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PROPHETS AND PROGENITORS IN THE EARLY SHI‘A TRADITION*

Uri Rubin

INTRODUCTION

As is well known, the Shi‘l belief that ‘Alf should have been ch»:::ma,w succes-
sor was based on the principle of hereditary Califate, or rather Imamate. ‘AlT’s
father, Abl Talib, and Muhammad’s father, ‘Abdallah, were brothers, so that
Muhammad and AlT were first cousins. Since the Prophet himself left no sons, the
Shi‘a regarded ‘Alf as his only rightful successor.!

Several Shi‘i traditions proclaim ‘Ali’s family relationship (gariba) to
Muhammad as the basis for his hereditary rights. For the sake of brevity we shall
only point out some of the earliest. A number of these early Shi‘i traditions center
around the “brothering”, ie. the mu ‘akhah which took place after the hijra; this
was an agreement by which each emigrant was paired with one of the Ansar and the
two, who thus became brothers, were supposed to inherit each other (see Qur'an,
1V, 33)%. “Ali, as an exception, was paired not with one of the Ansar but with the
Prophet himself.? A

A certain verse in the Quran (VIII, 72) was interpreted as stating that the
practice of mu akhah was confined only to the Muhajirin and the Ansar, to the
exclusion of those believers who had stayed back in Mecca after the hijra. They re-
tained the old practice of inheritance according to blood-relationship 4 This prac-
tice, which was introduced in al-Madina, affected the hereditary rights of the
families of the Muhajirin who were supposed to leave their legacy to their Ansari

— et

* This article i3 a revised form of a chapter from my thesis on some aspects of Muhammad’s
prophethood in the early literature of hadith. The work was carried out under the supervision
of Prof. M.J. Kister.

! The ‘Abbasids on their part claimed similar hereditary rights for their ancestor, al-‘Abbas
b. ‘Abd al-Muttalib, who was the prophet’s uncle. See on the ‘Abbasi - Shi‘l debate 1. Gold-
ziher, Muslim Studies, ed. by S.M. Stern (London, 1971), 11, 97 ff. Al-'Abbas, according to an
anti-‘Abbasi, ShI‘T tradition, hesitated to beconle Muhammad’s heir because he was too old
and too poor. Therefore Muhammad preferred ‘All who received his ring, armour and the rest
of his personal effects. See ‘Tlal, 166 —169. A clear anti-*Abbas] tendency is reflected in another
Shi‘ tradition to the effect that al-‘Abbas was neither able to put on Muhammad’s armour not
to ride his mule (Ibn Shahrashub, II, 151152, see also 249).

2 Gee e.g. WM. Watt, Muhammad At Medina, Oxford 1956, p. 249.

3 See e.g. Ibn Hisham, II, 150; Ibn Shahrashab, II, 32-33; Tbn al-Bitrig, ‘Umda, 83 ff.
According to other sources, however, the “brotherhood” between ‘All and Muhammad had been
¢stablished during an earlier mu ‘akhah at Mecca. In the Madani mu akhah ‘Al1 was paired with
Sahl b. Hunayf. See Ibn Habib, al-Muhabbar (ed. 1. Lichtenstaedter) rep. Beirut nd.p. 70-71.

4 See [on Shahrashib, 1T, 34 (Ibn Ishaq).
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Prophets and Progenitors in the Early Shi‘a Tradition
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The most explicit formulation of the early Shi‘ view conceming ‘Ali’s
hereditary rights was, perhaps, the doctrine of Nior Muhammad. This doctrine deals
with Muhammad’s pre-existent luminous substance which is seen as a blaze upon
the forehead of each of its carriers. In the most elaborate form of the doctrine, this
luminous prophetic substance is said to have been placed within the loins of the
first progenitor of Muhammad, namely Adam. The Muhammadan light continued
with Adam until the conception of Sheth, when it was transferred to Eve. At the
birth of Sheth it shone upon his forehead, and in the same way it was passed on
from one to another of the pure progenitors of Muhammad until it reached
Muhammad himself. Among Muhammad’s progenitors the most noteworthy were
Adam, Sheth, Noah, Abraham and Ishmael. From Ishmael the light was transferred
to his son Kedar, and from Kedar to the rest of his posterity, the Arab ancestors of
Muhammad.

According to the Shi‘a, the process of transmission went on until it reached
‘Abd al-Muttalib, the common grandfather of Muhammad and °‘Al1. Then it was
divided into two parts, Muhammad’s light being placed in the loins of his father
‘Abdallah, and ‘Ali’s in those of Abd Talib. From °All, to whom his share of the
light was transferred on his birth, it was transmitted to the following Imams,
thus serving as the core of their divine nature.'? The Shi‘a circulated the view
about the division of Nidr Muhammad in order to assert that Muhammad and ‘All
inherited from their respective fathers an equal share of prophetic light, ‘Al thus
becoming the only legitimate successor (wasiyy) of Muhammad."?

The doctrine of Niw Muhammad presents Muhammad and the following
Shi‘f Imams as continuing the divine line of Muhammad’s pure ancestors. In other
words, those ancestors are regarded as the origin of the divine nature and religious

authority of Muhammad and the Imams.
This doctrine corresponds by its traducian character to Arabic pre-Islamic

al-Husayn were even represented as having Muhammad’s outer appearance (see Bukhari, IV,
227,V, 33; Ya‘qubi, 11, 117; Tirmidh1, XIII, 196. Other persons too were said to have looked
tike the Prophet. See Zurqani, VI, 17; Fath al-Bart, V11, 76177, Ya‘qubi, I1,117).

12 Gee eg. W.A. Rice, “ ‘Alf in Shr‘a Tradition”, MW, 4 (1914), 29-30; I. Goldziher,
Vorlesungen Uber Den Islam, Heidelberg, 1910, p. 217-218; U. Rubin, “Pre-existence and
Light™, I0S, 5 (1975). pp. 62 ff.

13 See JOS, 5, pp. 98 ff. The widely current tradition according to which Muhammad said:
“2l1 minnl wa-and minhu, is explained according to the concept of Ntz Muhammad. The
particle min is explained as min li-l-tabyIn, denoting identity, hence the rendering of the tradi-
tion would be: * ‘Alf is myself and I am ‘All”". The basis of this interpretation are the tradi-
tions according to which Muhammad and ‘All were created from the same prophetic light
which wandered through the loins of their common ancestors, till it was split in the loins of
‘Abd al-Muttalib. (Ibn al-Bitriq, ‘Umda, 104 ff.) The ‘Abbaisids, for their part, introduced a
tradition about a divine light called N al-Khilafa, which was inherited by the ‘Abbasid Califs
from Hashim, through al-‘Abbas and his descendants (Mustadrak, 111, 331 and see also Muslim
Studies, 11, 61). Another tradition counteracts the Shi‘T view by pointing out that the Califs
who actually ruled the Muslim community prior to ‘Alf, i.e. AbQl Bakr, ‘Umar and ‘Uthman,
had also an equal share in Nar Muhammad which is said to have been split between their respec-

tive fathers (Sawa‘ig, 82—-83).
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entity is able to wander through any line of chosen human beings. Thus it is said to
have reached Muhammad from Ishmael not through his Arab progenitors — the
posterity of Ishmael — but through the Judaeo-Christian prophets of Baniz Isra Tl to
whom the light was transferred from Ishmael via his Hebrew brother, Isaac. Hence,
the origin of the religious authority of Muhammad and the Sh1‘r Imams is said to
have been closely related to the ancient non-Arab heritage of the Judaeo-Christian
prophets, notably Moses and Jesus. These did not, of course, have any ancestral
relation to Muhammad.'®

Some noteworthy points of this doctrine will be examined below, according
to the available source material. An attempt will also be made to elucidate the
relation between this non-Arab “testamentary” doctrine and the Arab, hereditary

doctrine of Niw Muhammad.

I. THE UNIVERSAL WASIYYA

As is well known the Shi‘a held the belief that ‘Al7 had received from the Prophet
a secret knowledge of a divine religious character, which was in due course passed
on to the following Imams as well.' 7 A Shi‘] tradition relates that before his death,
Muhammad summoned ‘Ali, embraced him and communicated to him a thousand
chapters of knowledge, each one opening into a thousand more. On the day of his
death Muhammad reportedly said: “Call the beloved of my heart,” he then took
him under his coverlet and imparted mysteries and secrets to him, till at length he
died.'®

‘AlT’s esoteric knowledge was elevated quite early to the rank of a universal
religious heritage which came to him, through Muhammad, from the preceding
prophets. The concept which developed was that the universal religious heritage
wandered successively from each prophet to his wasiyy till it came to Muhammad
and from him to his own wasiyy, ‘AlT. This concept is reflected in a tradition
recorded by the Shi‘i author al-Ya‘qub1 (d. 278 A.H.). According to this tradition
it was already Malik b. al-Harith al-Ashtar’® who on ‘Ali’s accession declared:
“This is the wasiyy of the awsiya’ and the heir to the knowledge of the pro-
»20

phets.

