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Qasim ibn Ismal ibn ‘Al said: “We were at the door of
Bishr ibn al-Harith, he came [out] to us. We said: O Aba
Nast, natrate hadith to us. He said: Do you pay the gakab
[that is du€] on hadith? I said to him: O Aba Nast, is there
gakah [that is due] on hadith? He said: Yes. When you hear
hadith or remembrance of God you should apply it.’

(see pp. 285-86)






Preface

This book was conceived as a translation of the wugaddimab to
an as yet unpublished biographical dictionary in Arabic of the
women scholars of hadith in Islamic history. However, it was
soon appatent that much of the original needed to be adapted,
not simply translated. One reason is that this introduction to the
material in the Dictionary is not accompanied by that work, and
so the matetial in it needs to be adequately illustrated. Another
reason is that the expectations of an English readership are some-
what different from an Arabic one. I know that to be so from
questions put to me after talks I have given on the subject and
from correspondence following announcement of this book.
Those expectations oblige me to say what this book is not, which
is rather an awkward way of explaining what it is.

Let me start by stating that this is not an exercise in ‘women’s
studies’. I have no specialist knowledge of perspectives associated
with that discourse. The admission of ignorance should not be
taken as indifference to it. Rather, I hope that people skilled in
‘women’s studies’ will make proper use of the material presented
here. That material is, though arranged and organized, a Zsting, it
is, by analogy with a word dictionary, much nearer to ‘words’
than ‘sentences’, and far from ‘paragraphs’ linked into an ‘essay’.
Much wotk needs doing on the information before anybody
ventures to derive from it value-laden arguments about the past
(still less, the future) role of women in Islamic society. Among
the next tasks are, starting with the easiest:

selection and composition from the material: e.g., there are, in the
Dictionary I have compiled, reams of information on at least a score
of individual women that could be turned into distinct biographical
studies. Of course, much labour is entailed: the little sketch of Fati-
mah bint Sa‘d al Khayr given here (pp. 93-96 below) needed looking
up half a dozen different books — but at least the Dictionary enables
one to know which books to start with.
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quantitative analysis. e.g., relative numbers of mupaddithat in different
times and places, and their preferences within the material available
for study. The overview in Chapter 9 lays out the main blocks of the
big picture but it needs detailing.

bistorical and contextual backgronnd. e.g., how particular genres of hadith
compilation developed and were transmitted — some charts provided
here (necessarily scaled down) may indicate directions for such focused
inquiry; how hadith study was affected by political events, administra-
tive arrangements, relations between state and society, and by social and
economic status; how it was documented; how it was funded (infor-
mally, or formally in the wagf deeds of the great madrasas/colleges).
thematically-otiented reflection: e.g., as their names show, many mupaddithat
were daughters of men bearing the title ‘qad?, ‘imam’, ‘hafiz’ (expert,
master), etc. It appears that the men most committed to the education
of women, to respecting and treating them as peers in scholarship,
and in the authority that derived from that status, wete (as people
now use this label) the most ‘conservatively’ Islamic — their intellectual
genealogy traces to the Sunnah; not to (that other long line in Islamic
scholatly effort) Aristotle.

My fear is that some readers will not wait for the necessary
next phases of work to be undertaken. Vilification of Islam as a
misogynist social order is so intense and pervasive that people
urgently want assurance that it is not, or was not, or ‘need not’,
be so. Scholatly corrective will not suffice to end that vilifica-
tion since it is not based upon truth, but upon an aversion to
Islam as such, perpetuating itself by seeking, and soon finding,
instances of abuse of women (and other negatives like misgovern-
ment, etc,) among Muslim communities. Similar failures in other
communities are rarely associated with their religious tradition
but explained by local factors. One need only compare the level
of attention given in television documentary to the situation of
women in Pakistan with that of women of equivalent social
class in India to realize that such attention is quite particulatly
targeted on Muslims. In part this is because in India (to stay
with that example) many middle-class younger women are
beginning to see, and to project, their bodily presence in styles
taken from the West, with some accents from local fashions. By
contrast, most of their Muslim peers in Pakistan or India are not
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doing the same — like many Muslims elsewhere they are not
willing to subordinate manners derived from their religious
tradition to Western tastes. The exasperation with Islamic ways
for showing no consistent tendency to fade out, combined with
the ancient aversion to Islam — it predates the modern European
languages in which it is expressed — is the principal reason for
the virulence of some feminist critique of it. Muslims, under-
standably, want their religion defended from that.

