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PREFACE.

TaE following pages embody a study of Islém dur-
ing a residence of fifteen years in India, the greater
part of which time I have been in daily inter-
course with Musalméns. I have given in the foot-
notes the authorities from which I quote. I was
not able to procure in Madras a copy of the
Arabic edition of Ibn Khaldoun’s great work, but
the French translation by Baron M. de Slane, to
which I so frequently refer, is thoroughly reliable.
The quotations from the Qurén are made from
Rodwell’s translation. The original has been con-
sulted when necessary.

A few slight and occasional errors in translit-
eration have occurred, such as Suldt for Saldt,
Munkar for Munkir, &c., but in no caseis the mean-
ing affected.

In some words, such as Khalif, Khalifate, and
Omar, I have retained the anglicised form instead
of using the more correct terms, Khalifa, Khilfat,
'Umr. The letter Q has been used to distinguish
the Kéf-i-Karashat from the Ké&f-i-T4zi.

E. 8.
MaDRas,

December 1st, 1880.
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INTRODUCTION.

I is necessary to enter into some explanation as
regards the contents of this work. It does not fall
in with its plan to enter into an account either of
the life of Muhammad or of the wide and rapid
spread of the system founded by him. The first
has been done by able writers in England, France
and Germany. I could add nothing new to this
portion of the subject, nor throw new light upon it.
The political growth of Muslim nations has also
been set forth in various ways.

It seems to me that the more important study at
this time 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 enterprise has
to deal with, what European Governments in the
political world have to do with is Islim as it is, and
as it now influences those who rule and those who
are ruled under it.

I have, therefore, tried to show from authentic
sources, and from a practical knowledge of it, what
the Faith of Islam really is, and how it influences
men and nations in the present day. I think that
recent Fatvds delivered by the 'Ulam4 in Constan-
tinople show how firmly a Muslim State is bound in
the fetters of an unchangeable Law, whilst the
present practice of orthodox Muslims all the world
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over is a constant carrying out of the precepts given
in the Qurén and the Sunnat, and an illustration of
the principles I have shown to belong to Isldm.- On
this subject it is not too much to say that there is,
except amongst Oriental scholars, much miscon-
ception.

Again, much that is written on Isldm is written
either in ignorant prejudice, or from an ideal stand-
point. To understand it aright, one should know
its literature and live amongst its people. I have
tried faithfully to prove every statement I have
made ; and if, now and again, I have quoted Euro-
pean authors, it is only by way of illustration. I
rest my case entirely upon Musalmén authorities
themselves. Still more, I have ascertained from
living witnesses that the principles I have tried to
show as existing in Isldm, are really at work now
and are as potent as at any previous period.

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 many subjects untouched, such
as those connected with the civil law, with slavery,
divorce, jih4d or religious wars, &c. A good digest
of Muhammadan Law' will give all necessary infor-
mation on these points. The basis of the Law
which determines these questions is what I have
described in my first chapter. Ijtihéd, for example,
rules quite as effectually in a question of domestic

1. Thereisan excellent one by Neil B. E. Baillie. The question of Jihdd
is fully discussed in Dr. Hunter’s Our Indian Musalmdns.
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economy or political jurisprudence as on points of
dogma. It was not, therefore, necessary for me to
go into details on these points.

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

In India, there are a number of enlightened
Muhammadans, ornaments to native society, useful
servants of the State, men who show a laudable
zeal in all social reforms, so far as is consistent
with a reputation for orthodoxy. Their number is
far too few, and they do not, in many cases, repre-
sent orthodox Isldm, nor do I believe their counter-
part would be found amongst the 'Ulamé of a
Muslim State. The fact is that the wave of scepti-
cism which has passed over Europe has not left the
East untouched. Hindu and Muslim alike have felt
its influence, but to judge of either the one system
or the other from the very liberal utterances of a
few men who expound their views before English
audiences is to yield oneself up to delusion on the
subject.

Isldm in India has also felt the influence of con-
tact with other races and creeds, though, theologi-
cally speaking, the Imén and the Din, the faith and
the practice, are unchanged, and remain as I have
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described them in chapters four and five. If Isldm
in India has lost some of its original fierceness, it
has also adopted many superstitious practices, such
as those against which the Wahhdbis protest. The
great mass of the Musalmin people are quite as
superstitious, if not more so, than their heathen
neighbours. Still the manliness, the suavity of
manner, the deep learning, after an oriental fashion,
of many Indian Musalmdns render them a very
attractive people. It is true there is a darker
side—much bigotry, pride of race, scorn of other
creeds, and, speaking generally, a tendency to
inertness. It is thus that in Bengal, Madras and
perhaps in other places, they have fallen far behind
the Hindus in educational status, and in the number
of appointments they hold in the Government
service. Indeed, this subject is a serious one
and deserves the special attention of the Indian
Government. In Bengal the proportion of Musal-
méns to Hindus in the upper ranks of the Uncov-
enanted Civil Service in 1871 was 77 to 341.
In the year 1880 it had declined to 53 to 451.
The state of affairs in Madras is equally bad. Yet
an intelligent Muslim, as a rule, makes a good
official.

Looking at the subject from a wider stand-point,
I think the Church has hardly yet realised how
great a barrier this system of Isldm is to her
onward march in the Hast. Surely special men
with special training are required for such an enter-
prise as that of encountering Islém in its own
strongholds. No better pioneers of the Christian
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faith could be found in the East than men won
from the Crescent to the Cross.

All who are engaged in such an enterprise will
perhaps find some help in this volume, and I am
not without hope that it may also throw some light
on the political questions of the dhy.






THE

FAITH OF ISLAM.

CHAPTER I

THE FOUNDATIONS OF ISLAM.

TaE creed of Islam, ¢ La-ildha-il-lal-ldhu wa Muhammad-ur-
Rasiil-Ullah,” (There is no deity but God, and Muhammad
is the Apostle of God) is very short, but the system itself is
a very dogmatic one. Such statements as: “ The Qurén
is an all-embracing and sufficient code, regulating every-
thing,” “The Qurén contains the entire code of Isldm—
that is, it is not a book of religious precepts merely, but it
governs all that a Muslim does,” “ The Qurdn contains the
whole religion of Muhammad,” ¢ The Qurén which contains
the whole Gospel of Islim’ are not simply misleading, they
are erroneous. So far from the Qurin 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 one among them disputes its authority or casts
any doubt upon its genuineness. Its voice is supreme in
all that it concerns, but its exegesis, the whole system
of legal jurisprudence and of theological science, is largely
founded on the Traditions. Amongst the orthodox Musal-
méns, the foundations of the Faith are four in number, the
Qurén, Sunnat, Imé’ and Qids. The fact that all the sects
do not agree with the orthodox—the Sunnis—in this matter
illustrates another important fact in Isldm—the want of unity
amongst its followers,
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1. Tre QurAN.—The question of the inspiration will be
fully discussed, and an account of the laws of the exegesis
of the Qurén will be given in the next chapter. Itissufficient
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 floor, and no one must read or
touch it without first making a legal ablution.! It is not
translated upless there is the most urgent necessity, and
even then the Arabic text is printed with the translation.
It is said that God chose the sacred month of Ramazén in
which to give all the revelations which 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 the sixth the books of Moses ; on the thirteenth
the Injil, or Gospel, and on the twenty-seventh the Qurén.
On that night, the Laylut-ul-Qadr, or “night of power,”
the whole Qurén 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 Qurin) to descend on the night of power.”
(Stira xevii. 1.) That night is called the 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

1. % Let none touch it but the purified.” (Sdra lvi. 78.)

2. It was certainly an admirable and politio contrivance of his to bring
down the whole Korén at once to the lowest heaven only, and not to the
earth, as a bungling prophet would have done; for if the whole had been
published at once, innumerable objections might have been made, which it
would have been very hard, if not impossible for him to solve; but as he
pretended to receive it by parcels, as God saw proper that they should be
published for the conversion and instruction of the people, he had a sure
way to answer all emergencies, and to extricate himself with honour from
any I«}i{ﬁ)onlty which might ooour,” (Sale’s Preliminary Discourse, SBec-
tion 11,
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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.” (Stra xcvi. 5.)

“ When the voice had ceased to speak, telling how from
minutest beginnings man had been called into existence,
and lifted up by understanding and knowledge 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!” He lay down and she watched by
him. When he recovered from his paroxysm, he said
“0 Khadija! he of whom one would not have believed
(4. e., himself) has become either a soothsayer (kéhin) or
mad.” She roplied, “ God is my protection, O Ab-ul-késim.
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 ?*’
Muhammad 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.”? The next Stra, the 74th,
was revealed at Mecca, after which there seems to have
been an intermission, called the Fatrah. It was during
this time that the Prophet gained some knowledge of the
contents of the Jewish and the Christian Scriptures.

Gabriel is believed to have been the medium of communi-
cation. This fact, however, is only once stated in the
Qurén :—* Say, whoso is the enemy of Gabriel—For he it is

1, Literary Remains of Emmanuel Deutsch, p. 77.
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who by God’s leave hath caused the Qurén to descend on
thy heart”’ (Sdra ii. 91.) This Stra was revealed some
years after the Prophet’s flight to Madina. The other
references to the revelation of the Qurén are :—** Verily from
the Lord of the worlds hath this book come down; the
Faithful Spirit (Rih-ul-Amin) hath come down with it”
(Stra xxvi. 192.) “ The Qurdn is no other than a revela-
tion revealed to him, one terrible in power (Shadid-ul-Qud)
taught it him.” (Stra liii. 5.) These latter passages do
not state clearly that Gabriel was the medium of communi-
cation, but the belief that he was is almost, if not entirely,
universal, and the Commentators say that the terms ““ Rih-
ul-Amin” and “ Shadid-ul-Qué” refer to no other angel or
spirit. The use of the word “tanght”’ in the last Sira
quoted, and the following expression in Stra lxxv, 18.
“ When we have recited it, then follow thou the recital,”
show that the Quran is entirely an objective revelation and
that Muhammad was only a passive medium of communi-
cation. The Muhammadan historian, Ibn Khaldoun, says
on this point :—* Of all the divine books the Qurédn 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 under the form
of ideas.””? This expresses the universal belief on this point
—a belief which reveals the essentially mechanical nature of
Islam.

The Qurén thus revealed is now looked upon as the
standing miracle of Isldm. Other divine books, it is
admitted, were revelations received under the form of
ideas, but the Qurdn is far superior to them all for the
actual text was revealed to the ear of the prophet. Thus
we read in Stra 1xxv. 16—19 :—

1. Prolégoménes d’'Ibn Khaldoun, vol, i. p. 195.
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“ Move not thy tongue in 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.”

The Qurdn is, then, believed to be a miraculous revela-
tion of divine eloquence, as regards both form and sub-
stance, arrangement of words, and its revelation of sacred
things. It is asserted that each well-accredited prophet per-
formed miracles in that particular department of human
skill or science most flourishing in his age. Thusin 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 Jesus
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. Muhammad-ud-Damiri 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 eloguence, for the
skill with which they arranged their material and gave
expression to their thoughts. It is in this very particular
that superior excellence is claimed for the Qurdn.! 1Itis
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 pro-
phets in order to confirm the divine message. Im this
case the Qurén is both a revelation and a miracle. Muham-

1. “The grandeur of the Qurin consists, its contents apart, in its diction.
We cannot explain the peculiarly dignified, impressive, sonorous nature of
Semitic sound and parlance ; its sesquipedalia verba with their crowd of
affixes and prefixes, each of them affirming its own position, whilst consci-
ously bearing upon and influencing the central root—which they envelope
like a garment of many folds, or as chosen courtiers move around the
anointed person of the king.” Literary Remains of Emmanuel Deutsch, p.122.
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mad himself said :—‘ Bach prophet has received manifest
signs which carried conviction to men: but that which I
have received is the revelation. So I hope to have a larger
following on the day of resurrection than any other prophet
has.” Ibn Khaldoun says that by thisthe Prophet means
that such a wonderful mjracle as the Qurdn, which is also a
revelation, should carry conviction to a very large number.”!
To a Muslim the fact is quite clear, and so to him the Qurén
is far superior to all the preceding 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 Stra. “ Unquestionably it is one of the very grandest
specimens of Koranic or Arabic diction...... But even descrip-
tions of this kind, grand as they be, are not sufficient to
kindle and preserve the enthusiasm and the faith and the
hope of a nation like the Arabs......The poets before him
had sung of valour and generosity, of love and strife and
revenge......of early graves, upon which weeps the morning
cloud, and of the fleeting nature of life which comes and
goes as the waves of the desert sands, as the tents of a cara-
van, as a flower that shoots up and dies away. Or they shoot
their bitter arrows of satire right into the enemy’s own soul.
Muhammad sang of none of these. No love-minstrelsy his,
not the joys of the world, nor sword, nor camel, nor jealousy,
nor human vengeance, not the glories of tribe or ancestor.
He preached Isldém.” 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 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 Com-

1. Prolégomdnes d'Ibn Khaldoun vol. i. p. 194.
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panions! of the Prophet are deemed worthy of being com-
mentators on it. The work of learned divines since then
has been to learn the Qurin by heart and to master the
traditions, with the writings of the earliest commentators
thereon. The revelation itself is never made a subject of
investigation or tried by the ordinary rules of criticism, If
only the Isndd, or chain of authorities for any interpretation,
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 expression. 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.

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 Qurin 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 sub-
stantial reward.? The Arab love for poetry facilitated the
exercise of this faculty. Whon the Prophet died the reve-
lation ceased. There was no distinet copy of the whole,
nothing to show what was of transitory importance, what of
permanent 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

1. Those who were in constant intercourse with the prophet are called
Ashib (Companions) ; their disciples are named Téibi'in (Followers) ; their
disciples are known a8 Taba-i-Tébi'in (Followers of the Followers).”

2. ¢ Thus, after the usual distribution of the spoils taken on the field of
Cadesia (A. I1. 14) the residue was divided among those who knew most of
the Cordn.” Muir, vol. i. p. 5.
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compiled, the various Siras were arranged, for the Qurén,
as it now exists, is utterly devoid of all historical or logical
sequence. For a year 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 Qurén
reciters were slain. Omar took fright at this, and address-
ing the Khalif Abu Bakr, said, “ The slaughter may again
wax hot amongst the repeaters of the Qurén in other fields
of battle, and much may be lost therefrom. Now, there-
fore, my advice is that thou shouldest give speedy orders
for the collection of the Qurdn.’” Abu Bakr agreed, and
said to Zeid who had been an amanuensis of the Prophet :—
“Thou art a 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 Qurin and bring it all
together.” Zeid being at length pressed to undertake the
task proceeded to gather the Quran 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 Muham-
mad. Owing, however, either to different modes of recita-
tion, or to differences of expression in the sources from
which Zeid’s first recension was made, a variety of different
readings crept into the copies in use. The Faithful became
alarmed and the Khalif Osmén was persuaded to put a stop
to such a danger. He appointed Zeid 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 dia-
lect, the purest in Arabia. After this all other copies of
the Qurén were burut by order of the Khalif, and new
transcripts were made of the revised edition which was now
the only authorised copy. As it is a fundamental tenet of
Isldm that the Qurén is incorruptible and absolutely free
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from error, no little difficulty has been felt in explaining
the need of Osmén’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 Qurdn in seven dialects. The book in its present
form may be accepted as a genuine reproduction of Abu
Bakr’s edition with authoritative corrections. We may
rest assured that we have in the Qurin now in use the
record of what Muhammad said. 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 Qurdn.” When people curious to
know details of the life of their beloved master asked
’Ayesha, one of his widows, about him, she used to reply :—
“Thou hast the Qurén, art thou not an Arab and readest
the Arab tongue ? Why dost thou ask me, for the Prophet’s
disposition is no other than the Qurén ?”’

Whether Muhammad would have arranged the Qurén as
we now have it is a subject on which it is impossible to
form an opinion. There are Traditions 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 Qurén always be
your guide. Perform what it commands you: avoid what
it prohibits.”” The genuineness of the first part of this
Tradition 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, intel-
lectual and moral. There are many topics connected with
it which can be better explained in the next chapter. All
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that has now to be here stated is that the Qurédn is the first
foundation of Isldm. 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
troe idea of the great system of Isldm.

The Shia’hs maintain, without good reason, that the fol-
lowing verses favourable to the claims of ’Ali and of the
Shia’h faction were omitted in Osmén’s recension.

. %0 Believers ! believe in the two lights. (Muhammad and "Ali).

*Alf is of the number of the pious, we shall give him his right in
the day of judgment; we shall not pass over those who wish to
deceive him. We have honoured him above all this family. Heand
his family arc very patient. Their enemy! is the chief of sinners.

We have announced to thee a race of just men, men2? who will
not oppose our orders. My mercy and peacc are on them living3
or dead.

As to those who walk in their way, my mercy is on them; they
will certainly gain the mansions of Paradise.”

