tomb, and from the troubles of life and death. O Lord,
grant to me in this life prosperity, and in the next life
prosperity, and save me from the punishment of fire.'?
The next step is the running between the Mounts
Safa and Marwa, a distance of four hundred and
thirty-eight yards. According to Bukhari, some of
the Ansar, on assuming the ihrim, were troubled
because the idol Minat was near to Safa, and there-
fore they did not like to go there. They spoke to
the Prophet about it, and then this verse came:
‘Verily Safd and Marwa are among the monuments
of God; whoever then maketh a pilgrimage to the
temple or visiteth it, shall not be to blame if he go
round abeut them both’ (ii. 153).> At first the
custom was given up, for the instincts of the early
Muslims showed them it was wrong. Thus ‘Asim
spoke to Anas about it, and he said, ‘We considered
it an order in the days of ignorance (i.e. pre-Islamic
days), and when Islam came we gave it up, then
this verse (ii. 153) came.” So the pagan rite was
retained. Starting from Mount Safi, the Haji runs
seven times between its summit and that of Mount
Marwa. He runs, moving the shoulders, and with
head erect, like soldiers charging in battle. The
reason for this is, that the infidel Meccans mocked
the Companions of the Prophet, and said that the
climate of Madina had made them weak. This bold

1 Burton, Pilgrimiage to al-Madingh and Meccah. ii. 164
? Women need not obeerve this custom. For date of this verwe, see
Sell, The Historical Development of the Qurdn (Ird ed ), p. 123,
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way of running was adopted to disprove the calumny,
and so has become a sunna practice.’ The prayer
to be said during the sa‘i (running) is: ‘O my
Lord, pardon and pity, and pass over that (sin)
which Thou knowest. Verily Thou knowest what
is not known, and verily Thou art the most Glorious,
the most Generous. O our Lord, grant us in both
worlds prosperity, and save us from fire.’

On the seventh day the Imim must preach in
Mecca, and instruct the pilgrims in the ritual of the
Hajj. He preaches again on the ninth and eleventh
days. : ' :

On the eighth day the H4ji goes to Mind, three
miles distant from Mecca, where, with all the other
Hajis, he says the usual namiz, and there spends
the night.  This is a sunna observance.

On the morning of the ninth day, starting after
the galitu’l-fajr, the Héji goes to Mount ‘Arafit,
where he says: " O God, I turn to Thee, I put my
trust on Thee, I desire Thee; pardon my sin, accept
my Hajj, show mercy to me, supply my need in
‘Arafdt.”  He then says labbaik, the takbjr, and
the tahlil. This done, he should stand upon the
mountain near to the place the Prophet is said to
have occupied. This is called the wuqif {standing),
a necessary part of the Hajj. He must also listen
to the sermon delivered by the Imam, who is seated

on a camel, explaining what still remains of the
ritual of the Hajj. All the time the Haji should

! When the Muslims made their first pilgrimage to Mecea under the
terms of the treaty of Hudaibiyya, they did the last partof the ceromony
funning, and 8o it has remained & sunpa practice ever aincs. Sell
The Life of Mutiammad, pp. 180, 188, '
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constantly shout out the talbiya and the tahlil, and
weep bitterly. The Haji then proceeds to Muzdalifa,
where he should pass a portion of the night and
say also the saldtw’l-maghrib and the salatu’l‘isha
together.

On the morning of the tenth day, the ‘Idu’d-
Duha, or, as it is sometimes called, the ‘Idu’l-
Adhé, the Haji goes to Mina, where there are three
different pillars, commonly known as the ash-
shaitanu’l-kabir (great devil), the al-wasita, or
middle pillar, and the al-Gl4, or first one. Holding
a jamr, or pebble, between the thumb and fore-
finger of the right hand, the Hiji throws it a dis-
tance of not less than fifteen feet and says, ‘In the
name of Allah, and Allah is Almighty, (I do this)
in hatred of the fiend and to his shame.’ The re-
maining six stones are thrown in like manner, to con-
found the devils. This ceremony is called ramnyu’l-
jamr, the throwing of stones.

The pilgrim then returns to Mina, and there offers
the usual sacrifice. of animals. It is called the
‘Idu’d-Duha, of which an account will be given in
the next chapter. This act, strictly speaking, con-
cludes the Hajj. The Haji can now shave his
head, pare his nails, and remove the ihram. Women
cut off a bit of hair.

The remaining three days are called the Ayyamu’t-
tashriq, ‘days of drying flesh,’ because now the
pilgrims prepare provisions for the return journey
by cutting slices from the victims offered in sacrifice
and drying them in the sun. He then returns to
Mecca and makes the tawafu’l-widda’ (circuit of
farewell) and drinks some water from the well of
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zamzam. Finally, the H4ji kisses the threshold,
and then, with hands uplifted, laying hold of the
covering of the Ka’'ba and weeping bitterly, he prays
most humbly, and expresses regret that he will soon
have to depart from a place so dear as the sacred
Ka‘ha. Retiring backwards, he makes his exit and
the Hajj is complete.

Most of the ceremonies connected with the Hajj,
the ihram, the shaving of the head, the going to
Safa and Marwa, the throwing of the stones, the
circuit of the Ka‘ba, the kissing -of the black stone,
and the sacrifice were all pagan ceremonies per-
formed by the idolatrous Arabs. Muhammad in
trying to gain the Meccans to his side, confirmed
an idolatrous practice which otherwise would pro-
bably have been extinct long ago.

The ‘Umra is usually made before the pilgrims
start homewards. ' Its ceremonies differ but slight-
ly from the Hajj.” No animal sacrifice is needed.
The ihrém must be put on, and the obligations of
abstinence which it entails must be observed. The
usual course is then to make the ziyarat, or visit to
the tomb of the Prophet at Madina. Henceforth
the pilgrim assuines the honourable title of Haji,

" and so is, ever after, a person of some consequence

among the community in which he dwells.

Among the Sunnf Musalmins the Hajj cannot be
performed by proxy, though it is esteemed a * good
work ' if some one who can afford it sends a pilgrim

! The Muw'tagila writer Nizdm says that the [thelifa ‘Umar forbad
the joining of the ‘Umra with the Hajj. Shahrastini, al-Milal wa'n-
Nihal, p 40,
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who otherwise could not go. The Shi‘ahs, however,
seem to allow it to be done by proxy.’

It is certainly very curious to find the old pagan
customs,” superstitious and silly, of the Hajj in-
corporated into a religion which professes to be
monotheistic in principle and iconoclastic in practice.
The explanation probably is that Muhammad was
an ardent Arab patriot, and in his great anxiety to
unite the Arab tribes into a nation, strong to resist
their surrounding foes, he could not afford to do
away with a centre and a custom so dear to all
Arabs as the Ka‘ba and the Hajj.* It was the one
thing the scattered tribes had in common, and the
one thing which appealed to the national sentiment.
It was a compromise, well adapted at the time to
secure the allegiance ' of the Arabs to Islam, by

' The first European 10 make the Hajj was Ludovico Bartema in 1503
About twenty more have since entered Mecca. Not all went voluntarily,
for some were captive slaves accompanying their masters. To eater the
city as Muslims required & competent knowledge of Arabic and a perfect
acquaintance with Muslim ritual and custom, for deteclior meant
certain death. The most distinguished ones are Ludwir Burckhardt
{1814). Sir Richard Burton (1833} and C. Soouck Hurgronje (1883).
For a good sccouat of all, see Ralli, Christians at Mecca, Loadon, 1909

t Kuenen well calls them * a fragment of incompreheasible heathenism
taken up vodigested into Isldm.” Hibber? Lectures, 1882, p. 33

‘1o the Raudatu’s-Safd (Part 11, ii. 696}. we read that Mulammad,
duriog his pilgrimage, ascended Mount 'Arafit and then, standing ersct
on his camel, delivered this verse: ' This day have I perfected your
religion unto you and fulfilled my mercy vpon you and appointed Isim
to be your religion * {v. 5), thus claiming divine approval for the Hajj,
as the culmipating act of the new religion.

* Speaking of the ioelastic nature of Islim, Palmer says: ' The instito-
tion of the Hajj pilgrimage, for example, was an admirable one for
coasolidating the Arah tribes. but it is burdeasome and useless to the
Muaslim communities now that they extend over nearly half the civilized
world.” Sacred Hooks of the East, vol. vi. p. lxxvi.
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giving a national character to it; but it has been a
source of weakness since, for its continued obser-
vance emphasizes the great Islamic principle that
aws, regulations, and customs suited for the Arabs
of the seventh century are binding on Muslims
everywhere in the twentieth. Christianity took just
the opposite course. It quickly freed itself from
the narrow limitations of Judaism. It left Jewish
ceremonies and circumcision behind in Palestine.
It never aimed at being a national religion, and so
became naturally a universal one. Thus it can
fourish under all forms of civil government, for it
is dependent on nmone. It exists independently of
the State, and survives all forms of political organi-
zation.

The constant reference to the Prophet’s sayings
and practice, as an authority for many of the details
of the arkdnu’d-din, shows how largely Islam is
based on the Sunna." With regard to the differences

* By so doing, he unavoidably forged another link in the cbain which
connects the religion with superstition. During the Hajj 1slim has 0o
pretentions to be cosmopolitan bat becomes entirely Arabiaa, nod salates
not the Lord of the worlds, but old Meccan letishes.” Odysseus. Turkey
in Burope. p. 184.

! A remarkable copfirmation of all T have said on the fixed and formal
nstare of Islim, and of the authority of the Sanna, is afforded in a
Moslim newspaper published in Cairo. Describing the openiag of a new
mosque in Londoo, the editor refecs to some speeches made by some
Mussimin gentlemen on the occasion. and says : ‘' Both s¢om to bave
3pokea at the opening proceedings in favour of adapting Isldm to
European ideas. [ do pot know what meaniog they attach to the
phrase, but I do kaow that no adaptation or slteration of Islim will be
accepted by aay Muslim people. Islim as a religion, as a guide to man
in life. io his duties to God and man, is divine aod perfect. To say that
it oeeds adaptation is to say that it is neither divine nor perfect, and
no Muslim can or will admit either assumption. Islim es 'it is
is perfect, and as wonderfully adapted to the needs of man in Eogland
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of opinion which the great Imams hold on some of
the details, it is most difficult to decide which side
holds the correct view. Such opinions are always
based on some Tradition, the value of which, if
disputed, it is almost impossible to determine. It is
sometimes said in praise of Musalmans that they
are not priest-ridden: but no people in the world are
so Tradition-ridden, if one may use such an ex-
pression. Until this chain of superstition is broken
progress and enlightenment seem to be very difficult;
for this foundation of the Faith and the edifice
erected on it are so welded together that the under-
mining of the one may be the fall of the other.

or in the Arctic regions as it is 10 tho Bedowins of the Arabian desert,
and the fact that it is so is one of the striking proofs of its divine origin,
It ia written, ** There is no change in the words of God,”* and therelore
the Qur'4n and the Suana are for ever and for all men uschangeable’
Egyption Herald, Februacy 22, 1896, p. 4.