The feminist agenda, as understood by this outsider to it, has
a practical side and a theoretical side. The former is concerned
with questions of justice for women: equality in pay, access to
education, employment, political representation, etc. No fair-
minded person can argue with that. Justice is a virtue; Muslims
have no monopoly either on the definition or practice of virtues.
Rather, they are to praise the virtues in whoever has them and,
within the boundaries of the lawful, compete therein. It would
be hard to improve on the conciseness of this statement on the
matter by Ibn Qayyim al-Jawziyyah (d. 751), greatest of many
great students of Shaykh al-Islam Ibn Taymiyyah (d. 728):'

A Shafi9 said: ‘No politics (s/yds4) excepting something that corre-
sponds with the Law (sk2r)!’ [...] If in saying ‘excepting something that
cotresponds with the Law (sh2r<)” you mean ‘which does not run against
what the Law has pronounced upor?’, it is correct. If [on the other hand]
you mean [by that] ‘No politics except for what the Law has pro-
nounced upon’, it is an error [...|. When the signs (amdra) of justice appear
and its face is radiant, by whatever means it may be, there [you find] the Law of
God and His religion. God, Praised is He, is too aware, too wise and too
just to restrict the ways of justice, its signs and its marks, to a single
thing, to then reject something that may be more evident than those
[and] to not judge, when such a thing exists and subsists, that it is
obligatory. Through the ways that He has instituted as Law, He has
rather, Praised is He, made it plain that what is aimed at by Him is

'I here quote (with italics added) the translation by Yahya MICHOT, in
his discussion of sundry discourses of Ibn Taymiyyah on Muslimes under
non-Muslim Rule (2006), 105; the passage is from a/-Turug al-hukmiyyab
(ed. S. ‘Umran, Cairo, 1423/2002), 17-18.
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that justice be made to rule among His servants and that people strictly
practise equity. Whatever the ways by which justice and equity obtain, they are a
part of the religion and do not run against it.

The aim of undoing injustices suffered by women (wherever
they are suffered) is acceptable to Muslims. But it is entangled in
the theoretical underpinning of feminist critique, which is not
acceptable but which nevertheless invades Muslim minds. I hear
it in the form and content of the questions put to me. The form
is: if men can do X, why can’t women do X? The X could be
‘pray in a mosque’, ‘interpret the law’, ‘issue fatwas’, ‘lead prayer’,
‘travel unaccompanied’, ‘behave chastely without scarfing the
head’, etc. This approach succeeds in embarrassing Muslims by
framing each issue as one of equity: if men can X and women
can’t, or if women must X but men needn’t, it does appear to be
unfair. Now, it is not possible here to deal properly with such
questioning of Islam — as I have said plainly, I am not qualified
to take on ‘women’s studies’ discourse — but I do owe it to the
women whose scholatly authority this book celebrates to say
briefly what is necessary to distinguish their perspective. These
were not feminists, neither consciously nor unconsciously. They
were above all else, like the men scholars, bedievers, and they got
and exercised the same authority by virtue of reasoning with
the same methods from the same sources as the men, and by
having at the same time, just as the men did, a reputation for
tagwa (wariness of God), righteousness and strong intellect.