2. Tue Sunnar.—The second foundation of Isldm is based
on the Hadis (plural Ab4dis) or Tradition. Commands
from God given in the Qurén are called ‘ farz’ and ¢ wéjib.’
A command given by the Prophet or an example set by
him is called ¢ sunnat,’ a word meaning a rule. It is then
technically applied to the basis of religious faith and prac-
tice, which is founded on traditional accounts of the sayings
and acts of Muhammad.* It is the belief common to all
Musalméns, that the Prophet in all that he did, and in all
that he said, was supernaturally guided, and that his words
and acts are to 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 ser-

1. Muavia. 2. The twelve Iméms. 8. Al-Mahdi is still supposed to be alive.

4. These are called (1) Sunnat-i-Fl{; that which Muhammad himself
did. (2) Sunnat.i-Qauli, that which he said should be practised. (8)
fsml:,li:gt-i-anrM, that which was done in his presence and which he did not
-forbrd.
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vants, either by means of the Qurén, or by the mouth of His
Prophet.”! Al-Ghazili, a most distinguished theologian,
writes :—* Neither is the faith according to His will, com-
plete by the testimony 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.”

It is often said that the Wahhibis reject Tradition. In
the ordinary sense of the word Tradition they may ; but in
Muslim Theology the term Hadis, which we translate Tradi-
tion, has a special meaning. It is applied only to the sayings
of the Prophet, not to those of some uninspired divine or
teacher. The Wahhébis reject the Traditions handed down
by men who lived after the time of the Companions, but
the Hadis, embodying the sayings 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 Wahhébis reject Tradition.? An orthodox Muslim places
the Gospels in the same rank as the Hadis, that is, he looks
upon them as a record of what Jesus said and did banded
down to us by His Companions. “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

1. Risdla-i-Berkevi.

2. The great Wahhdb{ preacher Muhammad Ismé'il, of whom some
account will be given later on, says in the Takwiat-ul-Imdn :—* The best
of all ways is to have for principles the words (holy writings) of God and
of His Apostle ; to hold them alone as precedents, and not to allow our own
opinion to be exercised.”
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Traditions (Ahédis).! Thisshows that the Sunnat must be
placed on a level with the Jewish and Christian Scriptures ;
whilst the Quran is a revelation superior to them all. To
no sect of Musalméns is the Qurdn alone the rule of faith.
The Shia’hs, it is true, reject the Sunnat, but they have in
their own collection of Traditions an exact equivalent.

The nature of the inspiration of the Sunnat and its
authoritative value are questions of the first importance,
whether Islim is viewed from a theological or a political
stand-point.

¢ Muhammad said that seventy-three sects wounld arise,
of whom only one would be worthy of Paradise. The Com-
panions 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 Ahl-i-Sunnat wa Jaméd’at.”” (Sunnis.)?

It is laid down as a preliminary religious duty that
obedience should be rendered to the Sunnat of the Prophet.
Thus in the fourth Sira of the Qurin it is written : ¢ O true
believers! obey God and obey the apostle.” “We have
not sent any apostle but that he might be obeyed by the
permission of God.” From these and similar passages the
following doctrine is deduced : “ It is plain that the Pro-
phet (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 ?’3 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

1. Prolégoménes d'Ibn Khaldoun vol. i, p. 195,
2, Takmil-ul-Imén, p. 16,

8. Mudérij-un-Nabuwat, p. 285,
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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 Pro-
phet.” Belief in and obedience to the Prophet are essen-
tial elements 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 “Sunnat” of the four Khalifs, Abu Bakr, Omar,
Osmén, and ’Alf, 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 cruelty
to the Jewish tribes, his indulgence in licentiousness, his
bold assertion of equality with God as regards his com-
mands, his every act and word, are sinless, and a guide to
men as long as the world shall last. It is easy for an
apologist for Muhammad to say that thisis 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 :—* He
who loves not my Sunnat is not my follower.”” ‘ He who
revives my Sunnat revives me, and will be with me in
Paradise.” ¥ He who in distress holds fast to the Sunnat
will receive the reward of a hundred martyrs.” 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 Islém
Church and State are one. The Arab proverb, “ Al mulk
wa din tawdmini{”’—country and religion are twins—is the
popular form of expressing the unity of Church and State.

1. “ Les docteurs de la loi sont unaniment d'accord sur l'obligation de
conformer ges actions 3 ce qui est indiqué dans les traditions attribuées
an Prophdte.” Ibn Khaldoun, vol. ii. p. 465.
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To the mind of the Musalmén the rule of the one is the
rule of the other,—a truth sometimes forgotten by politi-
cians who look hopefully on the reform of Turkey or the
regeneration of the House of Osmén. 7T'he Sunnat as much
a8 the Qurén covers all law, whether political, social, moral,
or religious. A modern writer who has an intimate acquain-
tance with Isldm says :—“If Islim 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
ordinances in the Kurdn, 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 Sunmnat. To forget
this is to go astray, for Ibn Khaldoun distinctly speaks of
‘“ the Law derived from the Qurén and the Sunnat,” of the
“ maxims of Musalmén Law based on the text of the Qurén
and the teaching of the Traditions.”?

The Prophet had a great dread of all innovation. The
technical term for anything new is “bida’t,”’ and of it, it is
said: “ Bida’t is the changer of Sunnat.” In other words,
if men seek after things new, if fresh forms of thought arise,
and the changing condition of society dema.ngs new modes.
of expression for the Faith, or new laws to regulate the
community, if in internals or externals, any new thing
(bida’t) is introduced, it is to be shunned. The law as
revealed in the Qurén and the Sunnat is perfect. Every-
thing not in accordance with the precepts therein contained
is innovation, and all innovation is heresy. Meanwhile some

1. In June 1827, A, p,, Sultdn Mahmud issued a manifesto protesting
against interference in the affairs of the Ottomén Empire, ‘the affairs of
which are conducted upon the principles of sacred legislation, and all the
regulations of which are strictly connected with the principles of religion.”
‘1'hese principles still remain in foroce, for the famous Fatvé given by the
Council of the 'Ulama, in July 1879, anent Khair-ud.din's proposed reforms,
speaks of “ the unalterable principles of the Sheri,” or ~
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“bida’t” is allowable, such as the teaching of etymology
and syntax, the establishment of schools, guest-houses, &c.,
which things did not exist in the time of the Prophet ; but
it is distinctly and clearly laid down that compliance with
the least Sunnat (%.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 Sunnat.  The
Khalif Omar looked towards 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 I doit.’”’ Abdullah-Ibn-’Umr 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 I have seen the Prophet do so here.”
Ahmad-Ibn-Hanbal, one of the four great Imdms, 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 Sunnat. One day when sitting in an assembly
he alone of all present observed some formal custom autho-
rised 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 Imédm.! 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.

1. “The respect which modern Muslims pay to their Prophet is almost
idolatrous. The Imém Ibn Hanbal wounld not even eat water-melons
because although he knew the Prophet ate them, he could not learn whether
he ate them with or without the rind, or whether he broke, bit or oat them :
and he forbade a woman, who questioned him as to the propriety of the
act, to spin by the light of torches passing in the streets by night, because
the Prophet had not mentioned that it was lawful to do s0.” Lane’s. Modern
Egyptians, vol. i. p. 854.
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The Sunnat is now known to Musalméns through the col-
lections of Traditions gathered together by the men whose
names they now bear. The whole are called Sihah-Sittah,
or “six correct books.” Not one of these collectors flour-
ished until the third century of the Hijra, and so, as may
be easily supposed, their work has not passed unchal-
lenged. 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 a ¢ genuine Tradition’ 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 Muslim
belief a real inspiration, and thus his every act and word
became a law as binding upon his followers as the example
of Christ is upon Christians. _

The Shia’hs do not acknowledge the Sihah-Sittah, the six
correct books of the Sunnis, but it by no means follows that
they reject Tradition. They have five books of Traditions,
the earliest of which was compiled by Abu Ja’far Mubam-
mad A.H. 329, or a century later than the Sahih-i-Bukhdri,
the most trustworthy of the Sunni set. Thus all Musalmén
sects accept the first and second ground of the faith—the
Qurén and the Sunnat—as the inspired will of God ; the
Shia’hs substituting in the place of the Traditions on which
the Sunnat is based, a collection of their own. What it is
important to maintain is this, that the Qurén alone is to no
Musalmén an all-sufficient guide.

8. I;mA’.—The third foundation of the Faith is called
Ijmé’, 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 collection of the opinions of the Companions, the Tébi’in
and the Taba-i-Tébi’in. ‘The Law,” says Ibn Khaldoun
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“is grounded on the general accord of the Companions and
their followers.” The election of Abu Bakr to the Khali-
fate is called Ijmé’-i-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 Qurén abrogated others, and which verses were thus
abrogated. The knowledge of thesc matters and many other
details they handed on to their successors, the Tabi’in, who
passed the information on to their followers, the Taba-i-
T4bi’in. Some Muslims, the Wahhébis for example, accept
only the Ijmé’ of the Companions; 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 arc
some amongst the orthodox who allow, as a matter of theory,
that Ijmd’ may be collected at any time, but that practically
it is not done because therc are now no Mujtahidin. The
highest rank a Muslim Theologian could reach was that of
a Mujtahid, or one who could make an Ijtihéd, a word which,
derived from the same root as Jihdd (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 jurisprudence.” The origin of Ijtihad
was as follows :—Muhammad wished to send a man named
Mu’dz 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’éz, by what rule will you act ?> He
replied, “ by the Law of the Qurdn.”” “ But if you find no
direction therein ?”” “Then I will act according to the
Sunnat of the Prophet.” * But what if that fails ”’ ““Then
I will make an Ijtihdd and act ou 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 Ijtihéd for the Prophet
clearly sanctioned it.

1. Mudirij-un-Nabuwat, p. 1009.
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When the Prophet was alive men could go to him with
their doubts and fears: an infallible authority was always
present ready to give an inspired direction. The Khalifs
who succeeded the Prophet had only to administer the Law
according ta 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 Isldm, 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.”’! However, as the
Empire grew, new conditions of life arose, giving rise to ques-
tions, concerning which Muhammud had given no explicit
direction. This necessitated the use of Ijtihdéd. During the
Khalifates of AbuBakr, Omar, Osmén and ’ Ali—the Khulafa-
i-Réshidin, or the Khalifs 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 develop-
ment of circumstances ; for they knew as none other did the
Prophet’s sayings and deeds, they could recall to their memo-
ries 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 Khalif, civil war
and hostile factions imperilled the continuance of the Faith in
its purity. At Madina, where Muhammad’s career as a
recognised Prophet was best known, devout men commenced
to learn by heart the Qurén, the Sunnat, and the analogical
judgments (Ijtihdd) of the four Khalifs. These men were
looked up to as anthorities, and their decisions were after-
wards 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 Sunnat and analogical deductions

1. Prolégoménes d’Ibn Khaldoun, vol. ii. p. 469,
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therefrom, was one which not only gave every temptation
a system could give to the manufacture of Tradition, but
one which would soon become too cumbersome to be of
practical use. Hence, it was absolutely necessary to syste-
matize all this incoherent mass of Tradition, of judgments
given by Khalifs and Mujtahidin. This gave rise to the
systems of jurisprudence, founded by the four orthodox
Iméms, to one or other of which all Muslims, except the
Shia’hs, belong. These Iméms, Abu Hanifa, Ibn Mslik,
As-Shafi’i and Ibn Haubal were all Mujtahidin of the
highest rank. After them it is the orthodox belief that
there has been no Mujtahid. Thus in a standard theologi-
cal book much used in India it is written :  Ijm4’ is this,
that it is not lawful to follow any other than the four
Iméms.”” “ In these. days the Qdzi must make no order,
the Mufti give no fatvi (i.e. a legal decision), contrary to
the opinion of the four Imdms.” ¢ To follow any other is
not lawful.” So far then as orthodoxy is concerned, change
and progress are impossible.

Imém Abu Hanifa was born at Basra (a.H. 80), but he
spent the greater part of his life at Kifa. He was the
founder and teacher of the body of legists known as ¢the
jurists of Irdk.’ His system differs considerably from that
of the Imdm M4lik who, living at Madina, confined himself
chiefly to Tradition as the basis of his judgments. Madina
was full of the memories of the sayings and acts of the
Prophet ; Kiifa, the home of Hanifa, on the contrary, was
not founded till after the Prophet’s death and so possessed
none of his memories. Isldém 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 Muham-
mad. Various texts of the Qurédn are adduced to prove the
correctness of this position. “ For to thee have we sent
down the book which cleareth up every thing.” (Stra xvi.
91) * Nothing have we pass_ed over in the hook,” (Sdrs vi,
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88.) “ Neither is there a grain in the darkness of the earth
nor a thing green or sere, but it is noted in a distinct writing.””
(Stira vi. 59). These texts were held to prove that all law
was provided for by anticipation in the Qurén. If a verse
could not be found bearing on any given question,’ analogi-
cal deduction was resorted to. Thus: ¢ He it is who created
Jor you all thatis on earth.” (Siraii.27). According to the
Hanifite jurists, this is a deed of gift which annuls all other
rights of property. The ‘yow’ 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. Toreturn to Abu Hanifa. He admitted very few
Traditions as authoritative in his system, which claims to be
a logical development from the Qurén. ¢ The merit of
logical fearlessness cannot be donied 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 Irdk as being of no account whatever. Legisla-
tion is not a science inductive and experimental, but logical
and deductive.””?

Iméam Ibn Mélik was born at Madina (A.m. 93) and his
system of jurisprudence is founded, as might be expected
from his connection with the sacred city, on the *“ Customs
of Madina.”” His business was to arrange and systematize
the Traditions current 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 “ Muwatta” or “ The Beaten Path.” The
greater part of its contents are legal maxims and opinions

1. Journal Asiatique 4me série, tom. xii.
2. Oshorn's Islfm nnder the Khalifs, p. 29,



Imdm As-Shifa’i. 21

delivered by the Companions. His system of jurisprudence,
therefore, has been described as historical and traditional.
In an elegy on his death by Abu 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 Traditions
were his great delight. “I delight,” said he, “in testifying
my profound respect for the sayings of the Prophet of God,
and I never repeat one unless I feel myself in a state of
perfect purity,”2 (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
enquiring why he wept, received the following answer:
“ Why should I not weep, and who has more right to weep
than I? By Allah! I wish I had been flogged and re-
flogged for every question of law on which I pronounced
an opinion founded on my own private judgment.’’3

Imém As-Shéfa’i, a member of the Quraish tribe, was
born A. H. 150. He passed his youth at Mecca but finally
‘settled in Cuairo where he died (a. m.204). Ibn Khalli-
kan relates of him that he was uunrivalled for his knowledge
of the Qurdn, the Suunnat, and the sayings of the Com-
panions. “Never,” said Imdm Ibn Hanbal, “have I
passed a night without praying for God’s mercy and bless-
ing upon As-Shéfi’i.”” ¢ Whosoever pretends,” said Abu
Thaur, “ that he saw the like of As-Shifi’i for learning is a
liar.,” Having carefully studied the systems of the two
preceding Iméms he then proceeded on an eclectic system
to form his own. It was a reaction against the system of
Abu Hanifa. As-Shéfi’i follows rather the traditional
plan of Ibn Mélik. The Hanifite will be satisfied if, in the
absence of a clear and a direct statement, he finds one

1. Ibn Khallikan’s Biographical Dictionary, vol. ii. p. §84.
2. Ibid., p. 548, 8. Ibid, vol. ii.. p. 548.
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passage in the Quréin, or one Tradition from which the
required judgment may be deduced. The Shéfi’ite in the
same circumstances, if T'radition is the source of his deduc-
tion, will require & considerable number of Traditions from
which to make it.

Imém Tbn Hanbal was the last of the four Orthodox
Imdms. He was born at Baghddd (a. m. 164). His
system is a distinct return to Traditionalism. He lived at
Baghdid during the reign of the Khalif Mamun, when
Orthodox Isldém seemed in danger of being lost amid the
rationalistic speculations, (that is, from an Orthodox Mus-
lim stand-point), and licentious practices of the Court.
The jurists most in favour at Court were followers of Abu
Hanifa. They carried the principle of analogical deduction
to dangerous lengths in order to satisfy the latitudina-
rianism of the Khalif. 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
Maliki 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 Tradi-
tions. These at least were inspired, and thus formed a safer
foundation on which to build a system of jurisprudence
than the analogical deductions of Abu 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 importance he attached to Tradition.

The distinction between the four Iméms has been put in
this way. Abu Hanifa exercised his own judgment.
Milik and Hanbal preferred authority and precedent. As-
Shéfi’i entirely repudiated reason. They differ, too, as
regards the value of certain Traditions, but to each of them
an guthentic Tradition is an incontestable authority. Their
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opinion on points of doctrine and practice forms the third
basis of the Faith.