This statement shows; {1) the unalterable nature of the law and
dogmas of Isldm, (2) the inspiration of the Sunna called ' The words of
God,' (3) the co-ordinate muthority of the Sunna with the Qur'in asa
basis of Isldm. Nothing that I have said in this and preceding chapters
on these points is any stronger than this published opinion-

* Pan-Islimism almost neceasarily connotes an attempt 1o regenerate
Islim oo Islimic lines—in other words. to revivify and stercotype in
the twentioth ceatury the principles laid down. more than a thousand
years ago, for the guidance of a primilive Society. These principles
involve a recogaition of slavery, laws regulating the relations of the
sexes which clash with modern ideas, and, which is perhaps more im-
portant than all, that crystallization of the civil. ¢criminal and canonical
law into onme immutable whole, which has so largely coutributed to
arrest the progress of those countries whosa populations have embraced
the Moslem faith.’ Lord Cromer's, Annwual R:ports on the Finances,
Adwministration and Condition of Egypt and the Siddn in 1906,
Section oo the Egyptian Nationalist Movement, published in the London
Weekly Tiwees, April 5. 1907

NOTE TO CHAPTER V¥

THe following Fatwa was publicly given in the
Great Mosque, Triplicane, Madras, February 13,
1880:—

In the name of God, the Compassionate, the Merciful.
Tl

THE QUESTION

() ‘Ulama of the religion and Muftis of the enlightened
Law, what is your opinion in this matter 7 A person having
translated a juz (one-thirtieth part} of the noble Qur'an into
the Hindustani language, has printed it. The translation is
defective ; moreover, the Arabic text is not given. In order
to give the translation the same authority as the original,
he has retained the usual signs and marks of the Arabic
editions : such as, toi, qaf, jim, 14, mim, and O.' At the
end of the juz he has added a translation of the tashshahud,
qanad, thans, ta‘awwugh, tasmi', tashibat, ruk(’, and sujud,
4dnd has said that all these must be read in Hindustani,
fHe further states that in the translation he has retained the
rhythm of the original, and that in eloquence and style it
is equal to the Arabic. He has also added rubrical directions
as to the ritual of the namaz, and has stated that to those
who do not know Arabic it is a wajib and a fard duty to
recite the translation. IFurther, in support of his views he
adduces a Hadithu's-sahih, according to which the Prophet
said to a Companion, Salman-i-Garsi: ' Read a translation
of the Qur'an in the namaz." He claims, as on his side, the
four great Imams. He himself understands \Arabic, yet he
says his namiz in Hindustani, and influences others to do
likewise.

Now, what i1s the order of the noble Law with regard to
such a person, and what is the decree in the case of those
who follow him? O learned men, state the Law in this
matter and merit 8 good reward.

! For an explanation of these sigus soo Sell, '[mu'r-Tajwid {C.L.S.).
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THE ANSWER

After praising God, and afier imploring His mercy and
peace on Muhammad, be it known that the person referred
to is an infidel, an atheist, and a wanderer from the trath.
His assertion that his opinions are in accordance with those
of the four Imams is utterly false, because according to Imam
Shafi', Imam Malik, and Im4am Hanbal it is illegal to use
a translation of the Qur'an when saying the namaz, whether
the worshipper is ignotant of \Arabic or not. Thus Imam
Naviri, a disciple of Shafi'i says: ‘It is unlawful in any
case to use Persian! in the namaz.” Faqi ‘Ali, a disciple of
Malik, says: ' Persian is unlawful.’ “I'o these opinions Kafi,
a disciple of Eanbal, adds his testimany : * To recite in the
namaz from a translation of the Qur'in is unlawful' The
term Qur'an, means an Arabic Qur'an, for God speaks of it
as a revelation in Arabic. The words ‘ recite so much of the
Qur'an as may be easy to you ' prove the duty of reciting it ;
whilst the words, ‘an Arabic Qur'4n have we sent it down '
shows that the (lur'in 10 be wused is an Arabic one,
and in the Masiiml-Azhdr it is written: 'If a person
says the namiz in a language other than Arabic, he is
a madman or an atheist.” The statement made by the person
complained of regarding Sulman-i-Farsi is not correct. In
the Nihdwih (commentary on the Hidiyah) it is written
that some Persians wrote to Salman, and requested him to
send them a Persian translation of Soratu'l-Fiatiha, He
complied with their request, and they used it in the naméiz
untsl they conld prononnce Arabic properly. The Prophet
on hearing of this circumstance made no remark. This
account, however, is not trustworthy ; but granting that it is
true, oll that it proves is that, until some Arabic words can
be remembered, a translation may be used. No Imém has
ever said that 1o read a translation is fard or wajib. So if
the person referred to says that it is fard wo read his own

! Pernan way the {oregn language with which the early Mushms
were bronght most into contact: bat the objection applies equally to
any nther langoage.
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translation, then it follows that to read the original Arabic
will not be fard, but wili be unlawful. Now such an opinion
is infdelity. The person is a kafir, for he tries to make out
that the ‘Ulamsg of all preceding ages, who have instructed
the people from the days of the Prophet till now to read
Arabic in the naméz, are sinners. He has translated the
du‘é-i-queit, thang, and the tasbihéat of the ruku' and sujid,
and has said that these translations should be used in the
naméz. Thus it is plain that he wants to abolish the use
of Arabic in the prayers. The result of such a course would
be that soon a number of different translations would be
circulated, and the text, like that of the Taurat and the Injil,
would be corrupted. In the Fatdwi-i- Alamgiri it is written:
' Whosoever considers that the unlawful is lawful or vice
versd ig a kafir.' ' 1f any one without apparent cause has
enmity with one of the ‘Ulama, his orthodoxy is doubtful.
‘A man who, after committing a fault, declines to repent,
though requested to do so, is an mhdel.! In the Talgig-i-
Shrh-i-Husaini it is written : ' T'o translate theQur'in into
Persian and to read that is unlawful.” In the Fatdwdi-:-
Maghibw' l-Mu'nitnsn it is said ;" \WWhosoever intends to write
the Qur'édn in Persian must be strictly forbidden." I[o the
Itqiin it is written : * According to Ijma’, it is wrong to speak
of the Qur'an as having rhymes.'! In the Fatdwi-i-Tdtdr
Khdnd it is said: * To translate the Arabic into Persian is
an act of infidelity.’

Our decision then is that the usual salutations should not
Le made to this person. If he dies, he must not be buried
in a Musalmian cemetery. His marriages are void and his
wives are at liberty, according to the rule laid down in the
Miftdhw's-Sa'dat.  As by the proofs of the law here adduced
the ‘Ulama have declared such a person 1o be an infidel, it
follows that all those who assist him or who consider his
claim just, or who circulate his opinions, or who consider
him to be a religious person and a fit guide for men, are
also infidels. To send children to be taught by him, to

! This is bocause by so doing it would seem to ascribe to it similarity
to human composition.
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purchase newspapers which advocate hix views, and 10 con-
tinue to read his translation is unlawtul.  In the Featdtodg-i-
'Aﬂamgirs’. in the chapter entitled Murtad, it & wnitten:
' Whosoever has doubts of the present infidelity and of the
future punishment of such an une iz an infdel.” God saye
in the Qur'an: ' Be helpful to one another according to
goodness and piety, but be not helpfui for evil and malice :
and fear ye God " (v. 3). In another place God says, ' \WWho-
soever acts not according to God's order is an infidel.” Now,
what greater disobedience can there be than this, that a person
should say that the recital of the Arabic Qur'an in the namaz
is not lawful, and that the recital of his own Hindusiam
translation of it is incumbent (fard) ? Qur duty is to give
infarmation to Musalmans, and Gad i< the best Knower.

This was written by a learned Maulavi. and
<igned by twenty-four other leading Maulavis of the
city of Madras.

This fatwa is of very considerable importance,
as showing how unyielding the law of Islam i~ to
the varied circumstances of the countries in which
it exists. The law enjoining the Arabhic language
ax a medium of worship was =uited for the Arab
people, and the principle involved would seem to be
that the vernacular language of a country <hould
be used by the Muslims of that country for the
purposes of devotion; but it is not so. It further
demonstrates that all such inatters must be regulated.
not by the needs of the age or country, but by an
antiquated law. framed to meet other conditions.
The authority paid to the statements made by the
four chief Imiams. and the fact that the fatwa is
based on their decisions, and on previous fatwas in
which their authority has been adduced, show how
even to the present day they are regarded as the
Mujtahidan of Tslim. The fatwa is thus manifestly
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orthodox, and corroborates most fully all 1 have
said in the first chapter on the ‘ Foundations of
Islam.” Again, this man might have divorced his
wives and obtained others, he might have kept con-
cubines, he might have led an evil life, and still
remained in Islam; but to approach God in prayer
through the medium of his mother tongue was an
offence so great that he could only be regarded as
an out-cast.’

1* The five daily saiawit might be thought to constitute a coasiderable
devotional exercise. How they came to assume their sterectyped form
will never be knowa ; it is clear that their purpose is rather ** making
mesntion of :od " and keeping tbhe mind in constant recollection of the
Divine Being, than petition or sopplication. Totbe devout these five
daily prayers did not nearly suffice. The extra devotions, (ante p. 166)
invented by the ascetics and mystics intruduced into Isldm something far
more maoalogous to the prayers of other religions than the paldt.’
Margoliouth, The Barly Development of Mohammedanism, pp. 147-8.

27



CHAPTER VI

THE FEASTS AND FASTS OF ;51..4’ M

). MuHARRAM.—Muharram, the name of the hrst
month of the Muhammadan year, is also the name
given to the days of mourning spent by the Shi‘ahs
in commemoration of the martyrdoms of ‘Ali and of
his two sons, Hasan and Husain. The ceremonies
differ slightly in different countries. The following
is a description of an Indian Muharram.

Some days previous to the feast, the ‘Ashir Khina
(literally, ten-day house) is prepared. As soon as the
new moon appears, the people gather together in the
various ‘Ashar Khanas, and say a fatiha' over some
sherbet or some sugar in the name of Husain. After
the fatiha the reciter adds: ‘O God, grant the reward
of this to the soul of Husain.” The sherbet and sugar
are then given to the poor. Then they mark a spot
for the aliwa, or hole for the bonfire which is to be
lit. [Every night during the festival these fires are
kindled, and the people, both old and young. fence
across the fire with swords or sticks, and jump about
calling out ‘Ali! Noble Husain! Noble Husain!
Bridegroom! Bridegroom!' Friend:

The ‘Ashur Khana is generally a teroporary
structure, or some large hall fitted up for the occasion.
Sometimes the walls are draped with black cloth,
bordered with texts of the Qur’an written in a large

I The saying of & fitiba is the recitation of the Siratu’l-Fisiha (i)
to which sometimes a short prayer is added, asin the text,
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and elegant style. The place is brilliantly illu-
minated. On one side stands the ta‘ziyas or tabats,
structures made of wood covered with tinsel and
profusely ornamented and often very costly. They
represent the mausoleum erected on the plains of
Karbala over the remains of Husain, or the Prophet’s
tomb at Madina. At the back of the ta‘ziyas several
articles are placed, similar to those supposed to have
been used by Husain at Karbala,—a turban of gold,
a rich sword, a shield, a bow and arrow. The ‘alams
or standards, which are commonly made of copper
and brass, though occasionally of gold or of silver,
are placed against the walls. The usual standard
is that of a hand placed on a pole. This is emble-
matic of the five members ' who compose the family
of the Prophet, and is the special standard of the
Shi‘ahs. These standards have many different names,
such as the standard of the palm of ‘Ali, of the Lady
Fatima, of the horse-shoe (to represent the shoe of
Husain’s swift horse) and others too numerous to
mention.