16 To somc extent, this view is parallel to the Isma‘ilf doctrine about the cyclical mani-
festation of the ‘gl through the natrigs. they were Adam, Noah, Abraham, Moses, Jesus,
Muhammad and the seventh Imam. The cxamination of the exact relation between the two
views remains, however, beyond the scope of this study.

17 See e.g. Vorlesungen, 224; M.E.S. Hodgson, “How Did The Early Shi‘a Become Secta-
rian?”, JA0S, 75 (1955), pp. 11 ff.

18 See Rice, op. cit., 42. Some of the Shi‘l traditions concerning this matter were recog-
nized by the Sunna as well. See ¢.g. Mustadrak, 139 ultra (from Ahmad). Some Shr'r sects (like
the Zaydis) held that ‘Alf had inherited only Muhammad’s knowledge but not the leadership
(which was given to Aba Bakr). Sce c.g. Nahj, 1, 46.

1% Sec about him Ansab, V. 43 ff., 59 ff.

20 Ya'qibi, II, 179. Ct. Hodgson, op. cit., p. 2, note 10.
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about the time of Noah’s appearance.?® The prophet Hid commanded his people
to open the wagiyya (i.e. the tabit) once a year.?7 Abraham is also said to have
opened the abiit in order to reveal the future of his posterity.?®
As a symbol of Israelite prophethood the fabix is, of course, transmitted only
through the prophets of Banii Isra’tl. The Shi‘ls however, who held that the line of
the ancient prophets was followed by the line of the Shi‘l Imams, used to point to
some of their own insignia as equivalent to the fa@bi. The Imam ‘Ali al-Rida
reportedly declared that the armour of Muhammad was assigned from Imam to
Imam just as the #abit had been forwarded from prophet to prophet.®
Another item of the wasiyya was the “greatest name of God” (al-ism al-
a‘zam).?® This divine name was also contained in the fabiit and it consisted of
seventy three letters.>! Each prophet was entrusted with a certain number of those
mysterious letters, but the greatest number, seventy two letters, was revealed only
to Muhammad.®? Allah kept for Himself the last letter as an eternal secret.>> The
ism- al-a‘zam was entrusted, after Muhammad, to the Shi‘f Imams. ‘Ali and the
Imams were given the same number of letters with which Muhammad had been in-
vested.3*
Muhammad’s famous sword, Dhii l-Faqar is also described by some early
traditions as dating back to ancient times. A tradition quoted from the Tafsir of al-
Suddi (d. 128 A.H.), 35 says that it was made of the leaves of the myrtle (as) of
Paradise, and was brought down to earth by Adam. It bore an inscription saying
that the sword would be transmitted from prophet to prophet till ‘Ali would
inherit it from Muhammad. This sword continued to wander through the Imams up
to the Mahdi.®® It seems that this particular tradition about Dhi I-Faqar reflects
the tradition about Moses’ staff which is also said to have been made of the myrtle
of Paradise, and brought down by Adam. It was handed down from prophet to pro-

phet till Moses himself received it from Shu‘ayb (Jethro).®”

26 Jthbat, 18-19.
27 Ibid., 28.

28 Khargtshi, 9b—10a.
29 See Ithbat, 202; Bihar, XXIII, 277: wa-l-silah fina bi-manzilat al-tabut fI bant isra’ll,

yadiru ma‘a Limama kayfa dara. About the belongings of the Shi‘l Imams, see Ibn Shahrashtib,
1, 218. In fact, as early as al-Mukhtar, his Yemenite adherents used to compare what was re-
garded as ‘Ali’s chair to the zabat of Banai Isra’tl. See below.

30 Seee.g. W. Madelung, “Imama”, EI?, I1I, p. 1167.

3% But see Zuiqani, I, 4: wa-qlla: ism allah al-a’zam huwa l-asma’ al-thalatha: allah al-
rahman al-rahIm. See the detailed discussion, Suhayli, 1, 47 ff.

32 [thbat, 120-121; Bihar, X1, 68.

33 Jthbat, 121.

34 Ibid., 148, 231.

35 See GAS, 1, 33.

3¢ Ibn Shahrashab, III, 81.
37 Ibn Sa‘'d, I, 35; Tha‘labi, 156. Another tradition says that Adam assigned to Sheth

several staffs, their number corresponding to that of the prophets (Suyuti, I, 17—-18). 1t is
stated elsewhere that Adam brought down from Paradise the staff of Moses, the ring of
Solomon, the Black Stone, sweet calamus and a fig leaf (Simt, I, 77-78). The tradition about
Moses’ staff is of Jewish origin (see e.g. Encyclopedia Biblica, IV, 828).
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The most instructive element of the tradition just mentioned is the clear dis-
tinction drawn between the verb awsa and the verb dafa‘a. Whereas awsa means ‘to
bequeath’ or ‘to enjoin upon’, dafa‘a means just ‘to deliver. This distinction is
parallel to the distinction made between prophets and awsiya’. Each prophet in our
tradition is said to have ‘enjoined’ the wasiyya on his wasiyy, whereas each wasiyy
just ‘delivers’ the wasiyya to the following awsiya’ till it is ‘delivered’ to the next
prophet, who in tum ‘enjoins’ it on his own wasiyy. This distinction is based on the
view that the awsiya’ between every two prophets are no more than intermediary
agents, whose task is merely to ‘push’ (dafa’a) the divine heritage onwards so that
its successive transmission is assured. Only the prophets are granted the authority to
‘bequeath’ or to ‘enjoin’ this heritage on their successors. Most significant is the fact
that Muhammad himself is said to have ‘delivered’ the wasiyya to ‘All — a clear
allusion to the fact that ‘Ali, although a wasiyy, has a most elevated position
parallel to that of Muhammad himself, therefore the divine heritage has been ‘de-
livered’ to him and not ‘enjoined” upon him.**

The details of the actual transmission of the wasiyya with its various items
may be found in sporadic traditions dealing each with a certain prophet. The recur-
ring motif in these traditions is the appearance of Allah to each carrier of the
wasiyya before his death. Allah reveals to him the identity of his wasiyy elected by
Allah to receive the wasiyya. The traditions about the designation of Sheth (Hibat
Allah) as Adam’s wasiyy, for instance, are widely current in Shi‘1 literature. Adam,
it is related, was commanded by Allah before his death to entrust Sheth with the
knowledge and the faith as well as with the ism al-a‘zam and the rest of the pro-
phetic heritage. This would make Sheth an authoritative guide for his contemporary
believers, providing them with deliverance from error.*5 The various items of
Adam’s wasiyya, it is related, were deposited in the tabut, and Sheth was ordered
to transmit it to his posterity before his own death.*® Other traditions deal with

7, 308—309 (from Ibn Ishag without the declaration of
lation has omitted this tradition altogether .} This tradi-
‘Abbasid aims. A Shi‘T tradition relates that "AlT
was once asked why he and not his uncle (al-*Abbas) had been entitled to be Muhammad’s heir.
As an answer, ‘Alf quoted the above tradition (Tabari, Ta’rikh, 11, 321-322; Ibn Shahrashib,
I, 306-307; ‘flal. 170). According to Abu Mikhnaf (d. 157 A.H.), in al-Mukhtar’s days (the
middle of the first century A.H.) the title wasiyy as attached to ‘Al was already widespread.
Al-Mukhtar reportedly referred to Muhammad b. al-Hanafiyya, ‘AlT’s son, as al-mahdiyy ibn
al-wasiyy. See Ansab, V. 218.

44 See about the distinction between gwsd and dafa‘a,
hand, ‘All’s position as a wagiyy is generally regarded as parallel to the position of the previous
awsiya'. See e.g. Bihar, XI, 41 (from Basa’ir al-Darajat): wa-inna ‘all b. ab1 talib kana hibat
allah li-muhammad, waritha ‘ilm al-awsiya’ wa-‘ilm man kana qablahu. amma inna muhamma-
dan waritha ‘ilm man kana qablahu min al-anbiya’

45 <qIgl, 195. See also Bihar, XXI11, 20; 64 (from Tafsir al-*Ayyasht). X1, 44.

46 Binar, XI, 265. And scc also ibid., XXI11, 60 £€.(Tafstr al-‘Ayyasht). For further tradi-
tions about Sheth sec ibid., X1, 229, 45, 263; Ion Sa'd, 1, 28; Tabari, Ta'rtkh. 1, 160-161.
Sometimes, however, Abel is mentioned as Adam’s first wagiyy. Sheth being the second. See
Bihar, X1, 227-229, 240. Other traditions maintain that Sheth was only the third wasiyy, being
preceded by Abel and his son. Sce ibid., XI, 245-246 (‘AyyashI).