The Ijmé’ of the four Imdms 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 requirements of modern, social
and political life might be met by fresh Imims making new
analogical deductions. Thisis not the case. The ortho-
dox belief is, that since the time of the four Imdms there
has been no Mujtahid who could do as they did. If cir-
cumstances should arise which absolutely require some
decision to be arrived at, it must be given in full accordance
with the ¢ mazhab,’ or school of interpretation, to which the
person framing the decision belongs.! This effectually pre-
vents all change, and by excluding innovation, whether
good or bad, keeps Isldm stationary. Legislation is now
purely deductive. Nothing must be done contrary to the
principles contained in the jurisprudence of the four Iméms.
¢ Thus, in any Muhammadan State legislative reforms are
simply impossible. There exists no initiative. The Sultén, or
Khalif 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

1. In South India, the Muhammadan money-changer resorts to a curious
piece of casuistry to reconcile the practioe of his profession with the faith
he holds. It is wrong to gain money by money as a direct agency. Sup-
pose, then, for example, that the charge for changing & shilling is one
farthing. It is unlawful for the money-changer to give four three-penny
pieces for ome shilling plus one farthing, for then he will have sinned
against the laws anent usury by gaining money (one farthing) by money;
but if he gives three three-penny pieces plus two pence three farthings in
oopper the transaction will be lawful, as his profit of one farthing is then
gained by selling as merchandize certain pieces of silver and copper for
one shilling, and not by exactly changing the shilling.

Again, pictures or representations of living oreatures are unlawful; and
80, when British rupees were first circulated in India, good Muslims doubted
whether they could use them, but after e loug consultation the 'Ulami
declared that, as the eye of His Majesty was so small as not to be clearly
visible, the use of such coins was legal. This kind of casuistry is very com-
mon and very demoralizing; but it shows how rigid the law is.
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Question” is not whether Muhammad was a deceiver or self-
deceived, an apostle or an impostor ; whether the Qurén 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 in that belief. The essence of that belief is,
that the system as taught by Prophet, Khalifs and Imédms
is absolutely perfect.! Innovation is worse than a mistake.
It is a crime, a sin. This completeness, 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 Islim on earth is to admit that
. Muhammad’s revelation was incomplete, and that admission
no Muslim will make.
1t has been stated on high authority that all that is
required for the reform of Turkey is that the Qénins or
orders of the Sultdn should take the place of the Sharf’at or
law of Isldém. Precisely so; if this could be doue, Turkey
might be reformed ; but Isldm would cease to be the religion
of the State. That the law as formulated by the Imdm Abu
Hanifa ill suits the conditions of modern life is more than
probable ; but it is the very function of the Khalif of Isldm,

1. “ Authority becomes sacred because sanctioned by heaven. Despo-
tism, being the first form of consolidated political authority, is thus
rendered unchangeable and identical in fact with Government at large.”
“ Supreme Government has four stnges: (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 wiedom ; (2) where the Prince
appears no longer, neither do these virtues centre in any single person : but
are found in four (Abu Bakr, Omar, Osmin and ’Ali), who govern in concert
with each other, as if they were one, and this we call the reign of the
pious ; (8) where none of these is to be found any longer, but & chief
(Kbalif) arises with a knowledge of the rules propounded by the previous
ones, and witk judgment enough to apply and explain them, and this we
call the reign of the Sunnat ; (4) Where these latter gualities, again, are
not to be met with in a single person, but only in a variety who govern in
conoert ; and this we call the reign of the Sunnat-followers.

—_ ik-i-Jaldli, pp. 874. 878. -
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which the Sultdn claims to be, to maintain it. He is no
Mujtahid, for such there are not now amongst the Sunnis,
to which sect the Turks belong. If through stress of cir-
cumstances some new law must be made, orthodoxy demands
that it should be strictly in accordance with the opinions of the
Iméms. The Shia’hs, in opposition to the Sunnis, hold that
there are still Mujtahidin, but this opinion arises from their
peculiar doctrine of the Imémat, a subject we shall discuss a
little later on. At first sight it would seem that if there can be
Mujtahidin who are now able to give authoritative opinions,
there may be some hope of enlightened progress amongst
Shia’h people—the Persians for example. There is doubt-
less 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 Qurin
and the Sunnat, or rather with what to the Shia’h stands
in the place of the Sunnat. The Shia’h, as well as the
Sunni, must base all legislation on the fossilized system of
the past, not on the living needs of the present. Precedent
rules both with an iron sway. The Wahhabis reject all
Ijm4’ except that of the Companions, but that they accept ;
80 when they are called the Puritans of Isldm, it must be
remembered that they accept as a rule of faith not only the
Qurén, but the Sunnat, and some Ijmé’.

In order to make Ijm#’ binding, it is necessary that the
Mu]tahldm should have been unanimous in their opmlon or
in their practice.

The whole subject of Ijtihéd is one of the most important
in connection with the possibility of reforms in a Muslim
state. A modern Muhammadan writer! seeking to show
that Isldm does possess a capacity for progress and that so
far from being a hard and fast system, it is-able to adapt
itself to new circumstances, because the Prophet-ushered in

1. Life of Mubammad, by 8yed Amir 'Al, p. 289.
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““an age of active principles,” uses the story I have already
related when describing the origin of Ijtihédd (Ante. p. 17) to
prove the accuracy of his statement. He makes Mu’dz to
say :—‘“ I will look first to the Qurén, then to precedents of
the Prophet, and lastly rely upon my own judgment.”” It
is true that Ijtihdd literally means ¢ great effort,” it is true
that the Companions and Mujtahidin 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 Qurén or the Sunnat ; but this in no way proves
that Isldm 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 Ijtihdd might, in reference to the men I have men-
tioned, be somewhat freely translated as “one’s own judg-
ment,” it can have no such meaning now. It is a purely
technical term, and its use and only use now is to express
the “ referring of a difficult case to some analogy drawn
from the Qurén and the Sunnat.” But even were the mean-
ing not thus restricted, even though it meant now as it
sometimes meant at first, *“ one’s own judgment ;’ still Syed
Amir ’Alf’s position would remain to be proved for, since the
days of the four Iméms, the orthodox believe that there has
been no Mujtahid of the first class, and to none but men of
this rank has such power ever been accorded. Thus grant-
ing, for the sake of argument merely, that the Syed’s
translation is grammatically and technically correct, all that
results from it is that the ‘“age of active principles’ lasted
only for two centuries. I do not admit that there ever was
such an age in Islém, and certainly neither its theological
development, nor its political growth negative the opposite
assertion, viz., that Muhammad gave precepts rather than
principles. The Turks are incladed in * the dormant heart
of humanity,” but it is difficult to see what * energy and



Qids. 27

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.

4. Qids is the fourth foundation of Islim. The word
literally means reasoning, comparing. It is in common use
in Hindustani and Persian in the sense of guessing, con-
sidering, &c. Technically, it means the analogical reasoning
of the learned with regard to the teaching of the Qurén,
the Sunnat and the Ijm4’. For example, the Qurin says :—
“ Honour thy father and thy mother and be not a cause of
displeasure to them.” It is evident from this that dis-
obedience to parents is prohibited, and prohibition implies
punishment if the order is disobeyed. Again, if the
Qurdn and the Sunnat 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, &c. A 'radition said to come from the Companions
runs thus :~“ One day, a woman came to the Prophet and
said, ¢ my father died without making the Pilgrimage.” 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 Quran forbids the use of Khamar, an
intoxicating substance, and so it is argued that wine and
opium are unlawful, though not forbidden by name. The
Wahhébis would extend the prohibition to the use of tobacco.

From cases such as these, many jurisconsults hold that the
Mujtahidin of the earliest age established this fourth founda~
tion of the faith which they call Qids. It is also called
I’tibér-ul-Amsél, or “imitation of an example.” The idea
is taken from the verse :  Profit by this example, ye who
are men of insight”’ (Sdra lix. 2). There are strict rules
laid down which regulate Qids, of which the most important
is, that in all cases it must be based on the Qurén, the Sun-
nat, and the Ijmé’. In fact, the fundamental idea of Isldm



28 The Faith of Islam.

is that a perfect law has been given, even unto details, of
social and political life. The teaching of Muhammad contains
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. What-
ever in feeling or conviction goes beyond the limits of ar
out-worn set of laws is swept away. There is a wonderful
family likeness in the decay of all Musalmén States, which
seems to point to a common cause. All first principles are
contained in the Qurdn and the Sunnat; all that does not
coincide with them must be wrong. They are above all
criticism,

Qids, 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.! In
the Nihdyat-ul-Murdd it is written :—“ We are shut up to
following the four Imdms.” In the Tafsir-i-Ahmadi we
read :—“Tofollow any other than thefour Imdms 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-i-Sharh-i-Wagdyah.
The writer there says that it is nothing of the kind. “ The
Mujtahidin are not the source of the orders of the Law, but
they are the medium by which we obtain the Law. Thus
Imém Abu Hanifa said: ¢ We select first from the Qurén,
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 Jeldl-ud-
din Mahlf says, ¢ The common people and others.who have

1. The Muslim 'Ulamd are certainly much fettered by their religion i in
the pursuit of some of the paths of learning; and snperstmon sometimes
decides a point which has been controverted for centuries, Lane 8 Modern
Egyptiaus, yol, i. p. 269.
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not reached the rank of a Mujtahid, must follow one of the
four Imdms.” Then when he enters one Mazhab (sect) he
must not change. Again, it may be objected that God gave
no order about the appointment of four Iméms. Now, it is
recorded in a Tradition that the Prophet said, ¢ Follow the
way of the great company ; whosoever departs from it will
enter hell” The Followers of the Imdms are a great com-
pany.” It is moveover the unanimous opinion, the ““Ijm4’-
i-Ummat,” that the Iméms 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 Imédms. 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 no Mujtahidin, 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 ‘ appointed
Companion,” he may be answered thus :—* For a long time
after the death of the Prophet many Companions were alive,
and consequently the Traditions then current were trust-
worthy ; but now it is not so, hence the need for the Imidms
and their systems.”

These four foundations,—the QurAN, the Sunwar, Iym4’
and Qids—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 intelligent
growth. The bearing of all this on modern politics is very
plain. Take again the case of Turkey. The constitution
of the Government is theocratic. The germs of freedom
are wanting there as they have never been wanting in any
other country in Europe. 'lI'he ruling power desires no
change ; originality of thought, independence of judgment
is repressed. Nothing good has the Turk ever done for the
world.! This rule has been one continued display of brute

1. The Goth might ravage Italy, but the Goth came forth purified from
the flames which he himself had kindled. The Saxon swepb Britain, but
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force unrelieved 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 theo-
cratic system are what has been described in this chapter,
When brought into diplomatic and commercial intercourse
with States possessing the energy and vigour of a national
life and liberal constitution, Muslim kingdoms must, in the
long run, fail and pass away. It has been well said that
“ Spain is the ouly instance of a country once thoroughly
infused with Rowman civilisation 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 organisation triumphed over the lower and the
nsurping power of Islim was expelled.” Soit ought to be,
and so indeed it must ever be, for despotism must give way
to freedom ; the life latent in the subject Christian commu-
nities must sooner or later cast off the yoke of a barbarian
rule, which even at its best is petrified and so is incapable
of progress. However low a Christian community may have
fallen, there is always the possibility of its rising again. A
lofty ideal is placed before it. All its most cherished beliefs
point forward and upward. In Isldm there is no regenera-
tive power. Its golden age was in the past. When the
work of conquest is done, when a Muhammadan nation has
to live by industry, intelligence and thrift, it always misera-
bly fails.

In this chapter which must now draw to a close, I have
tried to prove from authentic and authoritative sources that

the music of the Celtio heart softened his rough nature, and wooed him into
less churlish habits. Visigoth and Frank, Heruli and Vandal, blotted out
their ferocity in the very light of the civilisation they had striven to extin-

-guish, Even the Hun, wildest Tartar from the Seythian waste, was touched
and softened in his wicker encampment amid Pannonian plains ; but the
Turk—wherever his scymitar reached—degraded, defiled, and defamed ;
blasting into eternal decay Greek, Roman and Latin civilisation, until, when
all had gone, he sat down, satiated with savagery, to doze for two hundred
years into hopeless decrepitude. Lieut.-Col. W. F. Batler, c. 8., in Good
Words for September 1880,
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the Qurén alone is to no Muslim the sole guide of life.
The fetters of a dogmatic system fasten alike around the
individual and the community. Isldm is sterile, it gives no
new birth 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 last-
ing vitality to a nation.!

1. “The Muslim every where, after a brilliant passage of prosperity, seems
to stagnate and wither, because there is nothing in his system or his belief
which lifts him above the level of a servant, and on that level mnan's life in
the long run must not only stagnatc but decay. The Christian, on the
other hand, seems every where in the last extremity to bid disorganization
and decay defiance, and to find, Anteous.like, in the earth which he touches,
the spring of & new and fruitful progress. For there is that in his belief,
his traditions, and in the silent influences which pervade the very atmos.
phere around him, which is ever moving him, often in ways that he knows
not, to rise to the dignity and to clothe himself with the power which the
Gospel proposes as the prize of his Christian calling. The submissive
servant of Allah is the highest type of Moslem perfection; the Christian
ideal is the Christ-like son.”’<-British Quarterly, No. cxxx.
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NOTE TO CHAPTER L

IJTIHAD.

QuestioNs connected with 1jtihad are so important in Islam, that I
think it well to give in the form of a note a fuller and more technical
account of it, than I could do in the Chapter just concluded. This
account which I shall now give is that of a learned Musalman, and is,
therefore, of the highest value. It consists of extracts ffom an
article in the Journal Asiatique, Quatridme Série, tome, 15, on “ Le
Marche et les Progres de ln Jurisprudence parmi les Sectes ortho-
doxes Musalmanes” by Mirza Xazim Beg, Professor in the University
of St. Petersburg. It entirely supports all that has been said of the
rigid character of Muhammadan Law, and of the immobility of
systems founded thereon. .

“ Orthodox Musalmans 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 Qurén, and partly in the sayings of the Prophet trans-
mitted to posterity by the Companions and preserved in the Sunnat.
That way is called the “ Shar’at.” The rules thereof are called
Ahkém. .

2. The Qurén and the Sunnat, which since their manifestation are
the primitive sources of the orders of the Law, form two branches
of study, viz., Ilm-i-Tafsir, or the interpretation of the Qurén and
Ilm-i-Hadfs, or the study of Tradition.

3. All the orders of the Law have regard either to the actions
(Dfn), or to the belief (Imén) of the Mukallifs.1

4. As the Quran and the Sunnat are the principal sources from
whence the precepts of the Shari'at have been drawn, so the rules .
recognized as the principal elements of actual jurisprudence are the
subject of Ilm-f-Figh, or the science of Law.

Figh in its root signifies conception, comprehension. Thus
Muhammad prayed for Ibn Mag’dd : “ May God make him compre-'

1. A Mukallif is one who is subject to the Law. A Ghair-i-Mukallif is
one not so subject, such as & minor, an idiot, &o. The term Mukallif is
thus equivalent to & consistent Muslim, one who takes trouble (taklif) in

his religions duties,
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hend (Faqgihahu), and make him know the interpretation of the
Qurén.” Muhammad in his quality of Judge and chief of the
Believers decided, without appeal or contradiction, all the affairs of
the people. His sayings served as a guide to the Companions,
After the death of the Prophet the first Khalifs acted on the autho-
rity, of the Traditions. Meanwhile the Qurin and the Sunnat, the
principal elements of religion and legislation, became little by little
the subject of controversy. It was then that mcn applied them-
selves vigorously to the task of learning by heart the Qurén and the
Traditions, and then that jurisprudence became a separate science.
No science had as yet been systematically taught, and the early Musal-
méns did not possess books which would serve for such teaching.
A change soon, however, took place. In the year in which the
great jurisconsult of Syria died (4. 11. 80) N'iman bin Sabit, surnamed
Abu Hanffa was born. He is the most cclebrated of the founders of
the schools of jurisprudence, a science which ranks first in all Mus-
lim seats of learning. Until that time and for thirty years later the
Mufassirs,1 the Muhaddis,2 and the Fuqih4,3 had all their know-
ledge by heart, and thosc who possessed good memories were highly
esteemed. Many of them knew by heart the whole Qurén with the
comments made on it by the Prophet and by the Companions; they
also knew the Traditions and their explanations, and all the com-
mands (Ahkém) which proceed from the Quran, and the Sunnat.
Such men enjoyed the right of Mujtahidin. 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 (Mazhabs)
of jurisprudence were formed. The founders, all Iméms of the first
class, were Abu Hanifa, the Imim-i"Azam or great Imam (a. H.
150),4 Safian As-Sauri (a. H. 161), Malik (a. H.179), As-Shafa’i (. He
204), Hanbal (a.H. 241) and Imém Dadd Az-Zahari (a. 1. 270). The
two sects founded by Sauri and Zahari became extinct in the eighth
century of the Hijra. The other four still remain. These men
venerated one another. Tho younger onos speak with great respect
of the elder. Thus Shéfa’i said :—*“ No one in the world was so well
versed in jurisprudence as Abu Hanifa was, and he who has read
neither his works, nor those of his disciples knows nothing of juris-
prudence.” Hanbal when sick wore a shirt which had belonged to
Shéfa’d, in order that he might be cured of his malady; but all this

1. Commentators on the Qurin. 2. The Traditionists.
8. Plural of Faqih, a theologian. 4. I have given the dates of their death.