Every evening large crowds of people assemble in
these ‘Ashur Khanas. In the centre, on a slightly
raised platform, a band of singers chant the
marthiya, an elegiac poem in honour of the martyred
Husain. It is a monotonous performance, lasting
about an hour; but it has a wonderful effect on the
audience, who, seated on the ground, listen patiently
and attentively. At each pause the hearers beat
their breasts, and say ‘ Husain! Husain!’ Real or
simulated grief often finds expression in groans and

V' These are Muhammad, "All, Féjima. Hasap and Husaia,



420 THY, FAITH OF ISLAM

tears, though the more violent expression of the
anguish felt is reserved for a later ceremony.

This over, the Wagqi‘a Khan (literally, narrator
of events) ascends the mimbar or pulpit, and seats
himself on the top, or on a lower step. He proceeds
to relate the historical facts, adding many curious
stories gathered from the vast heap of Traditions'
which have cast such a halo of glory around the
martyrs. Sometimes he becomes very excited, and
the audience is stirred up to great enthusiasm. After
a while the persons present rise and form two lines
facing each other. A boy then chants a few words,
and the persons in the assembly begin, slowly at
first, to sway their bodies to and fro, calling out
‘Ali! ‘Ali! Husain! Husain'! Each one then beats
his breast vigorously. In some cases blood has
been known to flow from the breast, so severe is the
self-inflicted beating.? This continues till they are
well-nigh exhausted, when the whole company goes
away, to repeat the performance over again in some
other ‘ri.shﬁr Khana.

During this season women who can read visit the
zananas and chant marthiyas to the ladies of the
haram, by whom this season of Muharram is cele-
brated with great earnestness.

11 give one or two as an illustration of the extraordinary things that
are said and believed : ' When al-Husain was murdered, the world
atood still for seven days, and the sun upon the wa'ls appeared asa
saffron coloured sheet, and the s:ars struck one upon the other. The
sun was eclipsed that day, and the horizon was red for six months after.
Not & stone was turped in Jerusalem that day but blood was found
beneath it.' As-Syuti. History of the RKhiatifas, p. 211.

7 This seems to be part of an ancient ritual  The worshipper shed
his own blood at the altar asa means of commending himsel{ and his
praver to the Deity. The priesis of Baal did this {1 Kings xviil. 2t)- For
other instances, see Robertson Smith, Religion of the Semites, p 301
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On the seventh day the ‘alam of Qasim is
taken out in public procession. This represents
the marriage of Qisim, the son of Hasan, to the
favourite daughter of Husain, just before the death
of the latter. This standard is usually borne by a’
a man on horseback. The crowd shout out * Bride-
groom' Bridegroom!’ As the standard which re-
presents Qasim is supposed to be a martyr, itis
when brought back laid down, covered over, and
treated as a corpse. Lamentation is made over it
as for one dead. Sherbet is then produced, and a
fatiha is said, after which the standard is again set
up in its own place.

The neza, a lance or spear with a lime on the top,
to recall to remembrance the fact that Yazid caused
Husain’s head to be thus carried about, is taken in
procession from one place to another. Vows are
frequently made to the standard called Na‘l Sahib,
which represents the shoe of Husain’s horse. Thus
a woman may say toit, ‘Should I through your
favour be blessed with offspring, I shall make it run
in your procession.” If she attains her wish, the
child, when seven or eight years old, has a small
parasol placed in its hand and is made to run after
the Na'l Sahib. '

If two ‘alams or standards meet, they embrace
each other, that is, they are made to touch. A fdatiha
is then said, and the respective processions pass on
their way. The buraq, supposed to be a fac-simile
of the horse sent by.Gabriel for Muhammad to
make the night ascent to heaven, is also taken out.

On the evening before the tenth day, which.
according to the Muslim mode - f computing time, is
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the tenth night, the whole of the ta‘ziyas and the
‘alams are taken out in procession. It is the carnival
of the Musalmin year. ,

On the following day, the ‘Ashird, they kindle the
fires in the aliwas, and say a fatiha in each ‘Ashir
Khana. After this the ‘alams and the ta‘ziyas are
taken away to a large open spot near water, which
represents tne plain of Karbala. Another fatiha is
said, and the ornaments and decorations are taken
off the ta‘ziyas, the frameworks of which are then
cast into the water." The water reminds the people
of the parching thirst which Husain felt before his
death. The ‘alams, are then immersed. The
people then burn incense, recite the marthivas, return
home, and say a fatiha over the ‘alams and buriqs.
On the evening of the twelfth, they sit up all night
reading the Qur'an, reciting marthiyas and verses
in praiseof Husain. On the thirteenth day a quantity
of food is cooked, which, when a fatiha has been said
over it, is distributed to the poor. Some very pious
Shi‘ahs celebrate the fortieth day after the first of
Muharram. It 1s on this day, according to some
accounts, that the head and body of Husain were re-
united. It is known as the ‘id-i-sar wa tan (head-
and-body feast).

The Sunnis do not, except as spectators, take any
part in the Muharram ceremonies. Indeed. where
the ruling Power is not strong, there is often much
ill-feeling aroused by the enthusiasm excited for all
that concerns ‘Ali and his family. The three frst

! * During the first ten (ays they are ~upposed (o contain the bodies of
the martyrs, but oow being empiy the ta‘zivas bzcome mere ordinary
franes, and can be destroyed.’ Herklot, Qdmiin.i-Faldur, p. 146.
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Khalifas are often well abused, and that no Sunni
can bear with patience. The breach between ‘the
Sunni and the Shi‘ah is very wide, and the annual
recurrence of the Muharram feast tends to keep alive
the distinction. '

The tenth day, the ‘:ishﬁrzi, is a Sunna feast,
and, as such, is observed by all Sunnis.” Tt is
considered to be a most excellent day, for on it God
is said to have created Adam and Eve, His throne,
heaven, hell, the seat of judgment, the- tablet of
decree, the pen, fate, life, and death. ' The Sunnis
about three o'clock in the afterncon of this day
prepare sherbet, and a dish composed of boiled rice
and pulse mixed with clarified butter and spices.
A fitiha in the name of Husain and of those who
were martyred with him is then said. A namaz of
some nafl rak‘ats is said, and sometimes a du‘a is
added. On this day also they go to the burial-
grounds and place flowers on, and say fatihas over,
the graves of their friends.

Indian Musalmins have copied in their feast
many Hindu ceremonies. The procession of the
ta'ziyas and the casting of them into the water is
very similar to the procession at the Hindu feast of
the Durga Puja, when on the tenti day the Hindus
cast the idol Durga, thewife of Siva,into the Ganges.
The oblations offered at different shrines are similar
to those offered by the Hindus, such as rice, clarified
butter, and flowers. The Muhammadan form of
worship was too simple for a country in which an
allegorical and idolatrous religion predominated,
addressing itself to the senses and the imaginations
rather than to the understanding and the heart ;
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consequently the Musalman festivals have borrowed
from it a variety of pagan rites and a pompous and
splendid ceremonial.

The following is a prayer used in a fatiha for
Al —

I pray that God may deign, for the sake of that pure
soul, the ornament of the book of nature, the first of mortals
after (he Prophet, ths star of mortals, the most precious
jewel of the jewel-box of virtue, the lord of the high and
the low, he who occupies a distinguished place on the
bridge of eternity, the mihrab® of the Faith, he who sits
upon the throne of the palace of the law, the ship of the
sea of religion, the sun of the firmament of glory, the pawer
of the arm of the Prophet, he who has merited access to the
tabernacle of the Divine Unity, the most profound of all
religious people, the resplendent brightness of the marvels of
God, the father of victory, the Emam of the gate of heaven,
the cup-bearer of the water of kauthar, he who has merited
the praise of Muhammad, he who is the best of men, the holy
martyr, the chief of Believers, the Imam of the Faithful,
‘Ali, son of Abua Talib, "Alf the victorious lion of the Most
High—I pray that God, for the sake of this holy Khalifa.
may favourably hear the vows which 1 offer to Him.

The following prayer occurs in a fatiha said for
Hasan and Husain :—

1 pray that the eternal God inay deign to accept the vows
which I make for the repose of the glorious souls of the two
brave Imams, the martyrs well-beloved by God, the innocent
victims of wickedness, the blessed Abd Muhammad al-Hasan
and Aba ‘Abdu'llih al-Husain, and for the twelve ImAms,
and the fourteen ? pure ones, and for the seventy-two martves
of the plain of Karbala.

! The mihrib is a niche in a wall which indicates the position of
Mecca, The face is always turned to it when prayers are said, so that
the expressios in the prayer means that ‘Ali is to be the gbject towards
which the Faithfu! look.

3 Muhammad, Fitima, and the twelve imims.
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2. ARHIR-1-CHAR SHAaMBA.'—This is a Persian
name for a feast held on the last Wednesday of the
month Safar. It is kept in commemoration of :the
fact that on this day the Prophet experienced some
mitigation of the disorder which in the next month
terminated his life. Sweet cakes are prepared, and
fatihas in-the name of the Prophet are said over
them ; but the most extraordinary custom is the
drinking of the seven salams. A plantain leaf, or
a leaf of the mango-tree, or a piece of paper is taken
to a Mulla, who writes seven short sentences from
the Qur'an upon it. The writing whilst still wet is
washed off, and the mixture drunk by the person
for whom it was written. Peace and happiness are
thus ensured for the future. The seven salims are:
(1) ‘Peace ! shall be the word on the part of a
merciful Lord’ (xxxvi. 38}. (2) ' Peace be on
Noah thrbughout the worlds’ (xxxvii. 77). (3)
‘ Peace be on Abraham ' (xxxvii. 109). (4) ‘' Peace
be on Moses and Aaron’ (xxxvii. 120). (5) ‘ Peace
be on Elias ' (xxxvii. 130). (6) ‘ Peace be on you ;
ye have been good ; enter into Paradise’ (xxxix.
73). (1 ‘It is peace till the breaking of the morn’
{xcvii. 5}.

~ The Shi‘ahs consider this an unlucky day. They
call it * Char Shamba-i-5ari '—The ‘ Wednesday of
the Trumpet ; ’ that is, of the trumpet of the last
day. The Sunnis, on the other hand, rejoice in the
day, and esteem it an excellent and auspicious
season.’ '

1 This feast is not universally kept and the Wahhibis do not olserve
this or the Bard Watdr.
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3. BArA WaAFAT.—This feast, observed in India,
but not general elsewhere, is held on the twelfth day
of the month Rabi‘u’l-awwal, The name is derived
from bara, twelve, and wafat, death, because many
suppose that on this day the Prophet died. Others,
however, maintain that he died on the second of the
month, and, as there is some doubt on the subject,
many persons make a fatiha every day, from the
first to the twelfth of the month inclusive. Those
who keep the feast as Bara Wafat observe the
ceremony called sandal on the previous evening, and
the ‘urs, that is, the prayers and the oblations, on
the twelfth. The sandal consists in making a
perfumed embrocation from sandal-wood. This is
then placed in a vessel and carried in procession to
the ‘Id-gal,' or to the place where fatiha will be
said. It is then distributed to the people. It is a
sort of public notice on the eve of a feast-day or of
a saint’s dav, that on ‘the morrow the usual prayers
and offerings will be made in such and such a place.
On the morning of the twelfth, the Qur’an is read in
the mosque or in private houses : then food is
cooked and fatihas are said.