Ishaq and al-Tabarl); Suyutf, I, 306-30
‘All’s wasiyya). Ibn Hisham in his compi
tion was later used by the Shi‘a for its anti-

Bihar, XXII1, 59. But on the other
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M”M”.kro embarked the ark with the tabat,*” and bequeathed it to his son,
As one would expect, a special tradition descri issi
@.Bﬁ:mn.o wasiyya from Muhammad to ‘Alf. The EQWMW M_M m%mmmﬂwmwwwws_% M&gm
tical to that of the above-mentioned traditions which deal with the preceding vww..
Eomvaa were circulated in order to reinforce the religious significance of ‘Al1’s
_uom_.c.oz as Muhammad’s legitimate wasiyy. The ancient awsiya’ mentioned in those
5&@05 may be regarded as ‘Alf’s prototypes. Before Muhammad’s death so th
tradition goes, Allih appeared to him and informed him .mcoi his m@?%mo?.:m
mm»E. mm commanded him to assign-to ‘Al his knowledge and faith as well as 5m
ism al-a’zam and the legacy of knowledge and prophethood, so that the trans i
sion of the divine heritage would be followed through the Eom:_m%m offspring * o:dm-
S Some of .Ea mco<o.~w5:ao:ma traditions were also incorporated into the
unni compilations of hadith, for example the tradition about the transmission of
H.:o Eomrmz.o heritage from David to Solomon.*° This tradition also BQ:.:o
light: Nar Allah, ie. the light of Allah, which is the main element in the Eovm“ww

. The .Ui:m light and the wasiyya together represent the doctrine of the pro-
@rﬁwo heritage in its most elaborate form. This is fully demonstrated in al-M .mml
.\S.wﬁ al-Wasiyya li-I-Imam “‘AI7 p, AbT Talib. In this book, whose mow:os_aammMa &Hz”
it is to prove that ‘Ali was indeed Muhammad’s legitimate wasiyy, one is con
m.ao:aa with a detailed and systematic review of the successive Qw:mnwmwaoz of th -
light and the other items of the wasiyya from Adam to the last Shi‘i Imi y
through all the prophets.5? However, at one point, namely when the Divine :mﬂm

and the prophetic :wﬁmmo reach Muhammad through Jesus’ disciples (p. 89), the

mentally &m’owm.:ﬂ ?.oB each other,53 the author of the Ithbar has woven the two
mmoﬂum of traditions into a single version as if forming two complementary aspects
o .ﬁ e mmsa m:oOo.mm.. The story of Nir Allah and the wasiyya is resumed at the
point of its transmission from Muhammad to “Alf (p.122)
pointofit .
47 Ibid,, XI, 266.
*® See about Noah’s wasi ibi
Siyya ibid., XXIII, 33, XI 46-47,288-289
*2 Ibid, X1, 48 XXI1I1, 225-226 (‘Ayya 24 at) .
, XI, 48, s - yyashI), 249 (Furat): ahi)
59 See Mustadrak, 11, 587. (Furao: Jawakir, 210.
! Seee.g. 108, 5,p. 104 fr,
52 3
Quotations from Ithbat gl-Wasi in 8i
] B $tyya are found in Simr, I, 17,52, 69
¢oomwwam_.omwﬂ~na to as Kitab al-Wasiyya; its author is not mentioned by :mEo 7% 137 ete. The
€€ below. .
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The [thbat mentions by name all those who had carried the prophetic heri-
tage before Muhammad, both prophets and awsiya’. Among the awsiya’ are men-
tioned priests and Levites. Between Joseph and Jethro priests of the family of Eli
are mentioned, beginning with Phinehas who is regarded as the son of Joshua.5¢
After Solomon, Levites of the family of Asaph son of Berechiah are mentioned, up
to Zechariah who transmitted the light to Jesus.’ > Most of these names are difficult
to identify. The major events in the days of some of the carriers of the wasiyya are
also recorded. From Asaph son of Berechiah onwards some references are made to
the contemporary history of the Persians, especially to the building of a number of
prominent Persian cities and to the names of the contemporary kings.5® Alexander
the Great is also mentioned.>”

These references are most significant, for they are meant to allude to the close
relation of Persians and Greeks to those chosen persons from whom Muhammad has
inherited the Divine light. In other words, the Greeks and the Persians, like the Jews
and the Christians, have participated in the origin of Muhammad’s prophethood.
As a matter of fact, a straightforward tradition to this effect is recorded in another
source. According to this tradition, Muhammad possessed a carpet inherited from
the preceding prophets, beginning with Adam. After Muhammad this carpet was in
the possession of the Shi‘l Imams. Among the persons who had owned the divine
carpet prior to Muhammad one finds Dhii1-Qarnayn as well as Alexander the Great
and Shabur b. Ardashir.>® The tendencious nature of this tradition is clear enough.

II. AHL AL-BAYT AND BANU ISRA’IL

The testamentary doctrine of the wasiyya considered above is based on the convic-
tion that the position of the Shi‘l Imams among the Muslim believers is parallel to
that of the awsiya’ among the Banii IsraTl. It seems that the Shi‘a took a special
interest in the stories about the prophets of Bani Isra‘il (qisas al-anbiyd’)in order
to establish the principle of the nass. According to the most elaborate form of this
principle, the delegation of Muhammad’s authority to ‘Alf and from him to the
following Imams, was only a part, though a most essential one, of a universal pro-
cess that started with Adam and continued through the prophets of Baniz Isra Tl

It may be useful to draw attention to a few more Shi‘1 traditions which con-
firm the close analogy between ‘Alf and the Imams and the awsiya’ of Bani Isra’il.
As is well known it was already ‘Abdallah b. Saba’, ‘Ali’s contemporary, to whom
the teaching was ascribed that ‘Ali’s relation to Muhammad was like that of Joshua
to Moses.®® This means that ‘Alf was entitled to be Muhammad’s successor just as

54 P.62-63.

55 p.73-75.

56 Seep. 73, 74,75, 84, 86, 87.

57 P. 75 infra.

5% Binar, X1, 33-34.

% See e.g. Hodgson, ** ‘Abdallah b. Saba’ ”’, EI* ; Shahrastinf, 1,174.
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uo.mr:m had been Moses’ successor. Though the assumption that this teaching was
originally circulated by Ibn Saba’ is hardly historical, one is nevertheless able to
assert its early date. At least it is quite evident that this teaching was already well-
known by the middle of the second century AH.%° for it has been recorded in
the Ta'rikh of ‘Ali b. Mujahid (d. 182 AH.),*! from which it is quoted by Ibn
Shahrashib.5? The same tradition was also recorded by Ahmad b. Hanbal.®3
Another tradition is that which likens ‘Ali’s relation to Muhammad with that of
”wm.on Mﬂ Moses.** Sunni scholars, however, claimed that wwsow Aaron had died
etore Moses, the tradition was i i i ‘Al i
Mubammare oo o1 as invalid with regard to ‘Ali’s authority after

The names of ‘Ali’s two sons, from Fatima are related to the names of
Aaron’s two sons. The angel Gabriel, it is said, revealed to the Prophet the names of
Aaron’s two sons, Shubbar and Shubbayr, which were written in the Torah and
ordered him to give these names to ‘Ali’s two children. The rendering of wrmmm
names was' al-Hasan and al-Husayn.5¢ The tradition to this effect was recorded by
al-Baladhuri (d. 279 H) and by Ahmad.®”

‘Ali is also “coupled” with another ancient wasiyy, namely, Shem, who was
the successor of his father Noah. The relation between ‘Al1 and Shem is demon-
strated through a tradition to the effect that some Yemenites, “survivors from the
ancient family of Noah” came to the Prophet and told him about Shem, the wasiyy
of their prophet Noah. Upon being asked to mention his own wasiyy, Zcrmn:.:wa
pointed to ‘Ali. ‘Al himself performed a miracle by which he raised Shem from his
grave, and the latter testified that ‘Alf was the wasiyy of Muhammad.5®

N In fact, ‘Alf’s position as Muhammad’s wasiyy was Rm.waaa as parallel to the
position of all the preceding awsiya’. Muhammad, it is related, told ‘Alf that his re-
lation to Muhammad was like that of Sheth to Adam, Shem to Noah, Isaac to
Abraham, Aaron to Moses and Petrus to Jesus.*® Sometimes the ﬁm&mmu:m stress
even the superiority of ‘Ali to the rest of the awsiya’. Muhammad is made to