6
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did not prevent them starting schools of their own, for the right of
Ijtih4d is granted to those who are real Mujtahidin, There are
three degrees of Ijtihad.

1. Al.Jjtihad fi'l Shari’: absolute independence in legislation

2. Al-Ijtihéd fi'l Mazhab: authority in the judicial systems
founded by the Mujtahidin of the first class.

3. Al-Ijtihad fi'l Maséil : authority in cases which have not been
decided by the authors of the four systems of jurisprudence.

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

THE FIRST DEGREE OF IJTIHAD.

Absolute independence in legislation is the gift of God. He to
whom it is given when sceking to discover the meaning of the Divine
Law is not bound to follow any other teacher. He can use his own
judgment. This gift was bestowed on the jurisconsults of the first,
and to some in the second and third centuries. The Companions,
however, who were closely connected with the Prophet, having
transmitted immediatcly to their posterity the treasures of legisla-
tion, are looked upon as Mujtahidin of much higher authority than
those of the sccond und third centuries. Thus Abu Hanifa says:—
“ That which comes to us from the Companions is on our head and
eyes (i.¢., to be received with respect): as to that which comes from
the T4bi’in, they are men and we are men.”

Since the time of the Tabi'in this degree of Ijtiha4d has only
been conferred on the six great Imims. Theoretically any Muslim
can attain to this degree, but it is one of the principles of jurigpru-
dence that the confirmation of this rank is dependent on many con-
ditions, and so no one now gains the honour. These conditions are :—

1. The knowledge of the Qurén and all that is related to it; that
is to say, a complete knowledge of Arabic literature, & profound
acquaintance with the orders of the Qurén and all their sub-divisions,
their relationship to each other and their connection with the orders
of the Sunnat. The candidate should know when, and why each
verse of the Quran was written, he should have a perfect acquaint-
ance with the literal meaning of the words, the speciality or gene-
rality of each clause, the abrogating and abrogated sentences. He
should be able to make clear the meaning of the ‘obscure’ passages
(Mutashébih), to discriminate between the literal and the allegorical,
the universal and the particular. *

2. He must know the Qurén by heart with all the Traditions
and explanations.
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3. He must have a perfect knowledge of the Traditions, or at
least of three thousand of them.

He must know their source, history, object and their connection
with the laws of the Qurin. 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.

Should any one nmow aspire to such a degree another condition
would be added, viz :—

6. A complete knowledge of the four 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, there is the attachment of
the 'Ulam4 to their own Imams, for should such a man arise no one
is bound now to listen to him. Imém Hanbal said :—* Draw your
knowledge from whence the Imdms drew theirs, and do not content
yourself with following others for that is certainly blindness of
gight”. Thus the schools of the four Imims remain intact after a
thousand years have passed, and so the 'Ulamé recognise since the
time of these Iméms no Mujtahid of the first degree. Ibn Hanbal
was the last.

The rights of the man who attained to this degree were very im-
portant. 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 legislation, without any one having the right to make any
objection. He had the right to explain the Qurén, the Sunnat and
the Ijmé’ according as he understood them. He used the Prophet’s
words, whilst his disciples only used his. Should a disciple find
some discrepancy between a decision of his own Imédm and the
Qurén or Traditions, he must abide by the decision of the Imadm. The
Law does not permit him to interpret after his own fashion. When
once the disciple has entered the sect of one Imim 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 Iméms. Theoretically such Mujtahidin may still arise; but, as
we have already shown, practically they do not.

THE BECOND DEGREE OF LITIHAD,

This degree has been granted to the immediate disciples of the
great Iméms who have elaborated the systems of their masters.
They enjoyed the special consideration of the contemporary 'Ulam4,
and of their respective Imams who in some cases have allowed them
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to retain their own opinion. The most famous of these men are
the two disciples of Abu Hanifa, Abu Yidsuf and Muhammad bin al
Hasan. In a secondary matter their opinion carries great weight.
It is laid down as arule that a Mufti may follow the unanimous
opinion of these two even when it goes against that of Abu Hanifa.

THE THIRD DEGREE OF LJTIHAD.

This is the degree of special independence. The candidates for it
should have a perfect knowledge of all the branches of jurisprudence
according to the four schools 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 Mujtahidin; but in either case their decisions must always
be in absolute accordance with the opinions of the Mujtahidin 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 their death.
Since Imém QAzi Khén died (a. 1. 592), no one has been recognised
by the Sunnis as a Mujtahid even of the third class.

There are three other inferior classes of jurists, called Muqallidin,
or followers of the Mujtahidin; but all that the highest in rank amongst
them can do is to explain obscurc passages in the writings of the older
jurisconsults. By some of the 'Ulamé they are considered to be equal
to the Mujtahidin 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 Q4zi cannot do. In such a case he
would have to refer to these men, or to their writings for guidance.
They seem to have written commentaries on the legal systems with-
out originating anything new. The author of the Hiddyah, who lived
at the end of the sixth century, was a Muqallid.

Such is Mirza Kézim Beg’s account. The whole article, of which
I have only given the main points, is worthy of the closest study.
It shows how “the system, as a whole, rejects experience as a
guide to deeper insight or wider knowledge; tramples upon the
teaching of the past ; pays no heed to differences of climate, charac-
ter, or history; but regards itself as a body of absolute truth, one
jot or tittle of which cannot be re]ected without incurring the ever-
lasting wrath of God.” 1

1. Osborn’s Islém under the Khalifs p. 72.



CHAPTER II.

EXEGESIS OF THE QURAN AND THE
TRADITIONS.

Tue following account of this branch of Muslim theology,
technically called ’Ilm-i-Usil, may be introduced by a few
remarks on the mnature of inspiration according to Isldm,
though that is not strictly speaking a portion of this study.

There are two terms used to express different degrees of
inspiration, Wahi and Ilhdm. Wahi is the term applied to
the inspiration of the Qurén, and implies that the very
words are the words of God. It is divided into Wahi Zéhir
(external inspiration), and Wah{ Béitin (internal inspira-
tion). The whole book was prepared in heaven. Muham-
mad, instructed by Gabriel, is simply the medinm through
which the revelation of Wahi Zihir reaches man. The
Wahi Qurén, <.c., 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.

Ilhém means the inspiration given to a saint or to & pro-
phet 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. There is a lower form
of Wahi Zdhir, which is called Ishdrat-ul-Malak (literally,
“sign of the Angel.”’) This expresses what Muhammad
meant when he said : ““ The Holy Ghost has entered into my
heart,” In other words, he received the inspiration through
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Gabriel, but not by word of mouth. This form of inspira-
tion is higher than that possessed by saints, and is usually
applied to the inspiration of the Traditions. This is denied
by some, who say that except when delivering the Qurén
Muhammad spoke by Ilhém and not by Wahi. The
practical belief is, however, that the Traditions were Wahi
inspiration, and thus they come to be as authoritative as
the Qurdn. Sharastani speaks of *the signs (sayings) of
the Prophet which have the marks of Wahi.”’! This opinion
is said by some Muslim theologians to be supported by the
first verse of the fifty-third Sira, entitled the Star. * By
the Star when it setteth ; your companion 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.” Inany case the inspiration of Muhammad
is something quite different from the Christian idea of in-
spiration, which is to Musalméns a very imperfect mode of
transmitting a revelation 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 absolutely repug-
nant to Muhammadans. The Qurén is not a book of prin-
ciples, It is a book of directions. The Qurin describes
the revelation given to Moses thus:—“ We wrote for him
upon the tables a monition concerning every matter and said :
¢ Receive them thyself with steadfastness, and command thy
people to receive them for the observance of its most goodly
precepts.’ ”’ (Sira vii. 142). It is such an inspiration as
this the Qurén 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 enlightened by God. It proceeds immediately from
God, and the word ‘say’ or ‘speak’ precedes, or is under-
stood to precede, every sentence. This to & Muslim is the
highest form of inspiration ; this alone stamps & book as

1. Dabistén, p. 814,
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divine. It is acknowledged that the Injfl—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 Ramazén, it is now asserted that it has
been lost, and that the four Gospels of the New Testament
are simply Traditions collected by the writers whose names
they bear. Their value is, therefore, that of the second
foundation of the Iglémic system.

The question next arises as to the exact way in which
Gabriel made known his message to Mubammad. The
Mudérij-un-Nabuwat, & standard theological work, gives
some details on this point.! Though the Qurén is 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
followmg are some of the modes :—

1. It is recorded on the authority of ’Ayesha, one of
Muhammad’s wives, that a brightuess like the brightness
of the morning came upon the Prophet. According to some
commentators this brightness remained six months, In
some mysterious way Gabriel, through this brightness or
vision, made known the will of God.

2. Gabriel appeared in the form of Dahiah, one of the
Companions of the Prophet, renowned for his beauty and
gracefulness. A learned dispute has arisen with regard to
the abode of the soul of Gabriel when he assumed the bodily
form of Dahiah. At times, the angelic nature of Gabriel
overcame Muhammad, who was then translated to the world
of angels. This always happened when the revelation was
one of bad news, such as denunciations or predictions of
woe. At other times, when the message brought by Gabriel
was one of consolation 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.

1. pp. 508—510.
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8. The Prophet heard at times the noise of the tinkling
of a bell. To him alone was known the meaning of the
sound. He alone could distinguish in, and through it, the
words which Gabriel wished him to understand. The effect
of this mode of Wahi was more marvellous than tha$ of any
of the other ways. 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. The Prophet one day, when reclining
with his head in the lap of Zeid, heard the well known
sound: Zeid, too, knew that something unusual was hap-
pening, for so heavy became the head of Muhammad that it
was with the greatest difficulty he could support the weight.

4. At the time of the Mi’réj, or night ascent into heaven,
God spoke to the Prophet without the intervention 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, so in-
spired the heart of the Prophet that the words he uttered
under its influence were the words of God. This is techni-
cally called Ilka, and is by some supposed to be the degree
of inspiration to which the Traditions belong.

Above all, the Prophet was not allowed to remain in any
error ; if, by any chance, he had made a wrong deduction
from any previous revelation, another was always sent to-
rectify it. This idea has been worked up to a science of
abrogation, according to which some verses of the Qurén
abrogate others. Muhammad. found it necessary to shift
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his stand-point more than once, and thus it became neces-
sary 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 (Ante p. 8), the dread lest after all it might be a
mockery. But a8 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 terri-
ble. Tradition says :— He roared like a camel, the sound
as of bells well-nigh rent his heart in pieces.” Some
strange power moved him, his fear was uncontrollable. For
twenty years or more the revelations came, a direction on
things of heaven and of earth, to the Prophet as the spiri-
tual guide of all men,! to the Warrior-Chief, as the founder
of political unity among the Arab tribes.

A Muhammadan student, after passing through a course
of instruction in grammar, rhetoric, logic, law, and dogma-
tics, at length reaches the stage when he is permitted to
enter upon the study of ‘’Ilm-i-usil,” or the exegesis
of the Qurdn, and the inspired sayings of the Prophet.
This done, he can henceforth read the approved commen-
taries in order to learn what the Fathers of Isldm have to
say. This science in one way fits him to be a commentator,
for the work of a Muslim divine now is, not to bring things
“new and old” out of the sacred book, but to hand down
to others the things old. There is no indwelling spirit in
the Church of Islim which can reveal to the devout mind
new views of truth, or lead the pious scholar on to deeper
and more profound knowledge.

The greatest proficient in theology is the man who can
repeat the Qurén by heart, who knows also and can repro-
duce at will what the early commentators have said, who can
remember, and guote in the most apposite manner, the Pro-

1. “ It (the Qurén) is simply an instruction for all mankind.” (S8tra
xii, 104),
' 6
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phet’s sayings preserved in the Traditions handed down by
the Companions, their followers, and their followers’ fol-
lowers, who can point out a flaw in the Isndd (. e. chain of
narrators) of a Tradition quoted by an opponent, or main-
tain, by repeating the long list of names, the authority of
the Isndd of the Tradition he quotes himself. A good
memory, not critical acumen, is the great desideratum in a
Muslim theologian. The chief qualification of a Hifiz, a
man who can repeat the whole Qurdn by heart, is not that
he shall understand its meaning, but 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. The Sunnis say that no Shia’h
can ever become a Héfiz, from which fact they draw the
conclusion that the Shia’hs are heretics. In the early days
of Islém, the great authorities on the question of the correct
pronunciation of the Qurin were the Khalifs Abu Bakr,
Omar, Osmén, and ’Alj, and ten 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 Isldm. The effort, however, to preserve one uniform
method of repeating the Quran 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. Here was a great difficulty, but it proved
surmountable. Abu Ibn Kéb, one of the Companions, had
become so famous as a reader that the Prophet himself said :
“read the Qurdin under Abu Ibn Kéb.” These men re-
membered that Abu Ibn K4b had stated, that one day when
scandalized at man after man who entered the mosque re-
peating the Qurén in different ways, he spoke to Muham-
mad about it. His Highness said: “ O Abu Ibn Kéb! in-
telligence was sent to mé to read the Qurén in one dialect,
and I was attentive to the Court of God, and said: ‘ make
easy the reading of the Qurén to my sects.” These instruc-
tions were sent to me a second time saying: ‘read the
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Qurén in two dialects.’” Then I turned myself to the Court
of God saying : ‘ make easy the reading of the Qurin to my
sects.” Then a voice was sent to me the third time saying :
‘read the Qurén in seven dialects.” ”’

This removed all difficulty, and the foresight displayed
by the Prophet in thus obtaining a divine sauction for the
various ways of reading was looked upon as a proof of his
inspiration. Thus arosc the ¢ haft qiré,at,”” or seven read-
ings of the Qurédn, now recognised.

In the Qurén compiled by the order of the Khalif Osmén
there were no vowel-points, but when men of other countries
embraced Islim they found great difficulty in mastering
Arabic. Khalid bin Ahmad, a great grammarian, then in-
vented the short vowels and other diacritical marks. The
seven famous ‘ Readers’” whose names have been given to
the various modes of reading, are Imém Nafi of Madina,
Imém Ibn-i-Kasir of Mecca, Imim Abu’Umr of Basra, Imém
Hamza of Kufa, Imdm Ibn’Amir of Syria, Imidm ’Asim of
Kufa, Imém Kisde of Kufa.! 'These learned men affixed
different vowel-points in many places in the Qurén, and thus
slight differences of meaning arose. In India the *qird,at
~—reading,—of Imém ’Asim is followed by both Sunnis and
Shia’hs, There are three readings of lesser note allowable
when reading the Qurdn privately, but not when reading
any part in a liturgical service. During the month of Rama-
zén the Qurén is repeated every night in the mosque, it
being so arranged that one-thirtieth part shall be recited
each night. The Imém of the mosque, or public Reader,
(Qéri) who commences according to one of the seven recog-
nised readings (qird,at), must keep to the same all the month.
As he has to recite without a book thisinvolves a great exer-
cise of the memory. A good Héfiz will know the whole seven
varieties. The various readings thus introduced, though

1. Zawébit-al-Qurdn, pp. 110, 111..
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unimportant in their nature,! amount to about. five hun-
dred in number. The following are a few illustrations.
In the second Sira Abu ’Umr reads: “ Nor shall ye be
questioned concerning that.- which they have done;” but
’Asim reads: “That which ye have done.” This is cansed
by putting two dots above the line instead of below it. Again
’Asim reads: “ Enter ye the gates of hell” (Séra xxxix.
73), but Nafi reads: “ Ye 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 doc-
trine, so far as I know, is touched, but the way in which
Tradition records the Prophet’s anticipation of the difficulty
i8 instructive to the student of Isldim. At times, too, fierce
disputes have arisen between the followers of the seven
famous Readers whose names I have given above. In
the year 935 A.n., Ibn Shanabud, a resident of Baghdéd,
ventured to introduce some different readings in his recital
of the Qurdn. The people of Baghdid, not knowing
these, were furious, and the Khalif was compelled to- cast
the offender into prison. A Council of divines was called
together, before whom the unhappy Ibn Shanabud was pro-
duced. For a while he maintained the correctness of his
“ readings,” but after being whipped seven times he said :
*] renounce my manner of reading, and in future I shall
follow no other than that of the manuscript drawn up by
the Khalif Osmdn, and that which is generally received.” 2

Closely connected with this subject is the history of the
rise of the science of grammar. As Isldm spread, it became
necessary to expound the Qurén to persons unacquainted
with Arabic. The science of grammar then became an
important branch of study, and the collection of Traditions
a necessary duty. The Faithful were for a long time in

1. The opinion of Von Hammer, quoted by S8ir W. Muir, in his life of
Muhammad (vol. i. page 27) seems to be correct, *“ We may hold the Qurén
to be as surely Muohammad’s words as the Mubammadans hold it to be the
Word of God.”