Some persons possess a qadamu’r-Rasul, ot foot-
step of the Prophet. This is a stone with the
impression of a footstep on it." It is a sacred thing,

I The ‘id-g.’xh is usually built outside of the town, and consists of a
long wall of masoary with two minarets and a large raised open coart.
There is a mihribin the wall, but no proper mimbar or pulpit, three
raised steps doiog duty forit. Sometimes, however, a mosquo is used
as an *fd-gah.

9 Tradition records that the Propbet, after the battie of Uhud, was
one day -ascending.a bill in a'rage  The heat of hiy passion was such
that the mountaio softened into the consistence of wax, and retained.
some say eighteen, others forty impressions of his feet. When rebubed
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and on this day the place in which it is kept is.
elegantly decorated. When a company has assem-
bled, some persons appointed for the purpose repeat
the story of the birth, miracles, and death of the
Prophet. Portions of the Qur’an are read and the
durud is said. '

In Madras, and in some other parts, it is more
customary to keep this day, not as the anniversary
of the death of the Prophet, but as the ‘Jashn-i-
milad-i-sharif,’ the ‘ Feast of the noble birth." The
practical duties are the same. Instead of the
qadamu’r-Rasul, the atharu’sh-sharif is exhibited.
This relic is supposed to be a real portion of the-
hair of the Prophet’s beard. It is said to possess
the miraculous property of growing again when a
portion is broken off. On this day it is put into-
rose-water, which those present then drink and rub
on their eves. Great virtue is attached to this
proceeding. In the Athir Khina or relic-house,
fatihas and durdds are repeated. The ohservance
of this festival is neither wajib nor sunna, but
mustahabb. It is generally kept, and some people
believe in the miraculous growth of the athiru’sh-
sharif.

4. Lavearu’e-Bakar.'—This feast, the name of
which signifies the ‘night of the record,’ is held on

by fiabriel for his anger, the Prophet inqaired the cause of his rebuke
Gabriel 10ld him to look atound. The Prophet, secing these impressions
of his {eet on the stonas, was astonished. His aoger instantly ceased.
Herklot, Qdnrin-i-fsldm, p. 152,

! Some persons suppose that the verse ' By the clear Book | sselona
blessad night have We sent it down, for We would warn mankind’
{x)iv. 1,2} refers 1o Lbis night ; but the more general opinion Is that
it is a reference to the Laylatu'l-Qadr when the Qour'sn was given.
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the fourteenth day of the month Sha'ban.  The
‘arafa, or vigil, is kept on the preceding day.'" The
word barit signifies a book or record. It is said
that God on this night registers in the barat all the
actions men are to perform during the ensuing year.
On the thirteenth day food is prepared for the poor
and a fatiha for the beneft of deceased ancestors
and relatives is said over it. When all in the house
are assembled, the Saratu’l-Fatiha is read once, the
Saratu’l-Tkhlas {cxii) three times, the Ayatu’l-Kursi
(ii. 256) once, and then the durud. After this a
prayer is offered, in which God is asked to transfer
© the reward of this service, and of the charity shown
in the gift of food to the poor, to the souls of
deceased relatives and friends of this family. This
petition is offered in the name of the Prophet. The
men then go to the mosque, and after the salitu’l-
“isha’ they repeat a number of nafl rak’ats. This
over, the Stratu Ya Sin (xxxvi) is read three
times. FThe first time, the intention is that the
worshipper may have a long life; the second
time, that his means of subsistence may be in-
crezsed; the third time, that he may be protect-

ed from evil. The Stratu’d-Dukhan (xliv) is

then read with the same intentions, after which
any other portions may be read. Those present
then rise and go to the various cemeteries. On
the way they purchase flowers to place on the
graves. A fatiha is then said for the henefit
of the arwahu’l-qubdr, the souls of those there
buried.

1 The Bage '1d is the only other {east tbat has an ‘arafa.
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These observances are neither fard nor sunna,
but nawafil, works of supererogation. Still though
they are bid‘at, they are esteemed good, and so are
called bid‘atu’l-hasana, or excellent innovation.
The following prayer is added to the fatiha: ‘O our
God, by the merits of the Apostleship of Muham-
mad, grant that the lamps which are lit up on this
holy night may be for the dead a pledge of the light
eternal, which we pray Thee to shed on them. O
God, admit them, we beseech thee, into the abode of
eternal felicity.’

5. RaMapnin anp ‘Ipu’L-Firk.—In the second
vear of the Hijra it was ordained that the month of
Ramadan should be kept as a fast (ii. 181). The
Muslims had hitherto observed as the principal fast
the Ashura, the tenth day of Muharram. This fast
was probably connected with the Jewish fast on the
tenth day of the seventh month. (Leviticus xxiii.
27). When Muhammad first went to Madina, he
hoped to win over the Jews to his side; but after he
failed, he took every opportunity of making Islam
differ as much as possible from Judaism. This
was the reason why the Qibla was changed (ii. 139)
and that, in the second year of his residence at
Madina, the fast of Ramadan was appointed.” The
reasons assigned for the selection of this month are
that in Ramadan God gave to the previous prophets
the revelations connected with their names, and that
in this month the Qur'an was sent down from the
Lauhu’l-Mahfugz, or preserved table, in the seventh

1 The $ibians kept a fast of thirty days and observed the feast of
al-Fitr, Muhammad may have borrowed the idea from them. Tisdall,
Sources of the Qur'dn, p. 33.
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heaven to the first or lowest one, and that on the
Laylatu'l-Qadr, or ‘ night of power,” the first reve-
lation was made to Muhammad. To illustrate the
sacredness of this month the Prophet used to sav
that in it * a)l the gates of Paradise ar¢ open, and
the gates of hell are shut, and the devils are chained
by the leg.” ‘Only those who observe it will be
allowed to enter by the gate of heavencalled Rayyin.’
Those who keep the fast ‘ will be pardoned all their
past venial sins.” In making the fast one for the
day, and not for the night Muhammad may have
borne in mind the verse: ‘ God wisheth you easé. but
wisheth not your discomfort ' (ii. 181), but Baidawi
(i. 103) explains these words as referring to the
relief afforded to travellers and sick persons,

The special ceremonies connected with the Ra-
madan are the taraiwih namdz and i‘tikaf (retire-
ment). In the Sahihw’l-Bukhdri it is said that
i‘tikaf was kept as a ceremony by the pagan Arabs
before the days of the Prophet. ‘Thus ‘Umar binu’l-
Khattab said: ** O Prophet, certainly I vowed in
‘the days of ignorance that I would perform i‘takaf
at night in the Musjidu’'l-Haram.” The Prophet
replied, ** Fulfil thy vow and keep i‘tikaf at night."”’

Each night in Ramagdan one-thirtieth part (sipara) .

of the Qur’an is recited in the mosque. The duty
of performing the i‘tikaf is a sunnatu’l-mu’akkada,
a very strict duty. The mu'takif, one who makes
i‘tikaf, must remain apart in a2 mosque used for
public services, and there meditate. Women make
i‘tikaf in a private room and not in a mosque,
If the meditation is disturbed by any illegal inter-
ruption, another day should be devoted to it. Some
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theologians hold that i‘tikaf is farqu’l-kifaya, that
is, if one person of a community does it, the obliga-
tion does not rest on the others. If, however, a
person makes a vow in Ramadan, then i‘tikaf is
considered wajib. All the sects except the Shéfi'is,
hold that the mu‘takif must fast with intention.
On no account must he go ocut of the mosque
except for necessary purposes, and for making
the legal ablutions. At night he may eat, drink,
and sleep in the mosque : acts quite unlawful
at other times. He may speak with others on
religious matters, and, if a man of business, he may
give orders with regard to the purchase and sale of
merchandise, but on no account must any goods be
brought to him. It is highly meritorious for him to
read the Qur’in in an audible voice. By such an
act he becomes a man of penetration, whose words
are as powerful as a sharp sword, that is, his bless-
ing or his curse takes effect.

When the thirty days have passed the fast is
broken. This act is called iftar, and the first day
on which food is taken is called the “fdu’l-Fitr—the
* feast of the breaking of the fast.” On that day the
sadaqa is given before the namaz is said in the
mosque. The sadaqa of the ‘Idu’l-Fitr is confined
to Muslims : no other persons can receive these
alms. When this has been done, the people go to
the mosque, saying, ‘ God is great ! -God is great !’
The namaz is like that of a Friday, except that only
two rak‘ats are said, and the khutba which is said
after the namaz is sunna. After hearing the sermon,
which is preached in Arabic, the people disperse,
visit each other, and thoroughly enjoy themselves.
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A very usual form of the khutba of the ‘idu’l-
Fipr is as follows :—

IN THE nNaMi OF GGob, THE COMPASSIONATE, THE
MERCIFUL

toly is God, who has opened the door of mercy for those
who fast, and in mercy and kindoess has granted them the
right of entrance into heaven. God is greater than all.
There is no God save Him. God is great! God is great!
and worthy of praise. It is of His grace and favour that
He rewards those who keep the fast. He has said: ‘1 will
give in the future world houses and palaces, and many ex-
cellent blessings to those who fast.' Holy is He who certainly
sent the Qur'an to our Prophet in the month of Ramadan, and
who sends angels to grant peace to all true believers. We
praise and thank Him for the 'Idu'l-l"itr. that ygreat blessing,
and we testifv that beside Him there is no God. He is alone.
He bas no partner. This witness which we give to His
Unity will be a cause of our safety here, and finally gain us
an entrance to Paradise. Muhammad (on whom be the mercy
and peace of God} and all famous prophets are His slaves.
He is the l.ord of genii and ‘of men. F¥From Him come
mercy and peace upon Muliammad and his family, so long as
the world shall last. God is greater than all; there is none
beside Him. O company of believers, O congregation of
Muslims, the mercy of the True One is on you. He says
that this feast-day is a blessing to you, and a curse to the
unbelievers. Your fasting will not be rewarded, and your
prayers will be stayed in their flight to heaven unti! you have
given the sadaqa. O congregation of believers, to give alms
"is to you a wajib duty. Your duty in Ramadén is to say
the tarawilh prayers, to make supplication to God, to sit and
meditate {i'tikif) and to read the Qur'dn. The religious
duties of the first ten days of Ramadin gain the mercy of
God, those of the second ten merit’ His pardon ; whilst those
of the Jast ten save those who do them from the punishment
of hell. God has declared that Ramadan is a noble month,
for is not one of its nights, the Laylatu'}-Qadr, better than a
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thnusa1d month<? On that night Gabriel and the angels
descended from heaven ; til] the morning breaks_it is full of
blessing. Its elnquent interpreter and its clearest proof is the
Qur’an, the word of God most Gracious. Holy is God, who'
says in the Qur'an: * This word of God comes down in the
month of Ramadan.’ This is a guide for men, a distinguisher
betwean right and wrong. O Believers, n such a month be
present . obey the order of your God and fast; but let the
sick and the travellers substitute some other days on which to
fast, so that no days be lost, and say: ‘' God is great!' and
praise Him. God has made the fast easy for vou. O Be-
lievers, God will bless you and us by the grace of the Holy
Qur'an. Every verse of it is a benefit to us and fills us with
wisdom. God is the Bestower, the Holy King, the Munif-
cent, the Kind, the Nouricher, the Merciful, the Clement.'