¢ See also W.M. Watt, “Shi‘ism Under The Uma » IR
M. s yyads”, JRAS, 1960, p. .
1 See GAS, 1, 312. 0. 139
$2 111, 46.
$3 Jbn al-Bitriq, .Qimm..um .QBB Ahmad); Tlal, 469; La’alt, 1, 358. See also Fath al-Bart
M.\sww.m M _HM Nwﬂ.a %JN.—%E».MNBHV 20: ‘an mujahid ‘an ibn ‘abbés qala: qéla rasitl allih (s): &..
atatna, fa-l-sabiq ila misa yusha® ibn nitn, fa-l-sabiq ild ‘isd sahib vacs ibiq ila
5:@&53&& alt i abt o, fa-l-sabiq ila ‘isa sahib yasin wa-l-sdbiq ila
- t..nww: Mﬂﬂwmww“mw“ ‘Abd al-Razzaq, V, 406; Bukhart, V, 24, VI, 3; Muslim, VI, 120:
rtmidhi, s ; Ibn Sa'd, 111, 24-25; KhargashT (Tiibingen) 28b: Ib rasha _
219 £, II1, 46; Ibn al-BitrTq, ‘Umda, 62 ff. e 280 fon Shahsashuv, I,
65 =
See e.g. Fath al-Bart, V1I, 60. Cf. R. Sellheim, “Prophet, Chalif and Geschichte”, Oriens

18-19, (1965-1966) p. 51. And see also a detailed di i j
Mo s 1t chotars, Tad v, 100 o ¢ ed discussion of the subject between al-

¢ Kister, op. cit., 223.
€7 See Ibn Shahrashob, III, 166 (from al-Baladh
) , I, - urf and Ahmad). See also ibid. ;
Tlal, 137-138; Khargosht (Tiibingen) 15a. ’ ) See also ibid, 46, 185;
% Ibn Shahrashab, I1, 164.
6% Rajab al-Barsi, 57.
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declare that Sheth was the wasiyy of Adam, Joshua was Moses’ wasiyy, Asaph was
Solomon’s, Petrus was Jesus’ and ‘Ali was his own wasiyy. Concluding his state-

-3

ment Muhammad declared that ‘Ali was the best of all the awsiya’in this world and
in the world to come.”®

An even higher degree of the Shi‘T veneration for ‘Alt is reflected through

traditions to the effect that ‘Ali’s position was parallel to that of the prophets
themselves. Some traditions assert ‘Ali’s relation to Noah. It is said that Noah had
dug “Ali’s grave 700 years before the Deluge.”! It is also related that Adam, Noah
and ‘Alf were buried in the same grave.”? Other traditions point to ‘Ali’s relation
to Abraham. While walking together in al-Madina, Muhammad and ‘Ali were salut-
ed by the trees, which compared them to Moses and Aaron, as well as to Noah and
Abraham.”? “Ali’s relation to Jesus can be deduced from a tradition saying that the
Prophet once addressed ‘Ali with the following statement: “You are like Jesus;
some people have loved him, therefore they perished, and some people have hated
him, therefore they also perished.””*

Various elements from the biographies of ancient figures recur in ‘AlT’s own
biography. Thus we find a tradition stating that the day of ‘Alt’s death correspond-
ed to the day of the revelation of the Qur’an, to the day of Joshua’s death, as well
as to the day of Jesus’ Ascension.”® The biographies of the previous prophets
served as a model for ‘Ali’s own behaviour. Once at al-Kufa, ‘Alf explained to his
followers why he had refrained from fighting his enemies, quoting similar examples
from the lives of Abraham, Lot, Joseph, Moses, Aaron and Muhammad.”® Some of
his spiritual traits reflect those of preceding prophets. He possessed the knowledge
of Adam, the comprehension of Noah, the abstinence of Yahya (John the Baptist),
and the power of Moses.”” On the Day of Resurrection, it is said, Allah will invest
‘Alf with the power of Gabriel, the light of Adam, the hilm of Ridwan (the door-
keeper of Paradise) and the beauty of Joseph.”®

Not only ‘Ali’s position and biography but also those of the Imams in general
were conceived as reflecting the history of the religious figures of Banit Isra’t 1783
Already Muhammad b. al-Hanafiyya reportedly declared (on the basis of Qur'an 11,
49) that the position of the Shi‘is among the Muslim community was the same as
that of the Banii Isra Tl among the people of the Egyptian Pharach — their sons had
been slain and their daughters kept alive.”® In later days when the doctrine of the

70 Jbn Sharashub, II, 247. See also Ithbat, 166; Bihar, X1, 30.

7! Ibn Shahrashub, I1, 172; Ithbat, 152.

72 Ithbat, 153.

73 Khuwarizmi, 221; La’al1, 1, 354-355.

74 Khuwarizmi, 233, 226. And cf. Tqd, IV, 312 (from al-Sh*ab1).

75 Ithbat, 154.

76 Tal, 148-149.

77 Khuwarizmi, 40—41, 45; Nahj, 11, 429 (from Ahmad); La’alt, 1, 355-356. See also Ibn
Shahrashib, II, 286; Rajab al-Barsi, 56.

78 Ibn Shahrashub, 111, 27. _

783 4 Shi‘[ tradition maintains that by Children of Israel A Muhammad are meant. See
Kister, op. cit., 233.

7% Ibn Sa‘d, V, 95. See also Kister, op. cit. 233 (from Furat). The same comparison be-
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w - . .

- MMMM mwﬂmﬁzm was established, Muhammad himself was quoted as predicting their
There is going to happen among my community what has already happened
among the children of Israel, (and the happenings will be similar to each
other) like a pair of shoes and like two feathers of an arrow — they have
'had twelve captains (i.e. of the tribes).®° ¢

The :wm::m are sometimes compared to Jesus’ disciples, whose number was
twelve.®" Some prominent Imams are compared to ancient religious figures
K:M__wwgm:ma,m_.wcﬁh&»aa, said that ‘Ali was his own similitude, al-Hasan was Qm.
similitude of Ibrahim, al-Husayn — ‘AlT )

il o Ao Husay that of Moses, and “Al7 b. al-Husayn was the

Some traditions center around al-Husayn. His superiority to his brother al-

Em.mmb is also based on examples from the history of the people of Israel. It is
claimed, for instance, that al-Hasan, although al-Husayn’s eldest brother ,E.a not
permitted to be the forefather of the succeeding Imams, just as Moses m::,ocm: the
o_aowrm,u did not beget the line of priests, who were Aaron’s Qmmoazam,:a. similarly
the Imams were descended from al-Husayn’s offspring.®* Al-Husayn’s :,E:%&oB,
was compared to that of John the Baptist 8 .

. Al-Hasan’s significance was also established on biblical foundations. A tradi-
:.o: relates that Jesus appeared to him in a dream and advised him to inscribe upon
his ring the last verse of the Gospel.®¢ Finally, a reference must be made to a Shi‘{
tradition concerning al-Hasan and al-Husayn, which has been included in the
canonical compilations of hadith. This tradition relates that the Prophet used to

pronounce incantations (‘ewwadha) over them just as Abraham used to over Isaac
and Ishmael.® 7

tween Ahl al-Bayt and Banu Isra'tl who had suffered from the Pharaoh, was reportedly drawn
already by Arwa Bint al-Harith b. ‘Abd al-Muttalib, during her visit mo Mu‘awiya w\:o first
Umayyad Calif. The tradition to this effect was recorded by al-‘Abbas b. Bakkar (d _NNN >Mm
see GAS, 1, 313). See ‘Iqd. 11, 120. Ibn al-Ashtar as well reportedly declared (in ﬂ.:m vawa.m.m,
A.H) Em.ﬂ the massacre of Husayn and his family was worse than what Pharach had done to
Banu Isra’t] Q:EP V. 249). Likewise, Bant Isra’Tl were taken as a model for the tawwabin
(repentants), i.e. those Shi‘fs ‘who since the year 61 AH. intended to revenge the blood of
al-Husayn. ._,.:o:. leader, Sulayman b. Surad, on the basis of Qur’an I, 54, urged them to M\
pent mo.a their sin of neglect of al-Husayn, just as Banz Isra’rl were oaomma by Moses (after
the um.MmEH of the o.w_o to repent for their sins by killing each other (ibid., 206).
En.N.Q:WMQMWNMMWm::w\Mw N.mm : Ka'in b .«Sﬂn% @R kana fI bant isra’tl hadhwa l-na'li bi-l-ng (i
yoy. bindhe | --qu a; §.§ \N\:S ithna ‘asHara naqiben. See more such traditions bid.
54 . m_.:,:_E comparison is made between the sins committed by the two commu .
ties. See e.g. Suyatr, I, 14 ff; Ibn al-Bitriq, ‘Umnda, 178. "

1 Ithbat, 259. ' q

82 Khuwirizmi, 85.

”M W,M“Nmu WMwo:wnMoum_oom _.u%:ﬁmw“\r#o the evidence of the Old Testament.