2. Ibn Khallikan's Biographical Dictionary, vol. iii. p. 16.
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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 *farz” nor  suthnat,” that
is, neither a command based on the Qurédn nor one based on
any saying or act of the Prophet. The Traditions, however,
solve the difficulty.

Al Mamun, the distinguished though heretical Khalif of
Baghdéd, was a patron of Al Farra, the chief of grammarians.
A distinguished pupil of his, Abu’l ’Abbés Thalub, on his
death-bed expressed his belief in the fact that the Qurén-
ists, the Traditionists, and others, had gained their heavenly
reward, but he had been only a grammarian, and grammar
after all was, in connection with the Qurédn, a science of
doubtful legality. The friend to whom he told his doubts
and fears went home and saw a vision. It is recorded
that he had a vision in his sleep that very night, in which
he saw the blessed Prophet, who said to him: ‘ Give my
greeting to Abu’l ’Abbés Thalub, and say, ¢ thou art master
of the superior science.’” The Prophet had now spoken,
and henceforth grammar became a lawful study in Isldm.
Muslims now qguote the Qurdn 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 gram-
mar.!

The question of the interpretation of the text speedily
became a very important branch of the “’Ilm-i-usdl.” It
is said that the Quran was brought from Paradise by Gab-
riel to Muhammad as occasion required. The Prophet was
reproached for mot having a complete revelation, and

1. “ Were we to examine the Qurin by the rules of rhetoric and criticism
as they are taught in Muslim schools, we should be obliged to acknow-
ledge that it is the perfection of thought and expression; an inevitable
result as the Muslims drew their principles of rhetoric from that very
book.”—Baron M. de Slane, in the introduction to Ibn Kballikan's Biogra-

phical Dictionary.
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answered the reproach by the following verse, sent for
the purpose. ‘The infidels say, ‘unless the Qurén be
gent 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”
(Stra xxv. 84). 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 Qurédn, written
on the preserved Table.” (Stra lxxxv. 22). Gabriel ad-
dresses the Prophet thus: “ When we have recited it then
follow thou the recital.” (Sira lxxv. 18). The external
mode in which it came is referred to in the verse: “ We
have sent down to thee an Arabic Qurin.” (Sidraxx. 112).
The fragmentary way in which the Qurdn was given! was
not without its difficulties. Some passages contradicted
others, some were difficult to understand. To the Prophet
alone was the solution known. The knowledge he com-
municated to his immediate followers, the Companions, as
they are called, thus: “To thee have we sent down this
book of monitions, that thou maycst make clear to men what
hath been sent down to them.” (Stra xvi. 46).

Ibn Khaldoun says: “ The Prophet unfolded the mean-
ing, distinguished between abrogated and abrogating verses,

1. There are many Traditions which refer to this fact. Omar 1bn al Khat-
t4b said : “ I accorded with my cherisher (i. e., God) in three things. One
is that I said, ¢ O messenger of God! if we were to say our prayers in
Abraham’s place it would be better.” Then a revelation came down *Take
the place of Abraham for a place of prayer.’” The second is, that I said,
¢ O messenger of God ! good and bad people come to your house; and I do
not see that it is fitting ; therefore, if you order your women to be shut up
it will be better.” Then the revelation for doing so came down. The
third is, that his Majesty’s wives were all agreed in a story about his
drinking honey ; and he had vowed never to drink it more. Then I said to his
Majesty’s wives, ‘ Should the Prophet divorce you, God will give him better
in exchange.! Then a revelation, came down agreeing with what I said.”

’Ayesha said :—*“I was reflecting on those women who had given
themselves to the Prophet, and said ‘ What! does & woman give herself
away P Then the revelation descended: **Thou mayest decline for the
present whom thon wilt of them, and thon mayest take to thy bed her
whom thon wilt, and whomsoever thou shalt long for of those thou shalt
have before neglected : and this shall be no crime in thee’ (Sfira xxxiii.
61). I eaid: ‘1 see nothing in which jour God doth not hasten to please
you : whatsoever you wish He doeth.’ ”
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and communicated this knowledge to his Companions, It
was from his mouth that they knew the meaning of the
verses and the circumstances 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 T4ba’in, who in their turn passed it on to their
followers the Taba-i-Téba’in. The art of writing then
became common, and the business of the commentator hence-
forth was to collect together the sayings of the Companions
thus handed down. Criticism of a passage in the Qurén was
not his duty, criticism of a comment made on it by a Com-
panion was beyond his province : the first was too sacred to
be tonched, the second must be accepted if only the chain of
narrators of the statement were perfect. Thus early in the
history of Islim 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 commenta-
tor, with all its fresh life and new ideas, is not to be had in
Isldim. The perfection of its exegesis is its dogmatic and
antique nature—

“ While as the world rolls on from age to age,
And realms of thought expand,
The letter stands without expanse or range,
Stiff as a dead man’s hand.”

The technical terms which the stadent must know, and

1. Les Prolégomdnes d'Ibn Khaldoun, vol, ii. p. 459.

2. This inocludes even the orthography, for :—¢ La génération suivaute,
je veux dire les T4bis (T4ba'in), adopta V'orthographe des Compagnons du
Prophdte et se fit un mérite de.ne point s'éoarter des formes adoptées par
ceux qui, aprés Mahommed, étaient les plus excellent des hommes et qui
avaient recu de lui les révélations célestes, soit par crit, soit de vive voix.”
Ibn Khaldoun, vol. ii. p. 897,
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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 Qurén, and the deduction of argu-
ments from passages in the book.

I. The words of the Qurdn are divided into four classes.

1. Khdss, or special words. These are sub-divided into
three classes. First, words which relate to genus, e.g.
mankind. BSecondly, words which relate to species, ¢.g. a
man, which refers to men as distinguished from women.
Thirdly, words which relate to special individuality, e.g.
Zeid, which is the name of a special individnal.

2. ’Anun, or common or collective names, such as * peo-
ple.”

8. Mushtarik, or words which have several significations,
as the Arabic word *’ain,” which may mean an eye, a
fountain, or the sun. Again, the word “ Sulat,” if connect-
ed with God, may mean mercy, as ‘‘ Sulit Ullih,” the
merey of God ; if with man, it may mean either * namédz,”
a stated liturgical service, or ““ du’a,” prayer in its ordinary
sense, e.g. Suldt-ul-Istisqd (prayer in time of drought) is du’a,
not namaz.

4. Muawwal, words which have several significations, all
of which are possible, and so a .special explanation is
required. For example, Sira cviii. 2, reads thus in Sale’s
translation. “ Wherefore pray unto the Lord and slay (the
victims).” The word translated “ slay” is in Arabic *“ nahr,”
which has many meanings. The followers of the great
Legist Abu Hanifa render it, “sacrifice,” and add the
words (the “ victims”), The followers of Ibn Shafa’i say it
means “ placing the hands on the breast in prayer.”

This illustrates the difference between Mushtarik and
Muawwal. In the former, only one meaning is allowable,
and that meaning the context settles ; in the latter both
meanings are allowable and both right.

These divisions of words having been well mastered and
the power of defining any word in the Qurin gained, the
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student passes on to consider the nature of the sentences.
These are divided into two great classes,—the ‘“ Obvious,”
and the “ Hidden.”

This division i8 referred to in the following passage of the
Quran. “ 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
Sfigurative. But they whose hearts are given to err follow
its figures, craving discord, craving an interpretation ; yet
none know its interpretation, but God.! And the stable in
knowledge say: ¢ We believe in it, it is all from God.’”
(Stra iii. 3).

This has given rise to the division of the whole book into
literal and allegorical statements. In order to explain these
correctly the commentator must know (1) the reason why,
(2) the place where, (3) the time when, the particular pas-
sage 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 effec-
tually 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.? But to return from this digression, Sentences
are Zahir—° Obvious,” or Khafi— Hidden.”” Obvious
sentences are divided into four clagses.

I. (1). Zdhir, or obvious, the meaning of which is so
clear that he who hears it at once understands its meaning

1. This interpretation God made known to the Prophet, who communi-
cated it to the Companions, hence all orthodox opinion must be in strict
accordance with theirs. They were the sole depositaries of the inspired '
commentary given by Muhammad. There is now no room for, as there is
no need of, any other.

2. Speaking on this very subject Ibn Khaldoun says:—* Rien de tount
cela n’a pu se connaitre que par des indications provenant des Compagnons
et de leura disciples.” Val. ii. p. 460.

7
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withont seeking for any explanation. This kind of sentence
may be abrogated. Unless abrogated, action in accordance
with it is to be considered 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). Nass, a word commonly used for a text of the Qurén,
but in its technical meaning here expressing 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 Zghir and Nass: “Take in marriage of such other
women as please you, two, three, four.” This sentence is
Zshir, becsuse marriage is here declared lawful ; it is Nass,
because the words ‘ one, two, three, four,” which occur in
the sentence, show the unlawfulness of having more than
four wives.

(3). Mufassir, or explained. This is a sentence which
needs some word in it to explain it and make it clear.
Thus: “ And the angels prostrated themselves, all of them
with one accord, save Iblis (Satan).”” Here the words * save
Iblis,” show that he did not prostrate himself. This kind
of sentence may be abrogated.

(4). Mukham, 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 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 Mukham cannot be abrogated or changed by
any of the preceding, or Mufassir by Nass, &c.

The other great division of sentences is that of

II. (1). Khaft or hidden., Such are those sentences in
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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.” (Stdra v.42). The word
for thief is ““ Siriq,” and in this passage it is understood
to include highwaymen, pickpockets, plunderers of the
dead, &c. These meanings are Khafi or hidden under it.

(2). Muskhil, or ambiguous. The following is given as
an illustration: “Anund (their attendants) shall go round
about them with vessels of silver and goblets. The bottles
shall be bottles of silver.”” The difficulty here is that
bottles are not made of silver, but of glass. The commen-
tators 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 bottles as regards their lustre, and like silver as
regards their colonr. But anyhow, it is very difficult to
ascertain the meaning.

(8.) Mujmal. These are, first, sentences which may have
a variety of interpretations, owing to the words in them
being capable of several meanings ; in that case the mean-
ing which is given to the sentence in the Traditions relat-
ing to it should be acted ou and accepted. Secondly, the
sentence may contain some very rare word, and thus its
meaning may be doubtful, as: “Man truly is by creation
hasty.” (Sdra lxx. 19.) In this verse the ward * hald’ ’—
hasty—occurs. Itis very rarely used, and had it not been for
the following words, ‘“ when evil toucheth him, he is full of
complaint; but whengood befalleth him, hebecometh niggard-
ly,” its mes;ning would not have been atall easy tounderstand.

The following is an illustration of the first kind of Muy-
mal sentences : “ Stand for prayer (salét) and give alms,”
(zakét.) Both salét and zakat are ¢ Mushtarik’ words. The
people, therefore, did not undergtand this verse, so they
applied to Muhammad for an explanation. He explained
to them that “ salét’’ might mean the ritual of public prayer,
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standing to say the words “ God is great,” or standing to
repeat a few verses of the Qurén ; 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.”’

(4.) Mutashabih. These are sentences so difficult that
men cannot understand them, a fact referred to in Sira iii. 3.
(Ante. p. 49), nor will they do so until the day of resurrec-
tion. 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 Sdras.! Such expressions
also as “ God’s hand,” ““The face of God,” * God sitteth,”
&c., come under this category.

The next point to be considered is the use of words in the
Qurén, and here again the same symmetrical division into
four classes is found, vtz :—

(1.) Haqiqat, that is, words which are used in their
literal meaning, as “ ruk@’,” a prostration, and “saldt” in
the sense of prayer.

(2.) Majaz, or words which are used in a figurative sense,
as “ saldt” in the sense of “ ndméz’’ a liturgical service.

(8.) Sarih or words the meaning of which is quite evi-
dent, as, ““ Thou art divorced,” “ Thou art free.””

(4.) Kinaydh, or words which, being used in a meta-
phorical sense; require the aid of the context to make their
meaning clear, as : “ Thou art separated,” which may, as it

1. Ibn Khaldoun says that Zamakcheri, (a theologian of good repute for
learning in the sixth century A.n.), remarked on these letters as follows :—
“ They indicate that the style of the Qurdn is carried to such a degree of
excellence, that it defies every attempt to imitate it ; for this book which
has been sent down to us from heuven is composed of letters. All men
know them all alike, but this power disappears when, in order to express
their ideas; they want to use these same letters combined.”

On this curions passage Baron de8lane remarks that the author is not
very clear, and that the Turkish traunslator of Ibn Khaldoun gives the

of the passage as :—* God has placed these letters in several Siiras
a8 a sort of defiance ; as if He had said :—¢ Voila les éléments dont se com-
pose lo Coran ; prenez-les et faites-en un livre qui 'égale par le style.’”
Ibn Khaldoun, vol. iii. p. 68.
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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, It is I.”” Muhammad answered, “ Why
dost thon say I, I? Say thy name that I may know who
thou art.” The pronoun “I” is here ‘ kinaysh.’

The most important and most difficult branch of exegesis
is ““istidldl,” or the science of deducing arguments from
the Quran. This too is divided into four sections, as fol-
lows :—

(1.) Ibdrat, 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.” (Stdra
ii. 283.) 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;
secondly, as the duty of supporting the mother is incumbent
on the father, it shows that the relationship of the child is
closer with the father than with the mother. Penal laws
may be based on a deduction of this kind.

(2.) Ishdrat, that is, a sign or hint which may be given
from the order in which the words are placed.

(8.) Dalilet, or the argument which may be deduced
from the use of some special word in the verse, as : ““say not
to your parents, ‘ Fie’’ (Arabic ‘ uff’) (Stra xvii. 23).
From the use of the word “uff,”’ it is argued that children
may not beat or abuse their parents. Penal laws may be
based on ‘ dalélat,”’ thus: “ Their aim will be to abet dis-
order on the earth; but God loveth not the abettors of
disorder.” (Sira v. 69.) The word translated * aim” is in
Arabic literally yasa’ina, ‘ they run.” From this the
argument is deduced that as highwaymen wander about,
they are included amongst those whom ¢ God loveth not,”
and that, therefore, the severest punishment may be given to
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them, for any deduction that comes under the head of
 dalélat”’ is a sufficient basis for the formation of the
severest penal laws.

(4.) Iqtizd. This is a deduction which demands certain
conditions : ‘ whosoever killeth a believer by mischance,
shall be bound to free a believer from slavery.” (Sira iv.
94). As a man has no authority to free his neighbour’s
slave, the condition here required, though not expressed, is
that the slave should be his own property.

The Qurin is divided into :—

(1). Harf (plural Hurif), letters. The numbers given
by different authorities vary. In ono standard book it is
said that there are 338,600 letters.

(2). Kalima (plural Kalimat), words, stated by some to
amount to 79,087; by others to 77,934,

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

(1). Kifa verses. The Readers in the city of Kifa say
that they followed the custom of ’Ali. Their way of
reckoning is generally adopted in India. They reckon
6,239 verses.

(2). Basra verses. The Readers of Basra follow ’Asim
bin Hajjij, a Companion. They reckon 6,204.

(8)s Shdwms verses. The Readers in Syria (Shim) fol-
lowed Abd-ulléh bin ’Umr, a Companion. They reckon
6,225 verses. ,

(4). Mecca verses. According to this arrangement there
are 6,219 verses.

(5). Madina verses. This way of reading contains 6,211
Verses.
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In each of the above varieties the verse  Bismilldh” (in
the name of God) is not reckoned. It occurs 113 times in
the Quréan.

This diversity of punctuation does not generally affect
the meaning of any important passage. The third verse of
the third Stra is an important exception. The position of
the circle O, the symbol denoting a full stop, in that verse
is of the highest importance in connection with the rise of
scholasticism (‘Ilm-i-kaldm) in Islém. .

Most of the cases, however, are like the following :—

. In Siéra xxvii. 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 inhabi-
tants hereof: and so will (these) do (with us).” Many
Readers put the full stop after the word “hereof,” and say
that God is the speaker of the words ‘“ and so will they do.”