My concern is that some readers will misunderstand the
resemblance, in form and content, between the questions above
and those found in some of the Prophetic hadiths cited in this
book — the women among the Companions say: men are men-
tioned in the Book, what about us? men are commanded to do
this and that, while we are stuck with the children, what about
us® Also, readers will find in the book abundant examples of
women teaching hadith classes of men and women students in
the principal mosques and colleges (when established, from the
sixth century AH on); issuing fatwas; interpreting the Quran;
challenging the rulings of qadis; criticizing the rulers; preaching
to people to reform their ways — and in all this being approved
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and applauded by their peers among the men... The sheer
number of examples from different periods and regions will
establish that the answer to some of the ‘If men can, why can’t
women?’ questions is ‘Men can and women can too’. That is
correct, and yet it is not right.

It is not right because the approach embedded in the question
‘if men can, why can’t women?’ is, from the Islamic perspective
of the mupaddithar, misleading in itself. It leads astray by three
main routes. (1) Except as an amusing irony the question is never
put the other way — ‘if women can X, why can’t men?’ Rather, it
is taken as given that the traditional domain of women is inferior:
running a home, bringing up children are menial chores, unpaid
in money or prestige, not a calling. So women should strive to
take responsibility in the traditionally male domain of earning a
living and competing for economic and political power, and the
domain of family life — however important it may be — must be
squeezed in somewhere somehow between the public domain
commitments of the man and woman. To the extent that a social
otdetr moves towards that goal, women are freed of economic
dependency, of any need to ‘wait upon’ men, acting as fathers or
husbands (ot priests or professors, etc.), telling them what to do.

I have worked through much material over a decade to com-
pile biographical accounts of 8,000 mubaddithar. Not one of them is
reported to have considered the domain of family life inferior, or
neglected duties therein, or considered being a woman undesirable
or inferior to being a man, or considered that, given aptitude and
opportunity, she had no duties to the wider society, outside the
domain of family life.

(2) The form of the question ‘if men can, why can’t women?’
gives primacy to agency as the definitive measure of the value of
being human. What counts is what one can do, not what one can be,
moteovet, this approach defines agency in terms of challenging
an established order of privilege — here, the privileges men have
— so that the emotions and attitudes in play are characterized by
resistance, and success is measured in terms of how many can-do
items have been won over from the exclusive ownership of men.
Thus, an argument may be contrived along the lines of: these
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extraordinary women, the mupaddithat, wete — perhaps unconsci-
ously — striving from within (i.e. resisting) against an oppressive
system, and they achieved as much dignity and liberty of action
as the system could tolerate. (The implication is that now we
can do better, go further, etc.)

This argument will not hold against the information I have
presented. It will become clear from the first three chapters of
this book that there is no period when men have certain privi-
leges to speak or think or act, and then women find a way to
‘invade’ the men’s ground. Rather, the women and men both
know, from the outset of Islam, what their duties are: women are there
teaching and interpreting the religion from the time that the duty
to do so passed, with the Prophet’s death, to the scholars among
his Companions. Indeed, by the assessment of some later scholars,
the Companion most often referred to for fatwas or figh was
‘A’ishah bint Abi Bakr al-Siddiq. From the Companions it
passed to their Successors. Women are prominent among both,
and among the later generations, who continued (or revived)
that precedent. There is no evidence of any campaign, overt or
covert, to win rights from men for women.

Undue emphasis on agency (being able to do) as a measure
of dignity and liberty is an error of more serious import. In the
believers’ perspective, the best of what we do is worship and,
especially, prayer. Prayer, in its immediate, outward effects in
the wotld seems to do nothing. However, the doer of it (and
only the doer) knows how he or she is measured by it — the
quality of presence of will, of reflection and repentance, of the
courage to stand alone and quite still on the line between fear
and hope before God. Prayer builds (and tests) the stability of
the qualities that Muslims have treasured most in their scholars,
men or women, namely wariness (or ‘piety’ in relation to God)
and righteousness (in relation to other people). It is in the
practice and teaching of these qualities that the mubaddithat were
engaged. Their personal authority as teachers was no doubt a
function, in part, of sheer technical mastery of the material they
were teaching, but it was also a function of their ability to con-
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vey their conviction about it, and its effect on their character,
their being.