6. THE Bagar-‘Ip.—This is the most important
feast in the whole year. It is also called the ‘fdu’l-
Adha and the ‘Idu’d-Duhd, the feast of sacrifice.
In Turkey and in Egypt it is called Bairim and in
Persia the ‘1d-i-Qurban. Its origin was as follows:
A few months after the hijra or flight from Mecca,
Muhammad, dwelling in Madina, observed that the
Jews kept, on the tenth day of the seventh month,
the great fast of the Atonement. The Prophet was
informed that it was a memorial of the deliverance
of Moses and the children of Israel from the hands
of Pharaoh. ‘We have a greater right in Moses
than they,’ said Muhammad, so he fasted with the
Jews and commanded his followers to fast also.
This was at the period of his mission when Muham-
mad was friendly with the Jews of Madina, who
sometimes came to hear him preach. The Prophet
also occasionally attended the synagogue. Then
came the change of the Qibla from Jerusalem to

1 Khupbahd-i-Mutarram, p. 104
28
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Mecca, for the jews were not so ready to change
their creed as Muhammad had at first hoped. In
the second year of the hijra, Muhammad and his
followers did not participate in the Jewish fast, for
the Prophet had now instituted the feast of the
Baqar-‘id. The idolatrous Arabs had been in the
habit of making an annual pilgrimage to Mecca at
this season of the year. The offering of animals in
sacrifice formed a part of the concluding ceremony
of that pilgrimage. That portion, the sacrifice of
animals, Muhammad adopted from the Pagan Arabs
in the feast which now, at Madina, he substituted
for the Jewish fast. Connected with verses estab-
lishing the Hajj are the following: ‘Ye wmay
obtain advantages from the cattle up to the set time
for slaying them ; then the place for sacrificing them
is at the ancient house. . . . And the camels have we
appointed you for the sacrifice to God : much good
have ye in them. Make mention, therefore, of the
name of God over them when ye slay them as in
a vow ' (xxii. 34-7). This was well calculated to
attract the attention of the Meccans and to gain the
goodwill of the Arabs. Muhammad could not, at
that date, make the pilgrimage to Mecca ; for as yet
there was a hostile feeling between the inhabitants
of the two cities ; but on the tenth day of the month
Dhi'l-Hijja, at the very time when the pagan Arabs
at Mecca were engaged in sacrificing victims, Mu-
hammad went forth from his house at Madina, and
‘assembling his followers, instituted the ‘fdu’d-Duha.
Two young kids-were brought before him. QOne he
sacrificed and said: O Lord! I sacrifice this for
my whole people, all those who bear witness to

o 2
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Thy unity and to my mission. O ‘Lord! this is
for Muhammad and for the family of Muhammad.’
Great merit is obtained by all who keep this
feast. ‘Ayisha relates how the Prophet once said:
Man hath not done anything on the ‘fdu’l-Adha
more pleasing to God than spilling blood; for verily
the animal sacrificed will come on the day of re-
surrection, and will make the scale of his good
actions very heavy. Verily its blood reached the
acceptance of God before it falleth upon the
ground, therefore be joyful in it.’ .
Musalmins say that the Patriarch Abraham was
ordered to sacrifice Ishmael, and that he made
several ineffectual attempts to cut the throat of his
son. Ishmael then said to his father: ‘It is through
pity and compassion for me that you allow the knife
to miss: blindfold yourself and then sacrifice me.’
Abraham acted upon this advice, blindfolded himself,

" drew his knife, repeated the Bismillah, and, as he

thought, cut the throat of his son; but, behold, in
the meantime Gabriel had substituted a sheep for
the lad. This event is commemorated in this feast.

On the day before the feast, the ‘arafa or vigil is
kept. Food of various kinds is prepared, over
which a fitiha is offered, first, in the name of the
Prophet; second, in the names of deceased rela-
tives, and of others for whom a blessing is desired,
or from whom some favour is expected. The food
is then sent as a present to friends.

On the morning of the feast-day, the devout
Muslims proceed to the ‘fd-gih, or, if there is no
‘fd-gah, to the principal mosque, repeating on the
way the takbir, ‘ God is great!’ and ‘ There is no
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sther God save the one true God: God is great,
praiz. be to God.” At the time of making wadd’,
the worshipper should say: ‘ O God, make this (the
sacrifice I shall offer to-day) an atonement for my
sin, and purify my religion and take evil away
from me.’

The service at the *‘Id-gih or in the mosque con-
sists of two fard rak‘ats, as in the salatu’l-Jum'a,
after the khutba is delivered. It will, however, be
seen from the following sermon on the ‘idu’d-Duha
that it is mustahabb to say four more rak'ats.

IN THE NAME OF GOD, THE COMPASSIONATE, THE
MERCIFUL

Allihu Akbar! God s great! There 15 no goud but God.
God is great! God is great and worthy of all piaise. He
is holy. Day and night we should praise Him, He is with-
out partner, without equal., Holy is He, who makes the rich
generous, who provides the sacrifice for the wise. He is
great, without an equal. All praise be to Him. Listenl I
testify that there is no god but God. He is alone without
partner. This testimony is as bright as the early dawn, as
brilliant as the glorious feast-day. Mubammad is His servant
who delivered His message. On Mubammad, and on his
family, and on his Companions may the peace of God rest.
On you who are present, O congregation of Muslimin, may
the mercy of God for ever rest. O servants of God! our
frst duty is to fear God and to be kind. God has said: ‘1
will be with those who fear Me and are kind.'

Know, O servants of God ! that to rejoice on the feast-day
is the sign and mark of the pure and good. Exalted will be
the rank of such in Paradise {Daru'l-Qacar), especially on
the day of resurrection will they obtain dignity and bonour.

Do not on this day foolish acts. It is no time [or amuse-’

‘ments and negligence. This is the day on which to utter the
praises (tasbih) of God. Read the kalima, the takbir, and
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the tamhid. This is a high festival season and the feast of
sacrifice. Read now the takbiru't-tashriq. God is great!
God is great! There is no god but God! God is great! God
is great! All praise be to Him! From the moming of the
‘arafa, after every fard rak'at it is good (mustahabb) for a
person to repeat the takbiru't-tashriq. It should be said at

each namaz until the salatu’l-‘asr of the feast-day (10th).

Know, O believers, that every free man who is a Sahibu'n-
Nisab should offer sacrifice on this day, provided that this
sum is exclusive of his horse, his clothes, his tools, and his
household goods and slaves. 1t is wajib for every one to
offer sacrifice for himself, but it is not a w4jib order that he
should do it for his children.  \ goat, a ram, or a cow should
be offered in sacrifice for every seven persuns. The victim
must not be one-eyed, blind, lame, or very thin. If you
sacrifice a fat ammal, it will serve you well, and carry you
across the HSirit. () believers, thus said the Prophet, on
whom be the mercy and peace of God : ‘' Sacrifice the victim
with your own hands: this was the sunna of Ibrghim, on
whom be peace.”

In the book Zeudi'n't-Tuqwd, it is said that on the ‘fdu’.
Fiir and the 'tdu‘d-Duhé. four naf rak'ats should be said
after the fard nami=z of the feast. In the first rak'at after
the Saratu’l-Fatiha recite the Saratu’l-Mursaldt Oxxvii) ; in

- the second the Saratu'sh-Shams (xci); in the third, the

Soratu'd-Duha (xcii): in the fourth, the Saratu’l-Ikhlds
fexiil. O believers, if ye do so, God will pardon the sins
of fitty years which are past, and of fifty years to come.
May Ged include us amongst those who are accepted by
Him, who act according to the Law, whose desire will be
wranted at the last day. Toall such there will be no fear
i the day of resurrection: no sorrow in the examination at
the day of judgment. The best of all books is the Qur'sn.
O believers! may God give to usand to you a blessing for
cver by the grace of the noble Qur'an. May its verses be
our guide, and may its wise mention of God direct us aright.
I desire that God may pardon all believers, male and female,
the Muslimiin and the Muslimdt. O believers, also seek for
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pardon. Truly God is the Forgiver, the Merciful, the Erer-
nal King, the Compassionate, the Clement. O believers, the
khutba is over. Let all desire that on Muhammad Mustafa
the mercy and peace of God may rest.
‘The worshippers then return to their respective
homes and offer up the sacrifice, for it is a wijib
order that every Muslim should keep this feast and
sacrifice an animal for himself. He need not fear
though he has to incur debt for the purchase of an
animal, for it is said that God will in some way
help him to pay the debt. The animal sacrificed
must be without a blemish or defect of any kind.
If the head of the house from any cause cannot
slay, he may call in a butcher; but in that case he
must place his hand upon that of the butcher when
the operation is performed. When the victim is
placed facing Mecca, and when its front legs are
securely bound together, the sacrificer stands on its
right side and plunges the knife into its throat with
~such force that the animal may fall at once. Any
other mode of slaying it is unlawful. Just before
slaying the victim the following verse of the Qur'an
should be repeated: ‘Say! my prayers and my wor-
ship,’ and my life and my death are unto God, the
Lord of the worlds. He hath no associate. This
am I commanded, and I am the first of the Muslims’
(vi. 163). The operator also adds: ‘ O God, from
Thee and to Thee (I do this). in the name of God.
God is great!’ Then having slain the victim he
says: ‘O God, accept this for me.” The first meal
taken should be prepared from the flesh of the

! Haidiwi interprets this as, " All my worship, or my sacrifice, or mv
pilgrimage * {i. 317).
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animal just slaughtered, after which the members of
the family, the neighbours, and the poor should
receive some portions. .

It is highly meritorious to sacrifice one animal
for each member of the family, but to save expense
it is allowable to sacrifice one victim for the house-
hold. In extreme cases. men may combine together
and make one sacrifice do for the whole. but the
oumber of persons so combining must not exceed
seventy. Some authorities limit the number to seven.
This feast is strictly observed by all Muslims
wherever thev may be.

The Baqar-‘fd and the ‘Idu’l-Fitr constitute the
‘tdain—the two great feasts of Islim. A country
in which Musalmans could not observe them both
would at once become Daru’l-Harb.! or House of
Enmity, 'in which it would be the duty of every
Muslim to join in a jihad against the Infidel rulers
of the land.

This completes the account of the principal feasts
of the Muslim year. Properly speaking, the Sunnis
have only two festivals—the Baqar-‘id, and the
‘{du’l-Fifr—but many others are now observed.