(4). Sira, or chapter. The word Siira means a row or
series, such as a line of bricks arranged in a wall, but it is
now exclusively used for chapters in the Qurdn. These are

‘one hundred and fourteen in number. The Siiras are not
numbered in the original Arabic, but each one has some
approximate name, (as Baqr—the cow, Nisd—women, &ec.,)
generally taken from some expression which occurs in it.
They are not arranged in chronological order, but accord-
ing to their length. As a general rule, the shorter Stras
which contain the theology of Isldm, belong to the Meccan
period of the Prophet’s career,! and the longer ones relating
chiefly to social duties and relationships, to the organisation
of Islém as a civil polity, to the time when he was consoli-
dating his power at Mudina. The best way, therefore, to

1. The last verse revealed at Mecoa was, “ This day have I perfected
your religion for you, and have filled up the measure of my favours
upon you ; and it is my pleasure that Islim be your religion; but whoso
without wilful leanings to wrong shall be fore bz hunger to transgress,
to 1him, verily, will God be indulgent, merciful.” {8ara v. 5). ITbn Khaldoun
vol. i. p. 2086,
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read the Qurén, is to begin at the end. The attempt to
arrange the Siiras in due order, is a very difficult one, and,
after all, can only be approximately correct.! Carlyle refer-
ring to the confused mass of “ endless iterations, long
windedness, entanglement, ‘most crude, incondite’” says :
“ nothing but a sense of duty conld carry any Buropean
through the Qurén.”” When re-arranged the bock becomes
more intelligible. The chief tests for such re-arrangement
are the fyle and the matter. There is a very distinct dif-
ference in both of these respects between the earlier and
later Siras. The references to historical events sometimes
give a clue, Individual Siras are often very composite in
their character, but, such as they are, they have been from
the beginning. The recension made by Zeid, in the reign
of the Khalif Osmén, has been handed down unaltered in
its form. The only variations (qird’at) now to be found in
the text have been already noticed. They in no way affect
the arrangements of the Stras.

5. Sipdra a thirtieth portion. This is a Persian word
derived from si, thirty, and pdra, a portion. The Arabs
call each of these divisions a Juz. Owing to this division,
a pious man can recite the whole Qurén in a month, taking
one Sipra each day. Musalméns never quote the Quréin
as we do by Siira and Ayat but by the Sipéra and Rukd’,
a term I now proceed to explain.

6. Rukw’ (plural Rukidt). This word literally means a
prostration made by a worshipper in the act of saying the
prayers. The collection of verses recited from the Qurén,
ascriptions of praise offered to God, and various ritual acts
connected with these, constitute one act of worship called
s “rak’at.” After reciting some verses in this form of
prayer, the worshipper makes a Ruki’, or prostration, the

1. The arro.ngement made by Professor Th. Noldeke in his * Geschichte
des Quréns” is considered by Stanley Lane Poole to be the best. Rodwell’s
E&ghah vergion of the Qurén is, with some exceptions, an example of this

er.
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portion then recited takes the name of Rukd’. Tradition
states that the Khalif Osmén, when reciting the Qurén
during the month of Ramazén, used to make twenty rak’ats
each evening. In each rak’at he introduced different
verses of the Qurén, beginning with the first chapter and
going steadily on. In this way he recited about two hun-
dred verses each evening ; that is, about ten verses in each
rak’at. Since then, it has been the custom to recite the Quran
in this way in Ramazén, and also to quote it by the rukd’,
c.g., ““ such a passage is in such a Sipara and in such a Rukd’.

The following account of a rak’at will make the matter
plain. When the Faithful are assembled in the mosque, the
Imém, orleader, being in front facing the Qibla, the service
commences thus :—Each worshipper stands and says the
Niyyat (literally  intention’’), a form of words declaring
his intention to say hig prayers. He then says: ¢ God is
great.”” After this, looking downwards, he says : “ Holiness
to Thee, O God ! and praise be to Thee, Great is Thy name,
Great is 'Thy greatness, there is no deity but Thee.” Then
follows : “I seek from God refuge from cursed Satan.”
Then the Tasmiyah is repeated : ““ In the name of God, the
Compassionate and Merciful.” Then follows the Fitiha,
that is, the short chapter at the commencement of the Quran.
After this has been recited, the Imam proceeds, on the first
night of the month Ramazin, with the first verse of the
second chapter.! After saying a few verses, he makes a
Ruki’ ; that is, he bends his head and body down, and places
his hands on his knees. In this position he says: “ God is
great.” Then he repeats three times the words: “I extol
the holiness of my Lord, the Great.”” He then stands up
and says: “God hears him who praises Him.” To this
the people respond : “ O Lord, thou art praised.” A gain,
falling on his knees, the worshipper says: ¢ God is great.”
Then he puts first his nose, and then his forehead on the

1. On ordinary occasions any verses may be chosen. The 112th Stra is
the one generally repeated.
8
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ground and says three times: “I extol the holiness of my
Lord, the Most High.”” Then sitting on his heels, he says:
“ God is great ;” and again repeats as before : “ I extol, ete.”
He then rises and says: ““ God is great.”” This is one rak’at.
On each night in the month of Ramazén this is gone through
twenty times, the only variation being that after the
Fatiha and before the first prostration, fresh verses of the
Qurén are introduced. The whole is, of course, done in
Arabic, in whatever country the worshippers may be. The
name of the prostration (Rukd’) has been transferred to the
portion of the Qurén recited just before it is made. There
are altogether 557 Rukiat.

(7). The other divisions are not important. They are, a
Swinn, Buba’, Nisf, Suls, that is one-eighth, one-fourth,
one-half, one-third of a Sipara respectively.

In reciting the Qurén the worshipper must be careful to
say the ¢ Takbir,” i.e. “ God is great,” after the several
appointed places. Such a place is after the recital of the
93rd Sira. The custom arose in this way. The hypocrites
came to the Prophet and asked him to relate the story of
the “ Seven Sleepers.” He said: “I will tell you to-mor-
row ;' 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, the Sira entitled
“The brightness’ (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.”” In re-
membrance of this signal interposition of Providence on
his bebalf, the Prophet always concluded the recital of this
Stra with the words: “ God is great.” The practice thus
became a “ Sunnat’ obligation ; that is, it should be done
because the Prophet did it.

Tho doctrine of abrogation is a very important one in
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connection with the study of the Qurin. It is referred to
in the verses : “ Whatever verses we cancel or cause thee to
forget, we give thee better in their stead, or the like there-
of.” (Saraii. 100). Thisis a Madina Stra. “ What He
pleaseth will God abrogate or confirm; for with Him is
the source of revelation.” (Stra xiii. 39). Some verses
which were cancelled in the Prophet’s life-time are not now
extant. Abdullah Ibn Mastd 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
acquainted Muhammad with the fact, and was informed
that the verse in question had been revoked. There are,
however, many verses still in the Qurdn, which have been
abrogated. It was an exceedingly conveniont doctrine, and
one needed to explain the change of front which Muhammad
made at different periods of his carcer. Certain rules have
been laid down to regulate thc practice. The verse which
abrogates is called Niisikh, and the abrogated verse Mansikh.
Mansikh verses are of three kinds :—first, where the words
and the sense have both been abrogated ; secondly, where
the letter only is abrogated and the sense remains ; thirdly,
where the sense is abrogated though the letter remains.
Imam Milik 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
afourth. 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 Sdra
(ix.) called Repentance. The verse, called the “ verse of
stoning” is an illustration of the second kind. It 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 Khalif Omar says
this verse was extant in Muhammad’s life-time but that it
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is now lost. But it is the third class which practically
comes into ’Ilm-i-usdl. Authorities differ as to the number
of verses abrogated. Sale states that they have been esti-
mated at two hundred and twenty-five. The principal ones
are not many in number, and are very generally agreed
upon. I give a few examples. It is a fact worthy of
notice that they occur chiefly, if not almost entirely, in
Stras delivered at Madina. There, where Muhammad had
to confront Jews and Christians, he was at first politic in his
aim to win them over to his side, and then, when he found
them obstinate, the doctrine of abrogation came in conve-
niently. This is seen plainly in the following case. At
Mecca Muhammad and his followers did not stand facing
any particular dircction when at prayer, a fact to which the
following passage refers :— T'o God belongeth the east and
west ; therefore, whithersoever ye turn yourselves to pray
there is the face of God.” (Sdraii. 109). When Muham-
mad arrived at Madina, he cntered into friendship with
the Jews and tried to win them to his side. The Qibla
(sanctuary) towards which the worshippers now invariably
turned at prayer was Jerusalem. This went on for a while,
but when Muhammad claimed to be not merely a Prophet
for the Arabs, bat the last aud the greatest of all the Pro-
phets, when he asserted that Moses had foretold 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. It was now time to
reconcile the leaders of the Quraish tribe at Mecca. So
the verse quoted above was abrogated by : “ 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
ye be, turn your faces toward that part.” (Sira ii. 139.)
The Faithful were consoled by the assurance that though
they had not done so hitherto, yet God would not let their
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faith be fruitless, *“ for unto man is God merciful, gracious.”
(v. 188.) The doctrine of abrogation is brought in for
a more personal matter in the following case : ““ It is not per-
mitted 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.” (Sira xxxiii. 52.) This is said by Beidawi, 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 belicving woman, who hath
given herself up to the Prophet ; if the Prophet desireth to
wed her, it is & peculiar privilege for thee, above the rest of
the Faithful.” (Stra xxxiii. 49.)

The Moghul Emperor Akbar, wishing to discredit the
’Ulamé, in one of the meetings so frequently held for dis-
cussion during his long reign, propounded the question as
to how many free born women a man might marry. The
lawyers answered that four was the number fixed by the
Prophet. “ Of other women who seem good in your eyes
marry two and two, and three and three, and four and four.”
(Straiv. 3.) The Emperor said that he had not restricted
himself to that number, and that Shaikh ’Abd-un-Nabi had
told him that a certain Mujtahid had had nine wives. The
Mujtahid in question, Ibn Abi Lailah reckoned the number
allowed thus 2+344=9. Other learned men counted in
this way 2+2, 3+38, 4+4 = 18. The Emperor wished the
meeting to decide the point.

Again, the second verse of Sdra lxxiii reads : ©“ Stand up
all night, except a small portion of it, for prayer.” Accord-
ing to a Tradition handed down by ’Ayesha the last verse
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of this Stira wasrevealed a year later. It makes the matter
much easier. “ God measureth the night and the day ; he
knoweth that ye cannot count its hours aright, and there-
fore turneth to you mercifully. Recite then so much of the

Qurin as muy e easy to you.”” (v. 20.)

. The following is an illustration of a verse abrogated,
though there is no verse to prove its abrogation. Howover,
according to the Ijma’ it has been abrogated. * 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.”” (Sira ix. 60.) The clause—* to those whose hearts
are won to Isldim”—is now cancelled.! Muhammad, to gain
the hearts of those, who lateiy 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 Islim
spread and became strong, the ’Ulams agreed that such a
procedure was not required aund said that the order was
“ mansukh.”

The other verses abrogated rclate to the Ramazén fast, to
Jihad, the law of retaliation, and other matters of social in-
terest.

The doctrine of abrogation is now almost invariably ap-
plied by Musalmén controversialists to the Old and New
Testaments, which they say are abrogated by the Qurén.
“ His (Muhammad’s) law is the abrogator of every other
law.”2 This is not, however, a legitimate use of the doc-
trine. According to the best and most ancient Muslim
divines, abrogation refers enmtirely to the Qurdn and the
Traditions, and even then is confined to commands and pro-
hibitions. “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-Itifdq it is written : *“ Abrogation affects those

1. Tafsir-i-Husaini, p. 216. 2. Sharh-i’Aqéid-i-Jémi, p. 131.

8. Commentary on the Holy Bible by Syed Ahmad, c.s.1., vol. i. p. 268,
See note on this in chapter 4. Section ‘ Prophets.’
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matters which God has confined to the followers of Muham-
mad, and one of the chief advantages of it is that the way
is made easy.” In the Tafsir-i-Mazhiri we find : “ Abroga-
tion refers only to commands and prohibitions, not to facts or
historical statements.”! Again, no verse of the Qurén, or a
Tradition can be abrogated unless the abrogating verse is
distinctly opposed to it in meaning. If it is a verse of the
Qurén, we must have the authority of Muhammad himself
for the abrogation ; if a Tradition, that of a Companion.
Thus “the word of a commentator or a Mujtahid is not
sufficient unless there is a ¢ genuine Tradition’ (Hadfs-i-
Sahtih), 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. This rule, whilst it shows that the assertion of
modern controversialists on this point is void of foundation,
also illustrates another point to which I have often called
attention, viz. ; that in Isldm all interpretation must be re-
gulated by traditionalism.

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, Abdullah and Ibn Um-
Maktum 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 Zeid 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.”
(Stra iv. 97). Years after, Zeid said: “I fancy I see the
words now on the shoulder-blade near a crack.”

1. Nifz Naméh, by Maulavi Safdar "Ali, p. 260,
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The question of the eternal nature of the Qurén does not
properly come under the head of ’Ilm-i-usill, but it is a
dogma fondly cherished by many Muslims. In the days of
the Khalif Al-Mamun this question was fiercely debated.
The Freethinkers, whilst believing in the Mission of
Muhammad, asserted that the Qurdn was created, by which
statement they meant that the revelation came to him in a
subjective mode, and that the language was his own. The
book was thus brought within the reach of criticism. In
the year 212, A. H. the Khalif issued a decree to the effect
that all who held the Qurdn to be uncreated were to be
declared guilty of heresy. But the Khalif himself was a
notorious rationalist, and so the orthodox, though they
remained quiet, remained unconvinced. The argnments
used on the orthodox side are, that both the words and
their pronunciation are eternal, that the attempt to
draw a distinction between the word as it exists in the
Divine Mind and as it appears in the Qurén is highly
.dangerous. In vain do their opponents argue that, if the
Qurén is uncreated, two Eternal Beings are in existence.
To this it is answered: ‘ This is the honourable Qurén,
written in the preserved Tablet.” (Séralvi. 76). A Tradi-
tion is also adduced which states: “ God wrote the Thora
(Law) with His own hand, and with His own hand He
created Adam ; and also in the Qurdn 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 for the last and greatest of the prophets, and the
noble Qurén ? It is not easy to get a correct definition of
the term “ the uncreated Qurdn,” but it has been put thus:
“The Word a8 it exists in the mind of God is ¢ Kaldm-i-
Nafsi’ (spiritual word), something unwritten and eternal.
It is acknowledged by the 1jmé’-i-Ummat (consent of the
Faithful), the Traditions, and by other prophets that God
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speaks. The Kalam-i-Nafsi then is eternal, but the actual
words, style, and eloquence are created by God ; so also is the
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 pre-
destination. This accounts for the circumstances which
necessitated the abrogation, for the circumstances, as well as
the abregated verses, wore determined on from all eternity.

This concludes the consideration of the exegesis of the
Qurdn, a book difficalt 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 beeu 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 in any true sense of the
word, how calculated to render them 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 Mediterranean. 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.

Next to the’act of testifying to the unity of God, the
Qurén is the great bond of Islim. No matter from what
race the convert may have come, no matter what language
he may speak, he must learn in Arabic, and repeat by rote
portions of ¢he Qurdn in every act of public worship.

The next subject for consideration is that of the Tradi-

9
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tions, or the second branch of the science of ’Ilm-i-usil.
The Traditions contain the record of all that Muhammad
did and said. It is the belief of every Muslim, to whatever
sect he belongs, that the Prophet not only spake but also
acted under a divine influence. The mode of the inspiration is
different from that of the Quran. 'There the revelation was
objective. In the Prophet’s sayings recorded in the Tradi-
tions the inspiration is subjective, but still a true iuspiration.
This belief places the I'raditionsin a place second only to
the Quran ; 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. Without going so far as to say that every
Tradition by itsclf is to be accepted as an authority in Islam,
it may be distinctly asserted that there can be no true con-
ception formed of that system if the Traditions are not
studied and taken into account. So important a branch of
Muslim theology is it, that the study of the Traditions is
included in the ’Tln-i-usil, or science of exegesis. Some
account of them, therefore, naturally forms part of this
chapter.

The first four Khalifs were called the Khulaf4-i-Réshidin
that is, those who could guide others aright. They
had been friends and Companions of the Prophet, and
the Faithful could always appeal to them in cases of
doubt.. The Prophet had declared that Islam must be
written in the hearts of men. There was therefore ay
unwillingness o commit his sayings to writing. I'hey were
handed down by word of mouth. As no argument 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 num-
ber of strict rules were framed, at the head of which
stands the Prophet’s saying, itself a Tradition: *“ Convey
to other persons none of my words except those which ye
know of a suretys Verily, he who puarposely represents my
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words wrongly will find a place for himself nowhere but in
firo.” To enforce this rule, it was laid down that the
relator of a Tradition must also repeat its “ Isndd,” or
chain of, authoritics, as: “1 heard from such an one, who
heard from such an one,”” and so on, until the chain reaches
the Prophet himself. Each person, too, in this * Isndd,”
must have been well kuown for his good character and
retentive memory. This failed, however, to prevent a vast
number of manifestly false Traditions becoming current ; so
men set themselves to the work of collecting and sifting the
great mass of Tradition that in the second century of Isldm
had begun to work untold evil. These men are called
“ Muhadisin,” or “ collectors of 'T'radition.”” The Sunnis
and the Wahhébis recognise six such men, and their collec-
tions are known as the ‘“Sihah-Sittah,” or six correct
books. They are the following :—

(1). The Suhil-c-Bukhdri, called after Abu Abdullah
Muhammad Ibn-i-Tsmé’il, a native of Bukhird. He was
born A.H. 194. He was a man of middle height, spare
in frame, and as a boy totally blind. The grief of his
father was on this account intense ; but one day in a dream
he 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 began to learn the Tradi-
tions by heart. After his edncation was finished, a famous
Muhadis named Dakhl{ came to Bukhdrd. Omue day the
youthful Bukhéri ventured to correct the famous man. It
was an astounding piece of audacity, but the youth was
proved to be in the right. This set him on the work of col-
lecting 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 recorded in his great work, the Sahih-i-Bukhéri. It
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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 mnch respected at the age of sixty-four.