A . See also Ibn a ; cf. Biha i

course, recogmined e pmmns o Eaﬂ.%c? I, 207; cf. Bihar, XXI11, 70. The Zaydiyya, of

% See various traditions ; asha
(Tubingon) 316 3on &ax\m:m\w,cwom, M.Mﬁmww.orowmoﬂna, Ibn Shahrashib, III, 234, 237; Khargashi

”m KhargshT (Tiibingen), 21a.

7 Bukhari, IV, 179; Khargish1 (Tiibingen), 20a—20b; Ibn Shahrashib, 111, 155.
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The above examples provide us with some idea of the extent to which the
early Shi‘a was aware of the close relation between Ahl al-Bayt and the Bani

Isra’il 38

III. THE EARLY FOUNDATIONS

The Shi‘f preoccupation with traditions which deal with the prophets of Banii
Isra’Tl as pre-figuring its own heroes, dates back to the earliest stages of its develop-
ment. In fact, the Shi‘a seems to be responsible for the main flow®® of Judaeo-
Christian motifs into the Muslim literature already since the first century A.H. This
assumption finds support in Goldziher’s observation that in the first century A.H.
those who were concerned with religious matters were mainly Shi‘Ts®® (this Sh1‘T
religious activity caused almost simultaneously the counteraction of the Umayyad

rulers®!). Therefore it seems probable that the belief in the identity of fate
between Banit Isra Tl and the Muslim community as a whole®? has its origin in the

more restricted Shi‘i form of this outlook conceming the close relation between
the history of Bani Isra‘Tl and that of Ahl al-Bayt.”®
At any rate, the Shi‘l belief concerning the successive transmission of the

8% On the other hand, the similarity between Ahl al-Bayt and Banfi Isra’tl, as emphasized
by the Shi‘a, was the very target for criticism by the opponents of the Shi‘a. Al-Sh'abi, for
instance, (d. 103 A.H.)) reportedly reproached the Rafidites, counting numerous points of
identity between them and the Jews. See ‘Iqd, II, 409-410. And perhaps it is of some signifi-
cance that the Umayyad calif, Yazid I, used to say that his monkey was an old man of Bani
Isra’tl who had become a monkey because of his sins (Ansab, IVb, p. 1). About the Shi‘T use
of the Bible for its own purposes see also Vorlesungen, 260, note 6. It is noteworthy that the
Sunni califs as well were sometimes presented as continuing the line of the prophets of Bani
Isra’tl. See Muslim, VI, 17.

89 This flow contained, in fact, traditions covering a wide range of subjects. See Kister,
op. cit. 221 ff, 226 ff. As is shown by Kister, a great number of these traditions reflect the
widely accepted opinion that the Holy Books of the Jews and Christians included informa-
tion about the Muslim prophet and his community (ibid., 225). Here also one can trace the
early expressions of this idea in its more restricted Shi‘f form. A tradition to the effect that
‘All’s merits are enumerated in the Holy Scriptures of the Christians is recorded on the author-
ity of Nasr b. Muzihim (d. 212 A.H.) in Nahj, 1, 288289 (from his Kitab Siffin); cf. many
more traditions which conern the prediction that ‘All would be Muhammad’s wasiyy, in:
Ibn Shahrashab, 1, 38, II, 90 ff; Bihar, XV, 236-239; Nlal, 136. And see also, Kister, op. cit.,
222.

99 Muslim Studies, 11, 39. See also 43 ult. In fact, those religious circles who indulged in the
Judaeo-Christian literature during the first century consisted of both Shi‘l and ascetics; see,
e.g., S.D. Goitein, “Isra’fliyyat”, Tarbitz, 6 (1936), p. 89 ff, 510 ff.

®! The Umayyads did not fail to ascribe to themselves the same attributes of sacredness
which the Shi‘a was using with regard to ‘All and his family. See Vorlesungen, 85 (from Ibn
Sa‘d, V, 94). See also, ibid., 98 (where pro-Umayyad panegyrics from al-Farazdaq are quoted).
About the Umayyad reaction to the pro-‘Alid traditions see also Muslim Studies, 11,43 ff.

®% Kister, op. cit., 232.

23 Already al-Mukhtar is reported to have expressed this idea. See below. For further early
Shi‘f expressions of this idea see above, note 79.
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wasiyya in a universal line, which started with Adam, was in itself based on ideas
borrowed from the early Judaeo-Christian literature.®? A passage in Flavius’
Antiquities of the Jews may be quoted in this context. This passage deals with the
patriarchs who preceded Noah. They are presented as forming a line through which
their authority is handed down from generation to generation: “Sheth begot
Enos. .. who when he had lived 912 years, delivered the government to Cainan
his son. . . Cainan. . . had his son Mahalaleel. . . This Mahalaleel. , . died having his
son Jared. . . He lived 962 years, and then his son Enoch succeeded him. . . Now
Methusaleh, the son of Enoch. . . had Lamech. . . to whom he delivered the govern-
ment. . . Now Lamech when he governed 777 years appointed Noah his son to be
ruler of the people. . . and retained the government 950 years.”®S The patriarchs in
the early Judaeo-Christian literature are also presented as transmitting from genera-
tion to generation a religious testament which is not accessible to any changes. One
of the Apocrypha, namely The Book of Jubilees clearly formulates this idea. At
the conclusion of Noah’s testament to his sons he says:
Thus Enoch, the father of your father enjoined upon Methuselah his son,
and Methuselah enjoined upon Lamech his son, and Lamech enjoined
upon me all that which his father had enjoined upon him. And | enjoin
upon you, my sons, just as Enoch enjoined upon his son in the first genera-
tion; he lived in the seventh generation and commanded and enjoined
upon his sons and upon the sons of his sons till his death.?®
These traditions about the transfer of the ruling authority and the religious testa-
ment of the ancient patriarchs from generation to generation (which, as we have
seen, form in the Shi‘a only the first stage of the universal course of the Imami
wasiyya), found their way into Muslim sources as early as the end of the first cen-
tury AH.°7
The name of Ibn Ishag has already been mentjoned above (note 43). Re-
ferring to his attitude towards the history of the world beginning with Adam,
R. Sellheim says:
bbn Ishaqg’s Gesamtkonzeption ist jedenfalls entsprechend ausgefallen.
Fir ihn bildet das Erscheinen das Islam Fortsetzung und Schluss der
‘heiligen Geschichte’ der Juden und Christen; er ordnet die Geschichte
des Propheten und des neuen Glaubens in die Geschichte der géttlichen
Offenbarung ein, welche selbstverstandlich mit Adam beginnt; er betrach-

4 The general Christian-Gnostic or Nco-Platonic origin of this idea has been indicated time
and again. Sec c.g. Von Gruncbaum, Islam, (London, 1964) >. 161-162; I. Goldziher, “Neo-
Platonische Und G nostische Elemente (m Hadith™, Z4, 22 (1709), p. 337.

95 Antiquities of the Jews, 1, chap. I1I, 4 (I am grateful to Mr. Menahem Kister for this
reference). Flavius spcaks etsewhere of a line of prophets who had holy scriptures beginning
with Moses. Sec A.J. Wensinck, “Muhammad und dic Prophcten™, Acta Orientalia, 2 (1924),
176.

*6 Jubilees, VII, 3839,

:F?orﬂroaomcmm divine heritage wandcring through a finc of prophetic figures who

were chosen (istafd) by Alah) for their divine mission, is known alrcady in the Qur'an, but this
is not the subject of the present study.
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tet die Weltgeschichte — natirlich nur soweit ihm bekannt — als Heils-
geschichte mit dem Hohe- und Endpunkt Muhammed. mEo solche —mo:.
zeption war aber zugleich eine Legitimation fiir das arabische Chalifat,
welche fiir sich selbst sprach.®®
Sellheim’s assumption that Ibn Ishaq wrote his book in order to meet the cam.a_,m
needs of the ‘Abbasid Califs (al-Mansur) has led him to conclude ﬁ,z: Ibn w:wm R
intention was to show that ‘Ali was not entitled to be Z:w.m:,:,_ma s w:nom,wmawn.
But the Shi‘T tradition mentioned above (n. 43) eimnr presents |>: as
Muhammad’s appointed wagiyy, as it is quoted ?ow: Ibn Z.ﬂ.mn. by &-ch.ﬁ._ , seems
to indicate that Ibn Ishag’s pro-‘Abbasid tendency is not quite so self-evident. Fur-
thermore, his interest in the sacred history of the world mo@Bm.m_,mo to cm merged
with specific Shi‘T views.?®? For a close mxwam:mmcs.% Ibn Ishaq’s anm:_oﬁ.an con-
cerning the ancient patriarchs, as quoted by al-Tabari mmoB ”%m former’s .\A:nv al-
Mubtada’,' °° shows that the main point of these traditions is the successive trans-
mission of the wasiyya of those patriarchs. These traditions were m@@.ﬁwsnv\ meant
to illustrate the developing Shi‘l toncept of the successive transmission of both
iti igious authority .
vorcomwwm Mohwﬂ&bo some ow these early traditions mentioned by Ibn E.ﬂwmw Most
of them are quoted from ‘Ahl al-Tawrah, ie. Judaco-Christian sources. The
patriarchs in these traditions are described as rulers who succeeded one mwoﬁwmw.
The first ruler, namely Adam, was “Allah’s elect confidant” @&@N &.EwSazv.. .
Adam and his successors acted both as practical rulers and as nomm._o:m mcm.ﬂo:.nmw.
The religious activity consisted mainly of the struggle against Cain m.:& his sinful
descendants. In their testaments they command their successors to _mo_m.ﬁ them-
selves from Cain’s posterity, who will be obliterated by the Deluge which 58\,
predict.'°2? Adam, according to Ibn Ishaq, informed Sheth about the seven years

?% R. Sellheim, op. cit, 40-41. Apart from the ancient Judaeo-Christian history, Ibn
Ishaq’s Kitab al-Mubtada’ also contained the pre-Islamic history of the southern Arabs and that
omn—n Qurayshin Mecca. See ibid., 43.