Among other practices borrowed from the Hindus,
must be placed the pilgrimage made by Indian
Musalmans to the shrines of saints,” the ceremonies

1 See Appendix B

3 There is. however. some authority for this practice. 1bn Mas'ad
relates the words of the Prophet thus : * | had forbidden vou to visit the
graves ; but now ye may visit them. for they detsch your miad {rom this
world and romind you of the world to come.” The Traditioaist, Muslim,
states that.ahe Prophet wept at the grave of his mother, and said: ‘I
begged leave from my Lord to ask {orgiveneas for ber, bat it was not

granted me: then 1 begged leave to visit her grave, and it was granted
me : visit thersfore the graves, for they remiad you of death.’
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connected with them, and the festivals instituted in
their honour. The title of Pir given to a Musal-
mén devotee is equivalent to the term Guru amongst
the Hindus. A man who seeks to be a ‘religious’
takes a Pir as a spiritual guide. ‘Follow,” says
the poet Wali, ‘the footsteps of thy Pir like a
shadow.” The Pirs, when alive, are frequently
resorted to for a ta‘widh or charm, and the aid of
their prayers is often invoked. After death they
are venerated as Walis or Saints." The sepulchre
of a Wali is called a dargidh, shrine; mazar, place
of pilgrimage; rauda, garden. The professional
reciter of the Qur'an at such places is called Rauda
Khan. As a rule, processions are made to the
shrines, and flowers, sweet-meats and food over
which a fatiha has been said are offered. Usually.
the fatiha is for the saint, not to him. [t is con-
sidered a very meritorious act to give land for the
erection of such shrines and to endow them. An
account of many of these Indian saints is given in
the Béra Masa by Jawan and in the dréyish-i-
Mahfil by Afsos.

In the preceding chapters, I have endeavoured,
from Muslim authorities of acknowledged repute,
to set forth the main features of the Faith of
Islam and the religious duties it enjoins. I might
also describe the laws of Islam in detail®’ and

Y A Wali is so called because God takes care of hia concerns and aleo
Because he biomelf cares only for the thinps of God. Miracles shonld
sppear after his deatb, and if they do not, he s not z true Wali. He
<aty travsgress, but, if he does so, he repents at once.

# This is fully dane by Klein: Religion of Isidm, pp. 178-226
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enlarge upon their moral and social effects, and the
character they produce in the individua! and the
State.” But these subjects would lead me far be- -
yond my present purpose, and so I must now content

my;;elf with having given a representation of the
Faith of Islim from its own authorities.

' Muslims beliove these efiects to be ‘perfect. A number of Musal-
mins held a mesting at Pooona. in December, 1893, to consider whether
they .should take part with Hindue in a cooference (o comsider the
:quuuon of social reforms. It was resolved not to do so 0a this ground :

h.: fhe face of the Qur'in, it is altogetber needless for the MIHalmin;
to join in any purely sactional conferance, for Islim is a perfect exponeot

©of social emancipation and homan i
progress in all its AR |
Weekly Mall, December 3, 1895, mpe fodrar
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THE AUTHENTICITY OF THE TRADITIONS

1 1AVE (Ante pp. 113-124) already given some account of the
way in whicb Tradition grew, and of the rules laid down wi}h
regard to it. The modern progressive school of Muslim
scholars places less rehaonce on the Traditions (Ahadith) than
has hitherto been usual and prefers to lodk to the Qur'an
alone as the authoritative source of Jaw and dogma. 1 give
some instances.

Maulavi Cheragh ‘Ali in Critical Exposition of Jihad
(ed. Calcutta, 1895), p. 63, deals with the Traditioos regarding
the killing of Abi ‘Afak and says: ‘It is very easy for
biographers to give play to their faocies, or to fabncate
commands which the Prophet bad never given.” Other Tradi-
tions (pp. 62, 67, 73} are described as ‘contradictions' and
conflicting *, * unblushing and fabulous’, ‘ malevoleat ', " one-
sided and imperfect ', ‘ spurious and fictitious’. The Tradi-
tionist AbG Sa'id is called ‘ a mere story teller* (p. 206). In
Reforms Under Moslem Rule {el. Bombay 1883) the same
author says: ' The six standard collections of Traditions
were compiled in the third century A.H.. but the s;ifting was
not based on any critical, historical or rational principles’
(p. xix). 'False Traditions were foisted upon penp.lel to
corroborate the acts of their rulers’ {p. ¥). Other Tra.dltlon‘s
are called ‘ misguidiog and unreliable " ; of one the authenti-
city is said to beof ‘a questiunable typcf {(pp. 53, 54) and
so on with a whole inass of Traditions which contravene th‘g:
author's views of the Sumna of the Prophet a?d f’f his
(author's; adverse criticism of the Shari'at. Thus, ll is only
the Mohammadan Common Law, with all its Tradltlons,.or
oral sayings of the Prophet, very few of which are geouine
reports, and the supposed chimerical concurrence of the legm-
od Muslim doctors and mostly their analogical reasonings
{called Hadith, Ijma’ and Qiyas) passed under the name
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of Figh or Shari'at, that has blended together the spiritual
and the secular and has becoms .a barrier regarding certain
social and political innovations for the higher civilization and
progress of the nation.” Critical Exposition of the Jihad,
p. cii.

The Rt. Hon, Syed Amir "Ali in Personal Law of Maliom-
medans (ed. London, 1831, pp. 9, 10) looking at the subject
from the Shi‘ah standpoint. speaking of the Sunnis, says:
' They regard the concordant decisions of the hbhalifas and
of the gereral assemblies {1jmi'.i-Ummait) as supplementing
the Qurinic rules and as almost equal in authority to
them." Of Traditions which thus form the basis of . lJaw, he
says: 'They are considered to be anthoritative and genuine,
provided cettain arbitrary conditions, framed with a view of
testing the value of personal testimony, are complied with.”
On the slaughter of the Bani Quraiza he savs: 'In order
to magnify the value of the spoil, the Traditions probably
exaggerated these numbers.’ {[Life of Molammed (ed.
London, 1873), p. 113]. The story about Raihina is recorded
by Tabarl (ed.de Goeje V series I, iii, 1495) and accepted
by Husain (Tafstr-i-Husani, i, :01): but Syed Amir ‘Alf
calls it a ' fabrication’. [Ibid 114. 7

As-Syuati mentions a Tradition from Ibn ‘Abhés derogatory
to the Umayyads and in praise of the 'Abb#sids and declares
it to be ‘a fabricated one'. History of the Khalifas,
p. 227.

Sir ‘Abdu'r-Rahim in his valuable work Muhammadan
Jurisprudence (ed. Madras 1911} says: ‘' Nothing has been
a more fruitful source of conflicting opinions in matters of
Law among the Sunni jurists than the question whether a
particular Tradition is to be regarded as genuine or not,
although it may be one for whose authority one or more of
these writers (Bukhéri and Muslim} may bhave vouchsafed '
(p. 31 Again, speaking of the desire in early days to learo
and store up every saying of the Praphet, he says: ‘This
very zeal gave rise to many a false and inaccurate Tradition,
for 'Umar during his Caliphate, discyuraged aud even for
some time forbade the reporting of Traditions ' p. 20).
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The Umayyad and "Abbisid Khalifas largely influenced
the collectors of Tradition. Thus the Khalifa al-Muta.
wakkil, after suppressing the Mu'tazilis, 'summoned the
Traditionist to S4marra, gave them presents and command-
ed them to bring forward Traditions on the attributes of God
and on the personal vision of Him at the day of judgement’
{As-Syati, History of the Khalifas, p. 360). Such Traditions
would be used against the Mu'tazilis.

Ibn Khaldon {ii. 159 note) speaking of Tradition says:
* The Muslim doctors attach the greatest importance "o it and
used it to develop and complete the doctrines expounded in the
Qur'an"; but he also speaks of Traditions as ‘ forged’, as
“weak and confused’, and of a Traditionist as one whose
" authority is weak and character well known.” [hid pp. 160.

179, 189,

Muir's remarks on Tradition| Life of Malomet (od. London,
1861) vol. i] are of great value. It is impossible to suinmar-
1ze them, but [ give a few quotations. Zuhri (d. a.H. 124)
is reported to have said: ‘I was averse to writing down know-
ledge ! (Traditions) unti! these rulers (Kbalifas) forced me to
do so, then I saw that none of the Muslims should be forbid-
den to do so’ (p. xxxiii}. Abu ‘Abdu’ltsh Muhammad ibn
Sa‘id ibn M4ni, known as the Kaitibu'l-Wagidi (Secretary of
al-Wiqidi) says: * The chiefest of the Companions, such as
Abt Bakr, ‘Uthman and Talha gave fewer Traditions than
the others. There did not issue from them anything like the
number of Traditions that did from the younger Companions’
{p. liii) yet these younger ones knew least of the early life of
the Prophet. Sa'd ibn Abi \Vagqas was asked a question.
He did not reply to it but said: "I fear that if I tell you one
thing. you will go and add another ' (p. lxxv). Traditions

L This accords with the fact that the Traditions,” the basis of the
oral law, as distinguished from the writien Law, the Qur'in, were not
for a long time committed to writing. The Propbet is said to bave
lorbidden it (Musnad, iii. 26). Persons were bidden is read the Qur'da and
teach the practice (Sunra). Onesaid : * | have read the Qur'in aod heard
the Tradition* (Tabari ii. 1088}, quoted by Margoliouth. The Earlp
Develapment of Moliamwmedirnisn, p. AT
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recorded by Abl Huraira. Ibn "Abbas. Anas bhin Milik and
‘Ayisha are very numerous, :

AbG Huraira became a convert four vears before Muhan-
mad's death, and so had only a short companiouship and was
a man of no importance; Ibn ‘Abb&s was fourteen years of
age when the Prophet died and Anas was only nineteen.
The older Companions were reticent lest mistakes should
occur. Thus ‘Umar said: ' If it were not that 1 feared lest
[ should add to the facts in relating them, or take therefrom,
verily | would tell you' (Moslem Worid, v. 253). The two
lads had no such fear but gave forth copious accounts.
‘Ayisha had a long acquaintance with the Prophet, but she
was a notorious partisan and so an untrustworthy witness.
Abl Huraira's accuracy was challenged long ago. It is said
to and of him, ' You are too copious.” ‘ Abt Huraira tells us
too much.’ ‘ There is no one who is more of a liar than Abu
Huraira.” Abd Hanffa said that he used his own opinion
about a Tradition recorded by Abt Huraira because 'he
used to relate all he heard without respecting its mneaning.' '

The biographies of the Prophet are based on the Traditions.
There is some reason for believing that Zubri (d. A.H. 124)
and ‘Urwa {d. A.H. 94) collected matter for a biography
which may bave been used by later historians. ‘Urwa’s
opportunity for such work was very limited * and anyhow it
has been lost. There is no work by Zubri now extant,” but
he is referred to by subsequent biographers. Tabarf refers
to works by Masa ibn 'Ugba and Abi Mashar, who lived in
the second century A.H.; but their writings are not now
oxtant.

Ibn Ishiq (d. A.H. 151) wrote a biography. Ibn Khaldun
and Bukhéri ispeak favourably of his work.' Ibn Hisham
{d. a.H. 213) based his book on that of Ibn Ishig. In some

| The original authorities for these quotations will be found in the
Mosiemn World, v. 361-3.