(2). Sahih-t-Muslim. Muslim Ibn-i-Hajjdj was born at
Nishépir, a city of Khordsdn. He collected about 800,000
Traditions, from which he made his collection. He is said
" to have been a very just man, and willing to oblige all who
sought his advice. In fact, this willingness to oblige was
the indirect cause of his death. One day he was sitting .as
usual in the mosque when some people came to ask him
about a Tradition. Ashe 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
and searching, but unfortunately he ate so many dates that
he died. (a. H. 261.)

(8). Sunan-i-Abu Dind.  Abu Ddid Sajistini, a native
of Seistdn, was born A.H. 202, He was a great traveller,
and went to all the chief places of Musalmén learning. In
knowledge of the Traditions, in devotion, in piety, he was
unrivalled. He collected about 500,000 Traditions, of
which he selected four thousand eight hurdred for his book.

(4). Jam&-i-Tirniizi.  Abu Isa’ Mubammad Tirmizi was
born at Tirmiz in the year A.H. 209. He was a disciple of
Bukbéri. Ibn Khallikan says this work is “ the production
of & well-informed man : its exactness is proverbial.”’!

(5). Sunan-i-Nasii. Abu Abd-ur-Rahman Nasii was
born at Nasd, in Khordsén, in the year a.5. 214, and died
A, H. 303. Itis recorded of him, with great approbation,
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 *Alj, and as the people of Damas-

1. Biographical Dictionary, vol. ii, p. 679.
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cus were at that time inclined to the heresy of the Khéri-
gites, 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 Muavia,
’Al’s deadly enemy. He replied that he did not. This
answer enraged the people, who beat him so severely that
he died soon after. .

(6). Sunan-i-Ibn Mijah. Ibn Méjah! was born at ’Irak
A. H. 209. This work contains 4,000 Traditions.

The Shia’hs reject these books and substitute five books 2
of their own instead. They are of a much later date, the'
last one, indeed, having been compiled more than four hun-
dred years after the Hijra.

The belief which underlies the question of the authority
of the Traditions is that before the Throne of God there
stands a ¢ preserved Table,” 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 are the words of God.

Of the four great “Canonical Legists” of Islim, Ahmad
Ibn Hanbal was the greatest collector of Traditions. It
is said that he knew by heart no less than one million.
Of these he incorporated thirty thousand iuto his system of
jurisprudence. That system is now almost obsvlete. Abu
Hanifa, who is said to have accepted only eighteen 'I'radi-
tions as authentic, founded a system which is to this day
the most powerful in Islim. The Hanifites, however, as
well as other Muslims, acknowledge the six standard col-
lections of I'raditions as direct revelations of the will of

1. “ He ranked as a high aunthority in the Traditions and was well
versed in all the sciences connected with them.” Ibn Khallikan, vol. ii.

p. 680.

2. The Kéfi, by Abu Ja'far Muhammad, A. 8. 829. The Man.li-yastah-
zirah-al-Faqih, b;' Shaikh 'Ali, A. H. 381, The Tahzib and the lstibsir by
Shaikh Abu Ja'far Muhammad, A. H. 466. The Nahaj.ul-Balighat by
Sayyud Razf A. . 406.
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“ weak Tradition ” has little force ; but few rival theologians
agree as to which are, and which are not, * weak Tra-
ditions.”

(2). Hadis-i-Mua’llaq, or a Tradition in'the Isnidd of
which there is some break. If it begins with a Tébi’ (one
in-the generation after that of the Companions), it is called
“ Mursal,” the one link in the chain, the Companion, heing
wanting. If the first link in the chain of narrators begins
in a generation still later, it has another name, and so on.

(8). Traditions which have various names, according as
the narrator concealed the name of his Imém, or where
different narrators disagree, 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 is not necessary to enter, for no Tradition
of this .class would be considered as of itself sufficient
ground on which to base any important doctrine.!

It is the universally accepted rule, that no authentic
Tradition can be contrary to the Qurén. 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 Sunnat, God’s word direct and- God’s
word through the mind of the Prophet, are the foundation
and sum of Isldm, a fact not always taken into account by
modern panegyrists of the system.

1, A full account of these will be found in the preface to the Nir-ul-
Hiddyah, the Urdu translation of the Sharh-i.-Wagiyah.



CHAPTER IIL

THE SECTS OF ISLAM.

It is a commonly received but nevertheless an crroneous
opinion, that the Muhammadan religion is one remarkable
for the absence of dogma and the unanimity of its pro-
fessors. In this chapter I propose to show how the great
sects differ in some very important principles of the faith,
and their consequent divergence in practice. There is much
that is common ground to all, and of that some account was
given in the first chapter on the ‘ Foundations of Isldm.”
It was there shown that all Muslim sects are not agreed
as to the essential foundations of the Faith. The Sunnis
recognise four foundations, the Wahhédbis two; whilst the
Shia’hs reject altogether the Traditions held sacred by both
Sunni and Wahhabi. The next chapter will contain a full
account of the doctrines held by the Sunnis, and so no
account of this, the orthodox sect, is given in this chapter.
The first breach in Isldm arose out of a civil war. The
story has been so often told that it uneed not be reproduced
here at any length. ’Ali, the son-in-law of Muhammad, was
the fourth Khalif of Islim. He is described as * the last and
worthiest of the primitive Musalmins who imbibed his reli-
gious enthusiasm from companionship with the Prophet
himself, and who followed to the last the simplicity of his:
character.”” He was a man calculated by his earnest devo-
tion to the Prophet and his own natural graces to win, as he
has done, the admiration of succeeding generations. A
strong opposition, however, arose, and ’Ali was assassinated
in a mosque at Kidfa. Itis not easy, amid the conflicting
statements of historians of the rival sects, to arrive at the

truth in all the details of the events which happened then ;
10
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but the generally received opinion is, that after the assassi-
nation of *Ali, Hasan, his son, renounced his claim to the
Khalifate in favour of his father’s rival, Muavia. Hasan
was ultimately poisoned by his wife, who, it is said, was in-
stigated by Muavia to do the deed, in order to leave the
coast clear for his son Yezid. The most tragic event has
yet to come. Yezid, who succeeded his father, was a very
licentious and irreligious man. The people of Kifa, being
disgusted at his conduct, sent messengers to Husain, the
remaining son of ’Ali, with the request that he would as-
sume the Khalifate. In vain the friends of Husain tried to
persuade him to let the people of Kifa first revolt, and thus
show the reality of their wishes by their deeds. In an evil
hour Husain started with a small band of forty horsemen
and one hundred foot-soldiers. On the plain of Karbala he
found his way barred by a force of three thousand men.
‘“ We are few in number,” said Husain, “ and the enemy is
in force. I am resolved to die. But you—I release you
from your oath of allegiance ; let all those who wish to do
so leave me.” ‘O Son of the Apostle of God !”” was the
reply, “ what excuse could we give to thy grandfather on
the day of resurrection did we abandon thee to the hands
of thine enemies ?”> One by one these brave men fell
beneath the swords of the enemy, until Husain and his
infant son alone were left. Weary and thirsty, Husain
sat upon the ground. The enemy drew near, but no one
dared to kill the grandson of the Prophet. An arrow
pierced the ear of the little boy and he died. ‘ We came
from God, and we return to him,® were the pathetic words
of Husain, as with a sorrowful heart he laid the dead body
of his son on the sand. He then stooped down to drink
some water from the niver Euphrates. - Seeing him thus
stooping, the enemy discharged a flight of arrows, one of
which wounded him in the mouth. He.fought bravely for
a while, but at last fell covered with many wounds. The
schism between the Sunnf and the Shia’h was now complete.
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The ceremonies celebrated during the annual fast of
Muharram refer to these historical facts, and help to keep
alive a bitter fend ; but to suppose that the only difference
between the Shia’h and the Sunni is & mere dispute as to
the proper order of the early Khalifs would be a mistake.
Starting off with a political quarrel, the Shia’hs have tra-
velled into a very distinct religious position of their own.
The fundamental tenet of the Shia’h sect is the  divine
right”’ of ’Ali the Chosen and his descendants. From this
it follows that the chief duty of religion consists in devo-
tion to the Imdm (or Pontiff); from which position some
curious dogmas issue. The whole question of the Imémat
is & very important one. The word Imdm comes from an
Arabic word meaning to aim at, to follow after. The term
Imém then 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 Khalifs, his successors.
It 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. It is with the first of these meanings that we
have now to deal. It is so used in the Quran—‘ When his
Lord made trial of Abraham by commands which he fulfilled,
He said : ¢ I amn about to make of thee an Iméam to mankind ;’
he said : ¢ Of my offspring also ? My covenant,’ said God,
‘ embraceth not the evil-doers.’”” (Stra ii. 118.) From
this verse two doctrines are deduced. First, that the Imim
must be appointed by God, for if this is not the case, why
did Abraham say ‘of my offspring also ?” Secondly, the
Imém is free from sin, for God said : *“ My covenant embraceth
not the evil-doer.”

The first dispute about the Imdmat originated with the
twelve thousand who revolted from ’Ali after the battle of
Siffin (657 A.p.), because he consented to submit to arbitra-
tion the dispute between himself and Muavia. Some years
after they were nearly all destroyed by ’Ali. A few survi-
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vors, however, fled to various parts. Two at last settled
in Omén, and there preached their distinctive doctrines.
In course of time the people: of Omén adopted the doc-
trine that the Imémat was not hereditary but elective, and
that in the event of misconduct the Imdém might be deposed.
’Abdullah-ibn-Ibddh (744 A.p.) was a vigorous preacher of
this doctrine, and from him the sect known as the ’Ibad-
hiyah takes its rise. .The result of this teaching was the
establishment of the power and jurisdiction of the Imém
of Omén. The ’Ibidhiyah seem to have always kept them-
selves independent of the Sunni Khalifs of Baghdéd, and,
therefore, would consider themselves free from any obligation
to obey the Sultin of Turkey. From the ordinary Shia’hs
they differ as regards the ‘ divine right’” of ’Ali and
his children. The curious in such matters will find the
whole subject well treated in Dr. Badger’s “Seyyids of
Omén.”

The term Kharigite (Separatist) has since become the
generic name for a group of sects which agree as to the
need of an Imém, though they differ as to the details of the
dogma. In opposition to this heresy of the Khérigite stands
what may be termed the orthodox doctrine of the Shia’h. The
Shia’hs hold that the Imémat must continue in the family of
’Ali, and that religion consists mainly in devotion to the
Imém. 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, viz., that it was God’s will
that the Imédmat 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 Abbés, a Companion says .
“T heard the Prophet say : * He who blasphemes my name
blasphemes the name of God ; he who blasphemes the name
of ’Alf blasphemes my name.’”’ A popular Persian hymn
shows to what an extent this feeling deepened.
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“ Mysterious being! none can tell
The attributes in thee that dwell;
None can thine essence comprehend ;
To thee should every mortal bend—
For ’tis by thee that man is given
To know the high behests of heaven.”

The general idea is, that long before the creation of the
world, God took a ray of light from the splendour of His own
glory and united it to the body of Muhammad, to which He
said: “Thou art the elect, the chosen, I will make the
members of thy family the guides to salvation.” Muham-
mad said: “ The first thing which God created was my
light, and my spirit.”’! The body of the Prophet was then
in some mysterious way hidden. 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 Musalméns as the
¢ Niir-i-Muhammadi”’—light of Mubhammad.

This ¢ Nir” 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. According to a
statement made by Alf, Muhammad said that he was created
from the light of God, whilst all other created beings were
formed from the ‘light of Muhammad.”2

This “ light” descended to ’Ali, and from him passed on
to the true Imams, who alone are the lawful successors of
the Prophet. Rebellion against them is sin; devotion to
them the very essence of religion.

The doctrine of the Imdmat has given rise to endless dis-
cussion and dissension, as the numerous sub-divisions of
the Shia’h sect will show. They are said to be thirty-two
in number. The Shia’h proper is the largest and most
influential of them. The following are the Shi’ah tenets
regarding the Imém, based on one of their standard books of

1. Bharh.i-’Aqéid-i-Jémi, p. 123.
2. Kisas-ul-Anbiya.—* Lives of the Prophets.”
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divinity.! The Tmém is the successor of the Prophet, adorned
with all the qualities which he possessed. 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 Imém is called
ma’sum (innocent.)? God rules the world by wisdom, hence
the sending forth of prophets was a necessity; but it was
equally necessary to establish the Imamat. Thus the Imédm
is equal to a prophet. ’Alisaid: “In meis the glory of
every prophet that has ever been.”” 'The authority of the
Imém is the authority of God, for (I quote the Hyét-un-
Nafis) “his, word is the word of God and of the Prophet,
and obedience to his order is incumbent.”” The nature of
the Imdm is identical with the nature of Muhammad, for
did not ’Ali say: “I am Muhammad, and Muhammad is
me,” This probably refers to the possession by the Imém
of the “light of Mubammad.” The bodies of the Iméms
are so pure and delicate that they cast no shadow.? They

1. Hyit-un-Nafis.

2. The Shia’hs in claiming freedom from sin for the infallible Imims are
more logical than the Romanists, thus :—

“ If we are to believe in thc inerrability of a person, or a body of per-
sons, because it is, forsooth, necessary for the full preservation of the
truth, we must then also believe in all besides that can be shown to be
needful for the perfect attainment of that end. Now, the conservation of
all spiritual truth is not a mere operation of the intellect. It requires the
faultless action of the perceiving power of the spirit. That is to say, it
requires the exclusion of sin; and the man or body that is to be infallible,
must aleo be a sinless organ. It is necessary that the tainting, blinding,
distorting power of sin should be shut out from the spiritual eye of the
infallible judge.” Gladstone’s Gleanings, vol. iii. p. 260.

‘8. It is & common Musalmén belief that the body of a prophet casts no
shadow. A similar idea regarding necromancers was widely spread over
Northern Europe. It is alluded to by Bcott in the * Lay of the Last Min-
strel,” where speaking of the father of the Ladye, who in Padua, “had
learned the art that none might name,” he says :—

¢ His form no darkening shadow traced
Upon the sunny wall.”

It is said that at s certain stage of initiation candidates for magiocal
honours were in danger of being caught by the devil. Now if the devil
could only catch the shadow, and the man escaped, though so nearly
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are the beginning and the end of all things. To know the
Iméms is the very essence of the knowledge which men can "
gain of God.  The Holy God calls the Iméms His word,
His hands, His signs, His secret. Their commands and
prohibitions, their actions too, He recognises as His own.”
As mediums between God and man they hold a far higher
position than the prophets, for the grace of God, without
their intervention, reaches to no created being.” These
extravagant claims for the Imdms culminate in the asser-
tion that ¢ for them a pillar of light has been fixed between
the earth and heaven, by which the actions of the Faithful
are made known to them.” The Imém is the supreme Pon-
tiff, the Vicar of God on earth. The possession of an infalli-
ble 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, if not entirely, divine honour is paid to ’Ali
and his descendants.!

The Usil, or fundamental tenets of the Shia’h sect are
five in number. (1) To believe in the unity of God, (2) To
admit that He is just, (3) To believe in the divine mission
of all the prophets, and that Muhammad is the chief of all,
(4) To consider *Ali the Khalif next in order after Muham-
mad, (5) To believe ’Ali’s descendants from Hasan to
Mahdi, the twelfth Imém, 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 Tmémat.

captured, he became a great magioian. This is evidently a legend to
explain a previous belief. Muhammadan ideas in the middle ages were
prevalent in the Universities of Southern Europe, and Salamanca and
Paduna were tho universities, in which it was supposed that the greatest
proficiency in magic was obtained. The superstition has evidently some
connection with the Musalmén belief regarding the shadows of prophets.

1. The Sunnis esteem and respect the Iméms, as Ahl.i-Beit—men'of the
House, (of the Prophet) ; but do not give them precedence over the duly
appointed Khalifs.
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The first principal divisions of the Shia’h sect are the
Ismé’ilians and the Imdmites. The latter believe in twelve
Iméms, reckoning ’Ali as the first.! T'he last of the twelve
Abu ’1-Qésim, is supposed to be alive still, though hidden in
some secret place. He bears the name of Al-Mahdi, ¢ the
guided.” It is expected that he will reappear at the second
advent of Christ. They say that he was born near Baghdéd in
the year 258 a.n. He afterwards mysteriously disappeared.
When he was born the words, “Say : ¢ truth is come and
falsehood is vanished : Verily falsehood is a thing that van-
isheth,” ”’ (Sdra xvii. 83) were found written on his right
arm. When he came into the world, he pointed with his
fingers to heaven, sneezed, and said: ¢ Praise be to God,
the Lord of the world.” A person one day visited Imdm
Hasan ’Askari (the eleventh Imdm) and said : ¢ O son of the
Prophet who will be Khalif and Imdm after thee ?” He
brought out a child and said: ‘if thou hadst not found
favour in the eyes of God, He would not have shown thee
this child ; his name iz that of the Prophet, and so is his
patronymic.” (Abu’l-Qésim). The sect who believe Mahdi
to be alive at present, say that he rules over cities in the far
west, and he is even said to have children. God alone
knows the truth.”?