Because of the need to set down a lot of examples of the
material about the mubaddithat, I have, with one exception, avoided
lengthy citation of the hadiths themselves that they were teaching.
The one exception is ‘A’ishah’s recollection of the incident of the
#fk, the slander against her. It is a long story (below, p. 190-95).
It ends when her husband, the Prophet, advises her, if she has
done wrong to repent and God will forgive het. She knows she
is innocent and so turns away from the wotld that will not vin-
dicate her, saying ‘there is no help but in God’. When the Reve-
lation declares her innocent, her mother instructs her to now go
to her husband. She flatly refuses: ‘By God, I will not go to
him.” Because she is a teenager at the time of this incident, it is
tempting to read in this disobedience the accents of rebelling
adolescence. But in ‘A’ishah’s matute telling of it, it is presented
as the moment when her faith is petfected, when she realizes
that any obedience that is not, first, obedience to God is a burden
to the self, an indignity; and every obedience that is for only
God is full liberty. She turns away from parents, husband, from
the Prophet himself: ‘By God, I will not go to him. And I will
not praise except God.” The power of agency that comes from
such perfected surrender to God (iski) is evident in her conduct
when, having led a battle against Muslims — an action she sincerely
(and rightly) repented — and suffered a humiliating rout, she went
directly to Basrah, where people flocked to her, not as a political
faction, but to learn her hadith and her figh, her understanding
of Islam. The rout took nothing from her personal energy —
nor from her reputation as a resource for knowledge of the
religion. The all but incredible feats of mental strength and
stamina, which are reported of the women scholars of the later
periods, detive from the same kind and source of agency, the
same achieved freedom of being.

(3) The ‘If men can, why can’t women’ approach may also
mislead readers of the material in this book for another reason.
It rests on a string of unsafe assumptions: that the differences
given in nature (gender is the one we are discussing), if enhanced
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by law and custom, must lead to injustices necessarily, that those
injustices should and can be reduced by social, legal and (since we
can do) biological engineering; that such engineering is safe
because the differences as given have little value in themselves,
ot in their connectedness with anything else.

I will not go into the familiar arguments about the negative
effects of erasing the social expression of gender differences —
from weakening the boundaries of personal and family life so
that it is spilled into public space for the entertainment of others,
to confused sexual behaviours, to impaitment of the desire and
drive, perhaps even the capacity, to have children. But the social
experiment is only just into its second generation. So far there is
not much evidence that women’s entry into the high levels of
government, business, etc. has led to any change in either the
goals or the operations of these activities. The women do them
just as well as the men and in just the same way; which suggests
that their being women is not engaged when at work. But work
patterns and structures take time to alter; it is rather eatly to be
pronouncing on the long-term costs (personal and social) that
have come along with the gains in justice for women. Those
gains matter greatly. Here, I want only to explain that there is
another effort for justice, coming from a different grounding,
from different assumptions, and its distinctiveness should not be
missed.

As this book shows, women scholats acquired and exercised
the same authority as men scholars. Both did so within the well-
known Islamic conventions of Azab and of avoiding, to the
extent practicable, such mixing of men and women as can lead
to forbidden relationships. As Muslims understand it, 4jab is
commanded by God as law-giver, as a social expression and
marking of the gender differences commanded by Him as creator.
The practice of piab is thus not dependent upon having reasons
for it but upon its being His command. However, God as law-
giver commands nothing that He as creator does not also enable,
and a part of His enabling obedience is that His commands
(ike His creation) are intelligible, so that obedience can flow
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from a more willing assent. Hence, Muslims are allowed to ask:
what is the point of hgab?