¥ Moslers World, v. 375,

3 On these two men, »o# cpinions in Muir, Life of Mahomet, 1. zaxiv,
xxxvil, ‘

4 Por adverse criticism, see Muir, . xci, oote.
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respects he seems to have been lacking in candour. He
omits all reference to Muhammad's temporary lapse into
idolatry, though Tabari has a quotation from Iba Ishiq- re-
garding it. Wiqidi (d, A.11. 207) wrote under the influence
of the ‘Abbasid Khalifas. The Traditions recorded by him
are considered of doubtful ‘value. His secretary Katibu'l-
Wiqidi (d. A.H. 310) was a man of repute and his work is
generally approved. He based his work on the biographies
-of Ibn Ishiq and of Wiaqidi, which seems to show thai they
were looked upon as authorities.

It thus appears that there was no early or contemporary
life of the Prophet. Even admitting that the biographers
just referred to were laborious, painstaking, and honest in
purpose, yet they had to rely on Tradition and worked under
the great disadvantage of living long after the events they
record. They are the best authorities now extant, yet the
conditions under which they wrote detract from the value of
their testimony to the authenticity of the Traditions.

There is not sufficient evidence to show that Traditions
were committed to writing during the life time of the Prophet,
or for a long time after; but as the empire grew and unfore-
seen circumstances arose, for which no provision bad been
made in the Qur’4n, Tradition assumed great importance as a
basis of law and politics. Revelation was the foundation for
these and for religious dogina, hence as something more than
the Qur'sin was needed, the necessity arose for Tradition, the
uninspired record of the inspired sayings of the Prophet. So
the Umayyad Khalifa ‘Umar 11 (a.H. 99) issued circular
orders for the formal collection of Traditions. The work was
‘entrusted to Abd Bakr ibn Muhammad (d. a.H. 120), to
whom the following instruction was given, ‘' Look out (at
Madina) for whatever Traditions there are of Muhammad, or
of the by-gune Sunna, or of any Traditions of Amara, daughter
of ‘Abdu’r-Rahman, and commit them to writing for verily
I fear the obliteration of knowledge (Tradition) and the
.departure (death) of those possessing it" {Katibu'l- Wagqidj,
p- 158, quoted by Muir, I xxxiii). It thus appears that
previously they had not been recorded in writing. The Com-
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panions may have kept some memoranda of what the tio-
phet said, but it seems impossible to trace any Tradition to
such it written source and the collection made in the reign of
Umar I is, 50 far as is known, the earliest written record,
Granted that the Arab memory was good, yet it is impossible
to suppose that errors did not creep in. Then the temptation
to confirm politicyl measures, to silence religious opponents,
and to support the claim of one against another was so strong
and so prevalent that a vast mass of spurious Traditions
became current. Abd Da'id out of 500,000 Traditions
received only 4,800 and these he classes ' as those which seem
to be authentic and those which are nearly so ' (Ibn Khallikdn,
i. 590). These facts seem to justify the views of the modern
Muslim authorities which 1 have already quoted, and to show
that the Traditions form a weak basis for the superstructure
of law and dogma which has been erected oo them. That
superstructure however remains acd the undermining of it
would seem to be likely to render it unstable and to endanger
the great Islamic system of the past and present.!

! The studoot who wishes to investigate this subject still further, ahould
study Profeasor Margoliouth's account of ' The Legal Supplement '. {The
EBarly Dévelopment of Mohammedanizm, chapter iii). A few extracis
will show the value of it. °The inherent weaknessea of this second
source of law are, of course, two. In the first place we look in vain
for evidencs that exhaustive records of the Prophet's sayings and doings
wero kept.  In the second place the memoriea of those who transmitted
Tradition were weak' {p. 79}. 'One principle which is too deeply
ingrained in theso works ever to be {orgotten is that only oral tradition
coants ; written docaments must be cited from memory, not {rom the
text ' (p. 87). ' The study, therefore, of the development of juris-
prudence is exceedingly complicated ; for the maxims ascribed to the
Prophet seem in oumerous cases to be little more than & summary of
existing practice’ (p. 91). No amount of aculeness can compensate for the
fundamental weakness of the system. the possibility that any text of
the Qur'in may have been abrogated, and the liability of any Tradition
to be questioned ' (p. 93).
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THE AW OF JIHAD

Tie subject of nhad,! or sacred war, does not properly
belong to the questions considered in this book; but the
methoed in which some of the more enlightened Indian Muslims
deal with it is worthy of notice. ‘The statements of Maulavi
Cheragh ‘Ali, in his learned work, Critical Exposition of
the Law of Jihdd, further illustrate what | have said about
them (p. 273). I shail now briefly state the case, and then show
how a liberal-minded Muslim writer deals with it.

There are two great divisions of the world—Daru'l-Islam,
where Muslim law and rule are supreme, and Daru’l-Hatb,
where non-Muslims exercise supreme authority.  Strictly
speaking, Muslims in a Daru'l-Harb should fight ; but as this
is in most cases difficult to do, the law doctors have laid down
certaio conditions under which a Diaru’l-Harb becomnes, for
all practical purpases, a Daru’l-Islam. and so a place where
Muslims can live in peace. Speaking generally, a country is
regarded as Dédrul-Islam when the public prayers, the namiz,
are said without let or hindrance, and the two great feasts,
the 'fdul-Fitr and the ‘Idu’t-Adha, are openly celebrated.

There are verses in the Qur'an which speak kindly of Jews
and Christians, but these have been abrogated by later ones?
Thus, the verse: ' They who follow the Jewish religion and
the Christian and the Sabeites, whoever of them believeth in

1 A Tradition recorded by ‘Ayisha says: " | sought permismon from
the Prophet to join in jihdd . he said - * Your jihdd is the Hajj.'" Al)
his wives made the same request. The reply was, ** The jihad for
women is the Haji '* {Faidu'l-Bdri ii. 184). Apparently they could goto
a battle with their basbands, but were not o Gght, for Muhammad's
wives were present at the battle of Hunain. Sell, The Lifr of Muligun-
mad, p. 196.

# On this point, see The f{sstorical Dsvclopmaent of ths Qur'dn (od,
Ird}, pp. 215-31.
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God and the last day and doeth what is right, shall have their
reward with their Lord: fear shall not come upon them, nor
shall they be grieved ' (ii. 59}, is said to have been abrogated
by ‘\Whoso desireth any other religion than Islim, that
religion shall not be accepted from him, and in the next world
he shall be among the lost * (iii. 79). So also, ' Dispute not,
unless in kindly sort, with the people of the book (i.e. Jews
and Christians) save with such as have dealt wrongfully with
+ou ' ‘xxix. 45), is abrogated by the famous *verse of the
sword "— When the sacred months are passed, kill those who
juin gods with God, wherever ye find them, and besiege them
and lay wait for them with every kind of ambush ; but, if
they repent and observe prayer and pay the obligatory alms,
then let them go their way ' (ix. 5). Other verses which
inculcate the duty of jibad are: “ Fight for the cause of God *
{ii. 245), and " O Believers! wbat possessed you that, when
it was said to you "' March forth on the way of God,”” ye sank
heavily downwatds ? \What! prefer yo the life of this world
to the next ? " (ix. 38).

The duty, being based on clear texts of the Qur'an, is then
a fard one, that is, one incumbent on all.' The law-books
are also clear on the point. In the Hiddya we read, ' The
destruction of the sword is incurred by the inhdels, although
they be not the first aggressors.’ The Kifdya, a commentary
on the Hid4ya, is plainer still : * Fighting against the infidels
who do.not become converts to Islim and do not pay the
capitation tax is incumbent, though they do not first attack.’
This is supported by the text, ' Fight against them till strife

\ This also stems to govern the question of the death penalty for
apostasy. ' The Mohammedan community being in & sen- s Allih’s army
apostasy deserved the punishment of death in no lesser degres than
desertion in the holy war, nay more 30, for the latter might be the eflect
of cowardice, wheraas the latter was an act of inexcusable treachory.’
{C. Snouck Hurgronje, Mokammedanism, p. 141}, * Apostasy from isldm
to infidelity places tho apostate outside the protection of law . . if
even before the chance of re-embracing the Faith has been given to him,
& Muslim kills an apostatoe, it would be considered an improper act, but
ho would incur no peoalty of the law ' Sir ‘Abdu’r-Rahim, Mwham-
madan Jurisprudence, p. 253

29
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be at an end. and the religion be all of it God's’ (viii. 40}
The Sair-i-Qabir, a Turkish law-book, states it to be the duty
of the Suljan ' to see that the Musalmian frontiers are never
lessened,® that the infidels are called upon to embrace Ishim,
that true believers are urged to strive in the jihad. ?

The summons to jibad must be based on a legal foundation,

and one leading principle is that the country in which it takes ‘

place should be Diru'l-Harb. This has led to much contro-
versy. Some years ago, preachers of a jihid gave much
trouble in India, and quiet orderly Musalmins, who did not
wish to rebel, and yet found it difficult to resist the religious
obligation resting upon them, at last met the difficulty, not by
disputing the lawfulness of jibid in the abstract, but by
denying that India was a country in which it could lawfully
be made. The subject was duly considered and authoritative
decisions were arrived at. Two distinct sets of legal opinions
have been given by the Sunni authorities and set forth by the
Muhammadan Literary Society of Calcutta. Que set of
Maulavis decide that India is Diru'l-Harb, the other that it
is Daru'l-Islim, and then curicusly enough both parties
declare that jihad in it is quite unlawful. Those who say it
is Darv’l-Harb maintain that, as Muslims in India enjoy full
religious liberty and have no strength to fight, 11had is not
lawful. The following is this fatwa, dated July 17, 1870:—
"The Musalmins here are protected by Christians, and
there is no jih&d in a country where protection 1s afforded,
as the absence of protection and liberty between Musalmins
and infidels is essential in a religious war, and that condition
does not exist here; besides, it is necessary that there shouwld

! Baigdwi (i. 367) explaims this as Ao 4t Jeradi g £100 aied a2 3
ALY Till there is no polytheism found in them and vain religions
are weahened by them.'

T Ante, p. 121,

3* The Muslims canoot do without an imim who shall occupy
himsell with the enforcing of their decisions, and in maintaining their
boundaries and guardipg tbeir frontiers, and equippiag lheir anmies
. . . and maintainiog the Friday services and the Festivals ' (An Nasali,
quoted in Macdonald’'s Musicns Theology. p 313).
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be a possibility of victory to Musalmans and glory to the
Indians. If there be no such probability, the jibad is
unlawful ' K

The secoud condition—a probability of victory—leaves the
question open, and guards the Maulavis from the charge of
weakness in declaring jthad unlawful. [t is not legal vow ;
that is all they assert. The question was also referred not to
the Khalifa of Istim, but to the leaders in Mecca of the three
principal Sunni schools of law.  The question was thus put :—

" What is your opinion {(may your greatness continue for
ever) on this question: Whether the country of Hindustan,
the rulers of which are Christians, and who do not interfere
with all the injunctions of Islam, such as the ordinary daily
prayers, the prayers of the ‘fds; but do authorize departure
from a few of the injunctions of Islim, such as the per-
mission to inherit the property of the Muhammadan ancestor
to one who changes his religion and becomes a Christian,
is Diru'l-1slam or not ?  Answer the above, for which God
will reward you.’