29 Ibid. -51.

uum@Mﬂmeonmmvoi Ibn Ishaq’s tashayyu', Ta'rTkh Baghdad, 1, 224; ‘Uyin &&Saﬁ.r 13.

190 Omitted completely in Ibn Hishams’s version. Since he was interested only in the
genealogical Arab descent of Muhammad, Ibn Hisham has preserved only those passages of
Ibn Ishag which deal with the ancient history of the Arabs. .

101 Al-Tabari quotes the material from Ibn Ishag through Ibn Humayd who quotes it from
Salamab. E..mmn.: (d. 191 A.H.). The riwaya of Salama is considered the most complete one. See

’ a 21.

e m&nw %ﬂﬂkﬂn“ﬂ Naw@w& (pl. asfiya’) is used with reference to the Shi*t Imams as well, i.e. they
=w<mm~»ﬁmmﬁhﬁcﬂ5m~ significant that the struggle of the patriarchs against the no,mﬁoaq of Oﬁ:
recurs as a central motif in later Sh1‘I traditions as well. It serves as a model for the oonaﬁﬂ
between the Shi‘fs and their enemies. Sheth, for instance, is presented as the leader of his
Shi‘a, who dwelt in the valley, in contrast to Cain and his posterity who dwelt on the Bo.::-
tain, (fthbat, 18). It is further related that Sheth practiced taqiyya _onom:;m of Em voamaoccow
of Cain’s posterity, and his tagiyya was taken as a Emao— by zﬁo Shi'a (see Bihar, XI, 241:
- . wa- li-dhalika yasa‘una fI aqwamina al-tagiyya li-anna lana fr ibn adam uswatun. See also
ibid., 263--264, 227-229, 240.
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Deluge and wrote the wasiyya for him. Sheth, as Adam’s wasiyy was charged with

the government after Adam’s death.!%® As 5 prophet, Allah also revealed to him

fifty m.o:EES._Sw The wasiyya of Adam contained some objects which were put

on stairs (f7 mi'r@j) so that the name of Aliah would not be forgotten. Amon Emmm

objects was the hom which Adam had brought from Paradise.!04 .Ow mnom wh

succeeded his father Sheth, Ibn Ishaq says: e
After the death of Sheth, his father, Enos took upon himself the adminis-
tration of the kingdom and ruled his subjects, replacing his father Sheth.
As was mentioned, he retained his father’s way of conduct, not displaying
any change or alteration.! °$

Quoting 4Al al-Tawrah, Tbn Ishaq relates that Jared’s son, Enoch, i.e. Idris, was a

ﬁ.oQ of the patriarchs from A4Al al-Tawrah, Ibn Ishaq relates that Enoch appointed
in the management of the Godly government
and assigned to :51. and to his family his wasiyya before he ascended to heaven. He
told them Eﬁ ZEH would inflict punishment upon Cain’s posterity and forbade
them to associate with them.'®” A%l al-Tawrah are also mentioned as the source of
the following account about Methuselah who retained his father’s belief in Allih.

(istakhlafahu ‘alz amrihi ,

which seems to be — though indirectly, of

course — one of his main sources,!°?

103 2, )
) ._,mcm,nm , Ta w:a\f ._, 152: ... wa-kataba wasiyyatahu fa-kana shith flema dhukirg
:S.mw ww M@Q: adam ‘alayhi I-salam wa-sarat al-ri‘asa min ba'di wafat adam li-shith
oc. cit. According to other sources, scriptures smmna revealed al .
L ¢ s ready to Adam. See
e.g. gvﬁﬂ;, .Emn see also Tha‘labi, 88; Bihar, X1, 43. And see about the scriptures of Adam
m:a.:ﬂ and Enoch in the Apocryphal book, Secrets of Enoch, XXXI1I, 11. “
°* Tabari, op. cit., 159.
105 7 . = 3 ¢ . .

W Ibid., 163: :S.n&.:n EDS ba'd mudiyyi abihi shith li-sabrlihi bi-siyasat al-mulk wa-
wn- ?. Sww Ewmn yadayhi min ra‘iyyatini maqama abthi shith. wa-lam yazal fi-ma dhukirg
ala minhaj abihi, lg yiqafu minhu ‘ala taghytr wa-la tabdrl,

1os Ibid., 170.
107 o

y Ibid., W\SIHNW - o - Jo-stakhlafahu ukhnidh ‘ald amri allah wa-awsahu wa-ahla baytihj
Qm- a an yurfa‘a En.n. lemahum annq allah ‘azza wajalla sa-yu'adhdhibu waladg qayin wa-magn
\Snwn%w::ﬂ wa-mala ilayhim, wa-nahahum ‘an mukhalatatihim.

1ot N&; 173. The wasiyya of Lamech to Noah see ibid., 174.
is becomes quite evident from the fact that Ibn Ish
; . haq has recorded
the wives of the ancient patriarchs (ibid., 163, 164, 170, 172, ku The onty sl
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Later authors continued to record the traditions about the wasiyya of the
ancient patriarchs. The Kifan author Ibn al-Kalbi (d. 204, 206 A.H.), as quoted by
Ibn Sa‘d, recorded a tradition on the authority of his father (d. 146 A H.), which
says:

Sheth the son of Adam begat Enos and many people. To him Sheth
delivered his wasiyya (wa-ilayhi awsa shith). Enos begot Cainan and many
people, and to him the wasiyya (was delivered). Cainan begot Mahalaleel
and people with him, and to him the wasiyva (was delivered). Mahalalee]
begot Jared and people with him, and to him the wasiyya (was deliv-
ered)... 1190

The wasiyya of Enoch, Methuselah and Lamech is mentioned in the same

manner.! !

An illuminating example of the early Shi‘T interest in the history of the old
faiths is found in the book of the Shi‘ author al-Ya'qlibi. As is well known, this
book contains detailed traditions about the history of the world since Adam. The
wasiyva of each prophetic figure is also mentioned, and unlike Ibn Ishaq,
al-Ya‘qubi occasionally mentions the wasiyya of prophets succeeding Noah as well.
But the most elaborate form of the Shi‘f doctrine of the wasiyya, conceived as be-
ing successively transmitted from Adam through the prophets up to the last Shi‘i
Imam, is found in al-Mas‘Gdi’s Ithbar al-Wasiyya. The coherent outlook exhibited
in this book is, as we can now see, based on Judaeo-Christian elements brought into
the Muslim literature by Sh1‘T authors at an early date.

IV. PROPHETS AND PROGENITORS

The Shi‘f doctrine of the wasiyya in its most complete form is clearly at variance
with the doctrine of Nir Muhammad. According to the former, Muhammad and the
Imams possess a divine heritage and a hallowed light which has come down to them
from the preceding prophets. The latter regards the prophetic light of Muhammad
and the Imams as coming from Muhammad’s Arab progenitors. What, then, is the

—

relation between these two different Shi‘T views concerning the position of the
Imams as possessing an ancient authoritative heritage?
As a reaction to the wide use made of Judaeo-Christian elements in the build-

up of the merits of Muhammad and the Imams,' 12 it seems that already within
faultily copied, mainly because of the graphic similarity of certain Arabic letters. All of them,
however, can be easily corrected according to Jubilees. The names of the wives of the old
patriarchs were also incorporated into Muhammad’s genealogy going back to Adam. They were
recorded as a proof of his faultless descent. See e.g. KhargushT (Tibingen), 83a ff.

110 [bn Sa'd, I, 39.

Y18 Ibid., 40.