The other large division, the Ism4’ilians, agree with the
Imémites in all particulars save one. They hold that after
Sédiq, the sixth Imdm, commenced what is called the suc-
cession of the ‘“ concealed Imdms.” They believe that there
never can be a time when there shall be no Imédm, but that
he is now 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.3

1. The names are 'Ali, Hasan, Husain, Zain-ul.’Abid.din, Mubammad
Bigr, Ja'far 84diq, Musa Kézim, 'Ali Misa Razé, Mohammad Tagf,
Muhammad Naqf, Hasan 'Askari, Abu ’1-Qésim (or Im&m Mahdi).

2. Rauzat.ul-Aimmah by 8ayyid 'Izzat 'Alf.

8. For a good account of this movement see, Osborn’s Islim under the
Arabs, pp. 168—184.,
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The Ghair-i-Mahdi (literally  without Mahdi’’) are a
small sect who believe that Al-Mahdi will not reappear.
They say that one Syed Muhammad of Jeypore was the real
Mahdi, the twelfth Imdm, and that he has now gone never
more to return. They venerate him as highly as they do
the Prophet, and consider all other Musalmans to be unbe-
lievers. On the night called Lailat-ul-Qadr, in the month
of Ramazén, they meet and repeat two rak’at prayers.
After that act of devotion is over, they say : “ God is Al-
mighty, Muhammad is our Prophet, the Qurdn and Mahdi
are just and true. Imdm Mahd{ is come and gone. Whoso-
ever disbelieves this is an infidel.” They are a very
fanatical sect.

There is another small community of Ghair-i-Mahdis
called the D4,irf, settled in the province of Mysore, who
hold peculiar views on this point. About four hundred years
ago, a man named Syed Ahmad collected some followers in
the dominions of the Niziam of Hyderabad. He called
himself the Imém Mahdi, and said that he was superior to
any prophet. He and his disciples, being bitterly persecuted
by the orthodox Musalméns, fled to a village in the adjoining
district of Mysore where their descendants, fifteen hundred
in number, now reside. It is said that they do not inter-
marry with other Musalméans. The usual Friday service in
the mosque is ended by the leader saying : *“Imidm Mahdi
came and went away,” to which the people respond: ‘ He
who does not believe this is a Kafir”’ (infidel).

There are several Traditions which refer to the Mtter days.
“When of time one day shall be left, God shall raise up a
man from among my descendants, who shall fill the world
with justice, just as before him the world was full of oppres-
sion.””  And again: ‘“ The world shall not come to an end
till the king of the earth shall appear, who is a man of my
family, and whose name is the same as mine.”” When Isldm
entered upon the tenth century of its existence, there was
throughout Persia and India a millenarian movement. Men

1
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declared that the end was drawing near, and various persons
arose who claimed to be Al-Mahdi. I have already men-
tioned two. Amongst others was Shaikh ’Aldi of Agra.
(956 A.5.) Shaikh Mubarak, the father of Abu’l-Fazl—the
Emperor Akbar’s famous vizier, was a disciple of Shaikh
’Al4f and from him imbibed Mahdav{ ideas. This brought
upon him the wrath of the’Ulamnd who, however, were finally
overcome by the free-thinking and heretical Emperor and
his vizier. There never was a better ruler in India than
Akbar, and never a more heretical one as far as orthodox
Isldm is concerned. The Emperor delighted in the contro-
versies of the age. The Sdfis and Mahdavis were in favour
at Court. The orthodox *Ulamé were treated with contempt.
Akbar fully believed that the millennium had come. He
started a new era, and a new religion called the ¢ Divine
Faith.’ There was toleration for all except the bigoted
orthodox Muslims. Abu’l-Fazl and others like him, who
professed to reflect Akbar’s religious views, held that all
religions contained truth. Thus :—

“ 0 God, in every temple I sec people that seck Thee, and in every
language I hear spoken, people praise Thee !
Polytheism and Islam fecl after Thee,
Each religion says, ‘ Thou art one, without equal.’
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 I frequent the Christian cloister, and sometimes
the mosque,
But it is Thou whom T search from temple to temple.”

In this reign one Mir Sharif was promoted to the rank
of a Commander of a thousand, and to an appointment
in Bengal. His chief merit in Akbar’s eyes was that he
taught the doctrine of the transmigration of souls and the
close advent of the millennium. He was a disciple of Mah-
miid of Busakhwién, the founder of the Nuqtawiah sect. As
this is another offshoot of the Shia’hs I give a brief account
of them here, Mahmid lived in the reign of Timur and
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professed to be Al-Mahdi. He also called himself the
Shakhs-i-Wéhid—the Individual one. He used to quote
the verse, ““ It may be that thy Lord will raise thee up to a
glorious (mahmid) station.” (Séra xvii. 81). From this
he argued that the body of man had been advancing in
purity since the creation, and that on its reaching to a cer-
tain degree, one Mahmid (glorious) would arise, and that
then the dispeunsation of Muhammad would come to an end.
He claimed to be the Mahmid. Ho also taught the doctrine
of transmigration, and that the beginning of cverything
was the Nugtah-i-khdk—earth atom. It is on this account
that they are called the Nuqtawiah scct. They are also
known by the names Mahmidiah and Wahidiah. Shah
’Abbés king of Persia expelled them from his dominions,
but Akbar reccived the fugitives kindly and promoted some
amongst them to high offices of State.

This Mahdavi movement, arising as it did out of the
Shia’h doctrine of the Imémat, is a very striking fact.
That imposters should arisc and claim the name and office
of Al-Mahdi is not to be wondcred at, but that large bodies
of men should follow them shows the unrest which dwelt in
men’s hearts, and how they longed for a personal leader and
guide.

The whole of the Shia’h doctrine on this point secms 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 scem, as if the
doctrine of the Imdmat might to some extent reconcile the
thoughtful Shia’h to the Christian doctrine of the Incarna-
tion and Mediation of Jesus Christ, to His office as the
perfect revealer of God’s will, and as our Guide in life; but
alas! it is not so. The mystic lore connected with Shia’h
doctrine has sapped the foundation of moral life and vigour.
A system of religious reservation, too, is a fundamental
part of the system in its mystical developments, whilst all
Shia’hs may lawfully practise “takis,” or religious com-
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promise in their daily lives. It thus becomes impossible
to place dependence on what a Shia’h may profess, as pious
frauds are legalised by his system of religion. If he becomes
a mystic, he looks vpon the ceremonial and the moral
law as restrictions imposed by an Almighty Power. The
omission of the one is a sin almost, if not quite, as bad
as a breach of the other. The advent of Mahdi is the good
time when all such restrictions 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 ““ takia,”” religious compromise, and
the legality of ““ muta’h” or temporary marriages, have done
much to demoralise the Shia’h community. The following
words of a recent author descriptive of the Shia’h system
are in the main true, though they do not apply to each
individual in that system :—

“ There can be no stronger testimony of the corrupting power and
the hard and hopeless bondage of the orthodox creed, than that
men should escape from it into a system which established falsehood
as the supreme law of conduct, and regarded the reduction of men to
the level of swine as the goal of human existence.”

The Mutazilites, or Seceders, were once an influential
body. They do not exist as a separate sect mow. An
account of them will be given in the next chapter.

In the doctrine of the Imémat, common to all the off-
shoots of the Shia’h sect, is to be found the chief point of
difference between the Sunni and the Shia’h, a difference
so great that there is no danger of even a political union
between these two great branches of Islim. I have already
described, too, how the Shia’hs reject the Sunnat, though
they do not reject Tradition. A good deal of ill-blood is
still kept up by the recollection—a recollection kept alive
by the annual recurrence of the Muharram fast—of the sad

1. Islém under the Khalifs, p. 189.
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fate of ’Al{ and his sons. The Sunnis are blamed for the
work of their ancestors in the faith, whilst the Khalifs Abu
Bakr, Omar, and Osmén are looked upon as usurpers. Not
to them was committed the wonderful ray of light. In the
possession of that alone can any one make good a claim to
be the Imém, the Guide of the Believers. The terrible
disorders of the early days of Islém can only be understood
when we realise to some extent the passionate longing
which men felt for a spiritual head—an Imém. It was
thought-to be impossible that Muhammad, the last—the
seal—of the prophets should leave the Faithful without a
guide, who would be the interpreter of the will of Allah.

We here make a slight digression to show that this feeling
extends beyond the Shia’h sect, and is of some importance
in its bearing upon the Eastern Question. Apart from
the superhuman claims for the Imam, what he is as a ruler
to the Shia’h, the Khalif is to the Sunni—the supreme head
in Church and State, the successor of the Prophet, the Con-
servator of Isldim as made known in the Qurén, the Sunnat
and the Ijmé4’ of the early Mujtahidin. 'To administer the
laws, the administrator must have a divine sanction. Thus
when the Ottoman ruler, Selim the First, conquered Egypt,
(a.p. 1516) he sought and obtained, from an old descendant
of the Baghddd Khalifs, the transfer of the title to himself,
and in this way the Sultdns of Turkey became the Khalifs
of Isldim. Whether Mutawakal Bill4l, the last titular Khalif
of the house of ’Abbés, was right or wrong in thus trans-
ferring the title is not my purpose now to discuss. I only
adduce the fact to show how it illustrates the feeling of the
veed of a Pontiff—a divinely appointed Ruler. Strictly
speaking, according to Muhammadan law, the Sulténs are
not Khalifs, for it is clearly lajd down in the Traditions that
the Khalif (or the Imédm) must be of the tribe of the
Quraish, to which the Prophet himself belonged.

Ibn-i-Umnr relates that the Prophet said :—* The Khalifs
shall be in the Quraish tribe as long as there are two per-
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sons in it, one to rule and another to serve.”! “Itisa
necessary condition that the Khalif should be of the Quraish
tribe.” 2 Such quotations might be multiplied, and they
tend to show that it is not at all incumbent on orthodox
Sunnis, other than the Turks, to rush to the rescue of the
Sultdn, whilst to the Shia’hs he is little better than a heretic.
Certainly they would never look upon him as an Imém,
which personage is to them in the place of a Khalif. In
countries not under Turkish rule, the Khutbah, 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 be the title of the head of the State. Of late years it has
become more common in India to say it for the Sultdn. This
is not, strictly speaking, according to Muhammadan law,
which declares that the Khutbah can only be said with the
permission of the ruler, and as in India that ruleris the
British Government, the prayers should be said for the
Queen. Evidently the law never contemplated large bodies
of Musalméns residing anywhere but where the influence of
the Khalif extended.

In thus casting doubt on the lega,ht;y of the claim made
by Turkish Sulténs to the Khalifatc of Isldm, I do not deny
that the Law of Isldm requires that there should be a Khalif.
Unfortunately for Isldm, there is nothing in its history
parallel to the conflict of Pope and Emperor, of Church and
State. “ The action and re-action of these powerful and
partially independent forces, their resistance to each other,
and their ministry to each other, have been of incalculable
value to the higher activity and life of Christendom.” In
Islém the Khalif is both Pope and Emperor. Ibn Khaldoun
states that the difference between the Khalif and any other
raler is that the former rules atcording to divine, the latter
according to human law. The Prophet in transmitting his

-sacred authority to the Khalifs, his successors, conveyed to

1. Miskét-ul.-Musibih. 2. Hujjat-ullah-ul-Balaghah.
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them absolute powers. Khalifs can be assassinated, mur-
dered, banished, but so long as they reign anything like
constitutional liberty is impossible. It is a fatal mistake in
European politics and an evil for Turkey to recognize the
Sultén as the Khalif of Isldm, for, if he be such, Turkey can
never take any step forward to newness of political life.!

This, however, is a digression from the subject of this
chapter.

There has been from the earliest ages of Isldm a move-
ment which exists to this day. It is a kind of mysticism,
known as Stffism. It has been especially prevalent among
the Persians. It is a re-action from the burden of a rigid
law, and a wearisome ritual. It has now existed for a thou-
sand years, and if it has the element of progress in it, if it
is the salt of Isldm some fruit should now be seen. But
what is Siffism ? The term Suafi is most probably derived
from the Arabic word Sif, ‘“ wool,” of which material the
garments worn by Eastern ascetics used to be generally
made. Some persons, however, derive it from the Persian,
Staf, «“ pure,” or the Greek copia, “ wisdom.” Tasawwuf, or
Stfiism, is the abstract form of the word, and is, according
to Sir W. Jones, and other learned orientalists, a figurative

.mode, borrowed mainly from the Indian philosophers of the
Vedanta school, of expressing the fervour of devotion. The
chief idea is that the souls of men differ in degree, but not

1. Nothing shows this more plainly than the Fatvd pronownced by the
Council of the 'Ulam4 in July 1879 anent Khair-ud-din’s proposed reform,
which would have placed the Sultdn in the position of a constitutional
sovereign. This was declared to be directly contrary to the Law. Thus :—
“The law of the Sheri does not authorize the Khalif to place beside him a
power superior to his own. The Khalif ought to reign alone and govern
as master. The Vakils (Ministers) should never possess any authority
beyond that of representatives, always dependent and submissive. It
would consequently be a transgression of the unalterable principles of the
Sheri, which should bg the guide of all the actions of the Khalif, to transfer
the supreme power of the Khalif to one Vakil.” This, the latest and most
important decision of the jurists of Islém, is quite in accordance with all
that has been said about Muhammadan Law. It proves as clearly as
possible that so long as the Sultdn rules as Khalif, he must oppose any
attempt to set up a constitutional Government. There is absolutely no
hope of reform.
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in kind, from the Divine Spirit, of which they are emana-
tions, 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, etc.—hence love to him is the
only real thing ; all else is illusion. Sa’di says: “I swear
by the truth of God, that when He showed me His glory
all else was illusion.” This present life is one of separation
from the beloved. The beauties 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 to
lose all consciousness of individual existence—to sink “in
the ocean of Divine Life, as a breaking bubble is merged
into the stream on the surface of which it has for a moment
risen.”!

Sifis, who all accept Isldm as a divinely established reli-
gion, 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.”

Another account says that the seed of theosophy (m’arifat)
was placed in the ground in the time of Adam ; that the plant

1. 1t is instructive to compare the words of the Christian poet with the
84fi idea of absorption into the Divine Being.

 That each who seems a separate whole
8hould move his rounds, and fusing all
The skirts of self again, should fall
Remerging in the general soul, o

Is faith as vague as all unsweet :
Eternal form shall still divide
The eternal soul from all beside ;
And I shall know him when we meet.”
Tennyson’s “ In Memoriam.”
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came forth in the days of Noah, was in flower when Abra-
ham was alive and produced fruit before Moses passed away.
The grapes of this noble plant were ripe in the time of
Jesus, but it was not till the age of Muhammad that pure
wine was made from them. Then those intoxicated with it,
having attained to the highest degree of the knowledge of
God, could forget their own personality and say :—* Praise
to me, is there any greater than myself ? I am the Truth.”

The following verse of the Qurdn is quoted by Safis’
in support of their favourite dogma—the attaining to the
knowledge of God: “ When God said to the angels, ‘I
am about to place a viceregent on the carth,” 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 I know that ye
wot not of.”” (Sdra-ii. 28.) It is said that this verse
proves that, though the great mass of mankind would com-
mit abomination, some would receive the divine light and
attain to a knowledge of God. A Tradition states that
David said : “  Oh Lord ! why hast Thou created mankind ¥’
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 know-
ledge of 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 doc-
trine,” says Al-Junaid, “is firmly bound up with the dogmas
of the faith, the Qurdn 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 appre-
ciating the spiritual side of life. Some of these sentences
are worthy of any age. ‘‘As neither meat nor drink,”
says one, “ profit the diseased body, so no warning avails



90 The Faith of Islim.

to touch the heart full of the love of this world.”  The
work of a 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.” “ Thoun deservest not
the name of a learned man till 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 Khalif Hérin-ur-Rashid
who said to him: “ How great is thy abnegation ?” He
replied, ¢ Thine is greater.” “ How so ?” said the Khalif.
““ Because I make abnegation of this world, and thou makest
abnegation of the next.” The same man also said:  The
display of devotional works to please wen is hypocrisy, and
acts of devotion done to please men are acts of polytheism.”

But towards the close of the second century of the Hijra,
this earlier mysticism developed into Sifiism. Then Al-
Hallgj taught in Baghddd thus: “I am the Truth. There
is nought in Paradise but God. Tam He whom I love, and
He whom I love is I; we are two souls dwelling in one
body. When thou seest me, thon seest Him ; and when
thou seest Him thou seest me.”” This roused the opposition
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