The Mufti of Mecca, the head of the Manifi school,
answered : —

" As long as sven some of the peculiar observances of Islim
prevail in it, it is the Daru'l-Islim,’'

The Mufti of the Shafi'i scbool said :—

‘ Yes, as long as even some of the peculiar observances of
Isldm prevail in it, it is Daru’l-Islam.’

The Mufti of the Maliki school said :— ,

‘It is written in the commentary of Lasoki that a country
of 1slam does not become Diru’l-Harb as soon as it pavses
into the hands of the infidels, but only when all or 1most of
the injunctions of Islam disappear therefrom.’

They all call India Daru'l-Islam, but they carefuily abstain
from saying whether jibid is lawful or not. Apparently they
still leave it an open question. :

The Calcutta Muhammadan Society bas gone further, and
has definitely stated that jihdd can by no means be lawfully
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made in a Diru’l-Tslam, which they declare India to be.
They support their position by a reference to the Futdwd-i-
Alamygiri, which states the conditions under which a Daru’l-
[slim becomes a Daru'l-Harb. They are:—

(1) \When the rule of infidels is openly exercised, and the
ordinances of Islam are not observed.’

*{2) When it is in such contiguity to a country which s
Daru'l-Tarb that no city of Daru'l-I1slam intervenes between
that country and Daru’l-Harb.”

“(3) That no Musalman is found in the enjoyment of reli-
gious Liberty, nur a Dhimmi (an infidel who has accepted the
terms of permanent subjection to Musalmin rule} ! under the
same terms as he enjoved under the government of Islam.'?

‘The question is, however, in an unsatisfactory :tate, for one
well-known legal authority luys down the law thus :—

"\When a country of Islam falls into the hands of the
inhdels, it remains a country of Islam, if the infidels retain
Muhammadan governors and Muhaminadan judges, and do
not introduce their own regulations.’

According to this theory, India is Daru’l-Elarb. 1n any
case, the uncertainty of the law and the varying fatwas
afford great opportunity to fanatics to give trouble to the
ruling Power, and to peaceablv-minded Muhammadans.

VT hat includes the payment of the jizya, or poll-tax. [tis paid by
Jews and Christiaas of any country, and by idolaters, provided they do
not come {rom Arabia. Idolaters in or from Arabia bad to choose
between Islim aod the sword. Maulavi Cheragh “Ali conasiders that the
faw on this poiot is altogether wrong, being based on tets of the Qur'in
which had reference to local matters oaly. (See Criticu! Kxposition of
the [iluid, p. 159). This 1s notthe orthodox view ol the range of a
Qurinic order.

i These (atwir are given in Sir W. W. Hunter's work, Our [adian
Musalmdns (ed. Loodon. 1872) pp. 217-19. Modern political changes
have made jihid much less probable, and the proclamation of one by
the Kbhalffa in Constantinople during the Great War proved fo be ap
utter failure.
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This dificulty 1s, however, got rid of by the latest attempt
to deal with the subject. Maulavi Cheriagh ‘Ali' wmaiotains
that all the wars of Muhammad were defensive, and that no
argument for jihid can be deduced from the Qur'in at all.!
This is delightfully simple, and if the 'Uilama of Constanti-
nople, and the learned professors in the great college of
al-Azhar in Cairo, would discard Abu Hanifa and his teach.
ing, and cast away their legal text-books, it would, no doubt,
be a blessing to many a land and many a home. I have
already shown ® this writer's attitude towards the canomical
law, and so | need now quote only the following statement :
* All the fighting injunctions in the QQar'in are, in the first
place, only for self-defence, and none of them bas any
reference to making war offensively. In the second place,
they are transitory in their naturs. The Muhammadan
Common Law is wrong on this point where it allows un-
believers to be attacked without provocation.' !

Maulavi Chersgh ‘Ali next deals with the meaning of the
word jihad itself. It is said that the classical meaning of
jahada and j&hada is that a person ' laboured vigorously,’ and
that the meaning of * fighting an enemy' is a post-classical
and technical one. The classical age ' is that of the poets
before the time of Mulimmad, after whose death foreign
words crept in and the language becaine more or less corrupt.
1t is maintained that jahd, jihéd, and their derivatives
are tn be rendered according to the classical usage of the

| Reformus under Moslews Rule, pp. 16-17 1 regret to say that this
bighly cultured and liberal:minded Mubammadan gentleman, Maglav
Cherigh 'Ali of Haidapibdd, died in the year 1895, He wasone of the
ablest men of the new school of Vulims in India.

1 Verses 40 and 41 of Soroww’'l-Hajj (xxii) are sometimen quoted to
show that jib4d is purely defensive, but the passage is of local. not
peneral application. The orthodox commentators deduce from it the
eternal obligation of jihid. %ee The Historical Development of the
Qurdn (5vd ed), p. 136, the Tafsird-Huswwini, i 71, and (he
Khuldsatu't-Tafdsfr, iii. 2475,

Y Ante, pp- 2734

i Critical Exposition of the Jikdd, p. 116.

S Muslim writers calt this “ the days of ignoraoce ’.
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tern), when it would not mean °‘fighting in warfare,” for
which the Arabic words harab and qitil do service. Jahd
and its derivatives occur in thirty-six verses. Setting aside
those which cannot possibly refer to war, the rest are caid to
be of two kinds. First, those which occur in the Meccan
Sdras, and second, those in the Saras which were delivered at
Madina. Maulavi Chersgh ‘Ali asserts that thoze in the
second class, which are pgenerally interpreted to mean
‘ Aghting,” should be used in the sense of * strenuous exertion,’
as is done in the earlier Suras. I fully admit,” he cays, ‘that
in the post-classical language of the Arabs, the word jibad
was used to signify warfare:* but 'the subsequent corrupt or
post-ciassical language cannot be accepted as a final or even
a satisfactory authority upon the point,’' The argument
used is that a purely conventional meaning of the word jihad
came into use after the time of Mubammad, and that the
Canonical Legists have affixed that meaning to the word in
the Qur'in, and so have built up an entirely wrong svstem.

A careful analysis of all the texts bearing on the subject is
made. Some present great difficulties, but it is laid down as
A principle of interpretation that those which seem to declare
the duty of jihid must be read in connection with other
passages in which the permission or the call to Aght is only
conditional. Thus: ‘ \When two commandments, one condi-
tional and the other general or absclute. are found on the
same subject, the conditional i1s to be preferred, and the abso-
lute should be construed as conditional.’?

It is further stated that the wars of Myhammad were
defensive, and that, therefore, the verses referring to them
*are strictly temporary and transitory in their nature,’ for the
circumstances were purely local. The ninth Sara. the fifth
verse of which enjoins the killing of polytheists wherever
they are found, is generally supposed to have been given,
at the end of the ninth year of the Hijri, but Maulavi
Cherigh ‘Alf, in opposition to Noldeke, one of the greatest

Y Critical Bxposition of the fikdd, . 168,
Tibid., p. 119,
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Qur’anic scholars, considers that the opening verses were
delivered io the eighth year, while Muhammad was marching
against Mecca, and that, therefore, they have a limited and
local application, and not a general one forming a rule for all
time.!

The next step in this most recent treatment of the subject
is to substitute other readings for some of the words in the
Qur'in.! The verse, ‘ Whoso fight for the cause of God,
their works He will not suffer to miscarry’ (xlvii. 5}, is
disposed of by the suggestion of another reading, Qutilti—
‘ those who are killed ' (or fought)—for the word in the text,
Qdtalu—' those who kill or fight? If this explanation is
not accepted, then it must be interpreted by other verses

1 This is very ingenious, but does not agree with the views of commen-
tators whe hold that the words ' kill the polytheists wherever yeo shall
find them * {ix. 3) abrogates verses of a more liberal nature, such as
* To you be your religion, to me my religion * (cix. 6}, (Tafsir-i-Husaini.
ii. 476).  So also worde exaclly similar to thess of Sura ix. 5 in Sira
ii. 151 abrogate the verse °'Let there be no compulson in religlon'
(i1, 257) {See Tufsir-i-Husalni, i. 48). Again, the verso, ° Fight for the
cause of God Against those who fight against you ' (ii. 186) is quoted in
sapport of the view that the wars of Mahammad were defensive only,
but Baidawi (i. 103) says that tho order was given at the time of the
Hudaibiya affair. From a military point of view, the position of the
Muslim force was one of danger. It was excellont tacticy to remain on
the defensive. The application of the verss was, therefore, local not
geoeral at tbe time, but it has been abrogated by the verse ix. 5.
{Tafsiri-Husaini i. 32) and need no longer be heeded. Thus it matters
little whether Sira ix was delivered in the eighth or the ninth year of the
Hijra, for a stern verse of it which abrogates those of a gentler character
remains as a permaneat injonction. For the duty of making war on
Christians and Jews, ses Sura ix. 30 a verse which caonot possibly be
defined as of a limited and local application. For the views of Muslim
commentators on this veras seo Sell, The Historical Dovelgpment uf the
Qurdn {ed. 3rd) p. 2135 et scq.

¥ Critical Bxposition of the Jikdd p. 156.

3 Tho reading ' thoss who are killed* (,xf) is adopted by the Riwi
Hafy, who has recordad the qird'ar of ‘Asim of Kafa. ' The Qiri Aba
‘Umar aleo supports thin reading.  All the rest of the Qdris are against
it, and support the text, " Those who kill or fight," (145} which bas.

therefore, overwhelming suthority in its favour. See a'so Baiddwi,
ii. 261.
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which meaa tghting in self-defence, such as, ‘' Fight for the
causs of God against those who fight against you; but
commit not the injustice of attacking them first’ (ii, 186).
This is the standard text to which all doubtful passages must
be brought, and however difficult it mav be to do so, they
must, according to Maulavi Cheriagh 'ali, be interpreted in
coanexion with it.

In order still further to prove the defensive characler of
the wars of Muhammad, a different reading of another verse
is adopted. For 'have fought'— Yugdtiling,~the words
‘ have been fought '— Yuqdtaliium—are substituted, so that
the verse reads not ‘a sanction is given to those who fight ',
but ‘a sanction has been given to those who have been
fought® {xxii. 40). The passive form is adopted by the
Qaris Nafi' of Madina, Ibn ‘Amir of Syria and Hafs, the
Rawi of ‘Asim of Kuafa.! All the other Qéris retain the
active form. In the commentary of Jalilu'd-Din, this very
verse ts quoted as the first verse which descended from
heaven to authorize jihid, so that there is gond authority for
Yugdtilina—' bave fought,’ However, it is only fair to say
that Maulavi Cheragh ‘Ali does not rest his case on a
disputed reading, and the loss of tbe support he thought he
bad from these two verses will not affect it much.

Such is a very brief outline of the ablest work on jihad,
which [ bave yet seen. [t is undoubtedly the best position
for enlightened Musalméns to adopt, although it brings them
into cooflict with all the canonists of preceding ages, and
with the views of commentators and theologians of all the
various sects.

' Baiddwi {i. 2341 gives the test thus, (v‘;"-rz..)\) U,b\.h ang tho
other readig thus, {y= salt) ,.J.u:
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