1113 Ag far as Muhammad himself was concerned, the Judaeo-Christian elements, as well as
Persian ones, were used since the first century A.H. as a model for his prophetic person, mainly
for apologetic purposes, in order to demonstrate that his virtues were rio less divine than those
of the previous prophets. See e.g. Seliheim, op. cit., 53 ff, 59 tf.
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the early Shi‘a a contrary trend emerged, which strove to establish the divine
character of Muhammad and the Imams on pure, original Arab foundations. The
main question to be answered was whether the prophetic authority of Muhammad
and the Imams should be based on Judaeo-Christian foundations, or whether this
same authority should not rather be presented as based on the divine heritage of
Muhammad’s Arab ancestors.!'? In contrast to the testamentary doctrine of the
universal wasiyya of the prophets of Banii Isra7l, the doctrine of Nir Muhammad
represents the Arab side. It stresses the fact that Muhammad’s prophetic light came
to him from his progenitors who are presented as pure, immaculate and completely
free from jahill paganism by virtue of Muhammad’s light.! '3 Hence the distinction
of the Arab heritage. At a later stage, Muhammad’s progenitors are even presented
as prophets or awsiya’ on their own account,! '# and thus elevated to an equal rank
with the awsiya’ of Banii Isra Tl

Those Shi‘is who stressed the Arab origin of Muhammad’s prophethood were
responsible for traditions which assert that even the so-called Judaeo-Christian heri-
tage was in fact of a purely Arab origin. This tendency is demonstrated in an

112 A paralle] divergence of opinion concerns the nature of Muhammad’s sharf 2. Ibn ‘Aqil
says that among those who held that Muhammad had the shari‘a of preceding prophets, were
two parties. One party held that he possessed the sharl‘z of Moses, while the other (of the
school of al-Shafi‘1) held that he adhered to the shari‘z of Abraham, his genealogical ancestor
(see Ibn al-Jawzi, I, 139-140). The same difference is expressed in two contradictory tradi-
tions attributed to the Prophet. According to one tradition, the Prophet stated that he was
“the most worthy of Jesus son of Mary” (ana awla l-nas bi-Isa ibn maryam) in this world and
in the world to come (Bukharf, IV, 203; Muslim, VII, 43; Aba Dawud, 11, 522). This tradition
asserts Muhammad’s direct relation to Jesus as his immediate religious successor. It is connected
with Qur’an LXI, 6, where Jesus is said to have given the good tidings of ‘‘an apostle who shall
come after me, whose name shall be Ahmad.” The opposite tradition, however, asserts
Muhammad’s direct relation to his father (i.e. ancestor), Abraham. According to this tradition
the Prophet stated: “Every prophet has an associate (waliyy) from among the prophets. My
associate from among them is my father and the friend (khaltl) of my Lord (i.e. Abraham. See
Tabarf, Tafstr, 111, 218). This tradition is based on Qur’an III, 6768, where it is stated that
“Abraham was not a Jew, nor yet a Christian, but he was a hanif. .. The people most worthy
of Abraham (awld l-nas bi-ibrahim) are those who follow him and this prophet and those who
believe.” According to our tradition, the prophet most worthy of Abraham was Muhammad.
Muslim scholars tried to reconcile the two contradictory traditions. See e.g. Fath al-Bar?, V1,
353 infra. It may also be mentioned that the divergence in the attitude towards Baniz Isra’r]
was also the chief point of the various interpretations given to the tradition of the Prophet:
haddithu ‘an bani isra’tl wa-la haraja. See Kister, op. cit., 217 ff. It was also disputed whether
or not it was lawful to write down traditions from Bang Isra’tl. See ibid., 234 ff. Those who
were against the study of the Judaeo-Christian heritage maintained that the Islam of
Muhammad represented the only true religion; if the preceding prophets would have been
alive at the time of Muhammad, they would have followed him. Early expressions of this
attitude may be found in the interpretations to Qur’an I, 81. See e.g. Tabarl, Tafstr, 111, 237,
the interpretation of al-Suddi (d. 128) to this effect. See also Ibn Hisham, I, 249. And cf.
Ibn al-Jawzi, I, 139.

113 Seeeg. I0S,5,p. 75 ff.

114 Ibid., 80 ff.
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instructive passage in al-Mas‘Qdi’s /thbat al-Wasiyya.' ' The same passage is also
recorded in al-Khargishi’s Sharaf al-Nabiyy.''® The correct meaning of this
passage can be understood only against the background of the doctrine of the
wasiyya. As we have seen, one of the main items of the wasiyya was the tabit,ie.
the Ark, which since Adam was passed on through all the prophets. The tabiit is
said to have been transmitted from Abraham to Ishmael and from Ishmael to
Isaac,''® and from Isaac to the rest of the Hebrew prophets.!' 7 The passage in
the fthbat to which we allude deals with the tabut when in the possession of
Ishmael. In contrast to the usual doctrine of the wasiyya, this particular passage
contains a tradition to the effect that Ishmael bequeathed the wasiyya and the
tabut to Kedar his son (and not to his brother Isaac). He did so because he had seen
on Kedar’s forehead the blaze of Nir Muhammad.''® The transmission of the
tabut to Kedar emphasizes the close relation of this prophetic instrument to one of
the most prominent Arab ancestors of Muhammad.!'? It also means the complete
exclusion of the Hebrew Isaac from the line of the carriers of the wasiyya. In fact,
the following parts of the tradition reassert that Isaac was destined to remain out-
side the line of divine heritage. It is related that Kedar thought, that his successor
and heir to the Muhammadan light was to be born by a woman of Isaac’s posterity;
he married 200 of them and waited for 200 years, but did not beget a son. It was
not until he was ordered through a divine revelation to marry a woman of pure
Arab descent, that he begot his successor Hamal, who inherited the Nur
Muhammad.**°

As for the tabut, it is related that Isaac’s posterity tried to take hold of it, but
Kedar refused to give it away. However, since after all the tabiut was known to have
belonged to the prophets of Banit Isra’Tl,' ! Kedar is said to have finally delivered
it to Jacob. The description of this event is, however, quite apologetic, and is
designed to stress the merits of Kedar, even though he gave away the tabiit. The
main point is that this Arab ancestor had the tabiit in his possession before the pro-
phets of Banit Isra’il, and it was he who brought it to them from Arabia. Allah
ordered him to do this because he was a wasiyy and not a prophet. Jacob himself,
upon receiving the tabiit from Kedar, is said to have honoured him and treated him
with great deference. He bid his sons to welcome Kedar, blessed him for marrying

11420thbat, 94 ff. This passage belongs to the traditions about Na Muhammad which al-
Mas‘adT has woven into the main group of traditions dealing with the universal wasiyya (see
above).

115 10a ff.

116 About Isaac as Ishmael’s successor see also Tabari, Ta'rtkh, 1, 314, 317.

117 See above part 1.

118 Ithbat, 94; Khargishi, 10a. See also Tha'labi, 236.

11% Kedar and Nebajoth, sons of Ishmael, were important figures in the genealogy of
Quraysh. Quraysh were known as the “children of Kedar and Nebajoth”, Set e.g. Ibn Hisham,
I, 135; Ibn Sa‘d,-I, 57; Ansab, 1, 52; Azraql, I, 64. Cf. also Ma'arif, 16. Nebajoth is sometimes
considered Kedar’s son. See Ibn Shahrashab, I, 135.

129 Jthbat, 94-96; Khargtshi, 10a—10b.

121 Qurian I, 248.
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a woman of pure Arab descent, and predicted the birth of his son Hamal, of which
he knew through some miraculous portents. It is Jacob who declared that V:m: had
decreed that Muhammad would be descended only from pure Arab ancestors. When
people of the posterity of Isaac and they buried him near

i.e. Isaac and his posterity, belong in fact to a lone | iti

, ine of tradit
tendency.' 2% I. Goldziher has : i Kind, e
their special significance for the Arab-Persian debate within the general frame.
work of Islam. Isaac, Goldziher shows, was considered the ancestor of the Persians

descendents, do not yet reflect the Arab-Persi 7,
Isra’t] one, which took place within the mmlwam”%%mcma Pt rather the frab-Ban
ddlm ,:52 Shi‘T conflict centered around the symbol of the zabar already in
&.ch:ﬂmw s days, i.e. at the beginning of the second half of the first century A.H
Al-Mukhtar had in his possession the chair that was regarded as having been ,>_.H. m
and as such was highly venerated. It was thought to have divine qualities similar to
ﬁw_o.m.m of the tabit of Banii Israil. On the basis of the Quranic description of the
tabut (11, 248), the chair was presented as containing the sgking and also a divine
knowledge by which the future could be told.' 27 Al-Mukhtar iama: reportedly

122 Ithbar, 96 -97; Kharea
s ; gash1, 10b-11b: Tha'labi, 236-237 About K g iori
: r ; . d
awoww mmmo also @S.ﬁ I, 150 (from Kitab al-T1jan, in the .:E:m of Wahb) PRI superiority to
- Khargashi, 96-10a. Cf. Tha'labi, 236. .
m:mbammrﬂmn mﬂsw%m_.owmmmsag descent of Muhammad from the line of Ishmael see also Ibn
, 1 ; Ion al-Jawzi, |, 61; Khargashr 86b ; , ,
mcxﬂmw I, 24; Ion Sa'd, 1, 163. 164; Bihar, XV Wo‘\ . 87 133 Ton e, e
See more traditions about it in Nt,&wz,w . Si
. 37, Sime, 1, 5
12¢ Muslim Studies, 1, 135— 136, L 46 Tad, v, 89,
127 Gee Tabart, Tarrkh, VI, 85.
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supported the elevation of the chair to the rank of the prophetic tabir, by stating
that “whatever had happened to the people of the past will happen to this people
(the Muslims). Banii Isra’Tl had possessed the abiit which contained the relics left
by the family of Moses and Aaron, and this (chair) is like the fa@bir.>! 23

Those who indulged in the veneration of the tabit, performing various rites
around it, were mainly Arabs of southern descent.!'?® This veneration was con-
sidered as a Jewish practice and was condemned as such by Ibn al-Ashtar.!3° |t
was even regarded as contradicting the essence of the original Islamic faith, ie.
the belief in the revelation of Muhammad. An explicit statement to this effect was
made by A‘sha Hamdan'?' who condemned in his verses the veneration of the so-
called zabut: “1 am a man who loves the clan (/) of Muhammad, and I prefer the
revelation which is written in the scrolls (i.e. the Qur'an).”'3? The expression
al muhammad">? seems to be used here against those who preferred the so-called
tabut, which according to Qur’an II, 248 contained the relics left by al musa wa-al
harun. Thus al-A‘sha wanted to make clear that he preferred the original prophetic
heritage of al muhammad to that of @ misa and al harin. In other words, he
preferred the Arab heritage to the Judaeo-Christian one.

We may therefore conclude that as early as the beginning of the second half
of the first century A.H., two different orientations were at work within the Shi‘a.
On the one hand, there were those who tried to establish the veneration for the
Shi‘l heroes on Judaco-Christian models, the ‘Iriqi Arabs of southemn (Yemenite)
descent being some of the earliest among them.!®* On the other hand, there were
those who endeavoured to stress the pure Arab nature of the Shi‘i conviction. As
their outiooks finally crystallized, the former stressed the close relation of
Muhammad and A#l al-Bayr to the heritage of the preceding prophets, while the

'2% Ibid., 83. The Judaeo-Christian orientation of al-Mukhtar may also be deduced from
the fact that certain beliefs concerning the relation of Jesus to al-Mukhtar’s daughter were
ascribed to the latter (4Ansab, V, 236). In fact, al-Mukhtar reportedly claimed that his emer-
gence had been predicted in the holy scriptures of the ancient prophets (zubur al-awwalin).

See ibid., 214. Cf. 245.

12% See e.g. ibid., 242. They were of the tribes Shibam, Shakir and Kharif of Hamdan,
as well as Nahd from Quda‘a. And see also J. Wellhausen, Die religids-politischen Opposition-
sparteien im alten Islam, translated into the Arabic by ‘Abd al-Rahman BadawT (al-K hawarij
wa-I-sh1‘a, Kuwait 1976) p. 169 ff.

130 pbid., 248.

131 He was the poet of the Yemenite tribes in al-Kafa. and took part in the revolt of Ibn
al-Ash*ath against al-Hajjaj. See about him Aghani. V, 146 ff. About his connection to al-
Mukhtar see Ansab, V. 235--236.

132 Ibid., 242: wa-innl mru'un ahbabtu ala muhammadin/ wa-athartu wahyan dummi.
nathu l-saha’ific

133 In its usual Shi‘f context, this expression refers to ‘Alf’s family that is, AAl al-Bayt.

134 According to Watt (JRAS. 1960. p. 161) * the core of the early Shi‘a was in south
Arabian or Yemenite tribes.” It would seem that they brough into the early Shi‘a some of the
Judaeo-Christian ideas prevailing in the south. Apart from them, however, there were those
groups which finally increased the flow of Judaco-Christian idcas into the early ShT'a, namely
the Aramaean and Christiun mawali of southern iraq. Scc about their place in the carly Shi‘a,
Watt. op. cit.. 164 - (65.
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Muhammad’s Arab progenitors.!3$

It would seem, then, that the circulation of traditions about Banit Isra T] met
not only with the resistance of orthodox theologians,! S but also with that of
Shi‘T ones, who were, perhaps, among the first to expound the original Arab nature
of the Islamic faith.

ABBREVIATIONS

‘Abd al-Razzag — ‘Abd al-Razzaq,
1970.

Abt Dawdad — Aba Dawad, Al-Sunan, ed. Ahmad Sa‘d ‘Alf, Cairo, 1952.

Aghanl — Abu al-Faraj al-Isfahani, Kitzh al-Aghant , Bulaq, 1285 A H.

Ansab, | — Al-Balidhurt, Ansab al-Ashraf, 1, ed. Hamid Allah, Cairo, 1959.

Ansab, IV —— Al-Baladhurl, Ansab al-Ashraf, IV, ed. Schloessinger, Jerusalem, 1939—1971.

Ansab, V ——Al-Baladhur1, Ansab al-Ashraf, V, ed. S.D. Goitein, Jerusalem, 1936.

Azraql — Al-Azraq1, Akhbar Makka al-Musharrafa. ed. Wiistenfeld, Leipzig, 1858.

Bihar — Al-Majlis1, Bihar al-Anwar, new edition, Tehran, n.d.

Bukharl — Al-Bukhart. 41-Sahth, I-IX, Cairo, 1958.

Fath al-Bart — Ibn Hajar al-*Asqalani, Fath al-Bart Sharh Sah1h al-Bukharr, Balag, 1300 A.H.

GAS 1 — F.Sezgin, Geschichte Des Arabischen Schrifttums, 1, Leiden, 1967.

Ibn al-Bitriq, ‘Umda — Ibn al-Bitriq, Kitab al-‘Umda fI ‘Uyan Sthah al-Akhbdr. np., nd.

Ion Hisham —— Ibn Hisham, ALStre al-Nabawiyya, 11V, ed. Al-Saga, Al-Abyari, Shalabr,
3rd edition, Beirut, 1971.

Ibn al-Jawzi — Ibn al-Jawzi. Al-Wafa bi-Ahwal al-Mustafa, ed. *Abd al-Wahid, Cairo, 1966.

Ibn Kathir — Ibn Kathir, Shama'il al-Rasil, ed. ‘Abd al-Wahid, Cairo, 1967.

Ibn Sa‘’d — Ibn Sa‘d, Al-Tabagat al-Kubra, Beirut, 1960.

Ibn Shahrashab —— Ibn Shahrashub, Manaqib Al Ab1 Talib, Najaf, 1956.

‘Nlal — Tbn Babawayhi, ‘Mal al-Shara’i‘, Najaf, 1966.

Igd — Tbn ‘Abd Rabbihi, AI-Iqd al-Farid, Cairo, 1965,

Ithbat — Al-Mas‘ud1, Ithbat al-Wasiyya Li-l-Imam ‘Al Ibn Ab1 Talib, Najaf, 1955.

Jawahir —  Al-‘Amilt, Al-Jawahir al-Saniyya fi al-Ahadtth al-Qudsiyya, Baghdad, 1964.

Khargshi — Aba Sa‘d al-KhargishT, Sharaf al-Nabiyy Ms. BM, Or. 3014.

—. (Tubingen) Abt Sa‘d al Khargasha, Sharaf al-Nabiyy. (Ms. Tiibingen), M.A. VI, 12.

Khuwarizmi — >?K::«<§~Bﬁk~.§§§&u Najaf, 1965.

Al-Musannaf, ed. Habfb al-Rahman al-A‘zamI, Beirut.

'35 They belonged, probably, to Qurashl, or rather Mudarf circles. The doctrine of Niz
Muhammad is centered around the glorification of northern ancestors like Khuzayma, Mudrika,
Nizar etc. (See e.g. 108, 5, p. 75 ff, 91 ff). In fact, the glory of Quraysh was openly expressed
in a tradition based on the models of the doctrine of N Muhammad (ibid., 102). The tradi-
tions of N Muhammad were supposedly originated by both Meccan and Medinian circles.
They reflect the tendency to glorify these two cities. For example, Mecca is said to have been
delivered from Abraha’s siege by virtue of N Muhammad (ibid., 95). On the other hand,
Nar Muhammad is said to have been created from the dust of Muhammad’s grave in al-MadTna
(ibid., 97). One of the first Medinian authors, who circulated the traditions about the
Muhammadan light of the Prophet’s progenitors was al-Waqidf (ibid., 91).

136 See about it Muslim Studies, 11, 131; Kister, op. cit., 234 ff.
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