Muslims, men and women alike, are required to control their
behaviour, how they look at, and how they appear to, each
other. But only of women is it required that, in public, they cover
their hair, and wear an over-garment, ot clothing that does not
caricature their bodily form: the meaning is — the opposite of
modern Western conventions — to conceal, not reveal and
project, their bodily presence. The meaning is not that women
should be absent or invisible, but that they be present and
visible with the power of their bodies switched off. What are
the benefits of this? (1) Most of the time men and women dress
to look normal, not to entice one another. But dress normality
for men — except for the ignominies and anxieties of eatly
adolescence — is derived from what other men see as normal;
women, even when dressing only for each other, still evaluate
their look among themselves by its appeal to men. Hiab can
screen women from the anxiety, at least when out in public, of
being subject to and evaluated by the sexual gaze of men. (2)
Hjijab has an educative function: it teaches chastity to the indi-
vidual, who learns by it to inhibit the need to be appealing to
men, and to the society in which the need to be self-disciplined
is signalled and facilitated. (3) Hijab, publicly and emphatically,
marks gender differences; it therefore enables women — always
assuming that they are active in the public domain — to project
their being women without being sized up as objects of desire.

None of that will at all impress those whose landscape is
intolerably impoverished by the absence of attractively presented
women, or who need the seasoning of flirtation and associated
behaviours to get through their day. Nor can it impress those
who do not see biab except in terms of its symbolizing the
oppression of women, who are prevented by it from ever
enjoying ‘the wind in their hair’ or ‘the sun on their bodies’. (In
fact, such enjoyment is not forbidden, only the display of it to
men.) Women who declare that they have chosen to wear pijab are
said to have internalized their oppression, that is, they are not
allowed the dignity of being believed. Yet no-one says of the
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adolescent or younger girls who hurt their own bodies in order to
have (or because they never can have) the right look’ ‘they have
internalized an oppressive system’. Rather, these negative out-
comes are said to be offset by the benefits, overall, to the fashion
and entertainment industries. It would be decent to allow Muslims
to say: overall, the benefits of Ai7ab outweigh any nuisance in it.

Anyway, despite pressures, believing men and women will
not, for the sake of Western tastes, abandon the commands of
God and His Messenger to practice hgab. It is a part of the faith.
The great shaykhahs who are the subject of this book, never
doubted its obligatoriness. Nor is there the least evidence that it
inhibited them from teaching men, or learning from men. Clearly,
however, there are practical issues involved of how space was
used, how voices were projected so questions could be taken
and answered, and how students and teachers could know how
the other had reacted. There is no direct discussion of these prac-
tical matters in the sources. One infers from that, that people
acted in good faith and, in the particular, local conditions, made
such arrangements as were necessary to convey knowledge of
the religion to those who came seeking it.

Within Islamic tradition, it is generally accepted that one
should guard oneself and society from whatever leads to the
prohibited. Inducements to the prohibited cannot strictly be
called prohibited, but one tries to behave as if they were with-
out calling them so. It is not so well accepted that impediments
to what is commanded or expressly permitted should be mini-
mized. Certainly, the risk of sin is not a sufficient ground for
preventing behaviour that is in itself lawful and does not intend
or systematically induce the unlawful. There is the hadith about
the man who came to the Prophet to confess that, in the
marketplace of Madinah, he had kissed a woman who was just
there doing her shopping. The Prophet did not order the market
closed or forbid women doing lawful business in it. First, he
turned away, trying not to hear the man’s confession; but the
man persisted. Then, after the prayer, the Prophet asked the
man to confirm that he too had prayed. He did so. Then God
sent down the verse (H#d, 11. 114: Establish the prayer at the ends
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of the day and approaches of the night. Surely good deeds take away bad
deeds. That is a reminder for those who remember. The man asked: ‘Is
this for me? The Prophet said: ‘For whoever takes it.”' The
meaning is that it is for everyone who takes the opportunity, by
prayer, to undo the attraction of sin so that it is not established
in the heart and therefore can have very limited, if any, entail.

One reason we do not have more records about more of
the mupaddithat is a broad interpretation of the duty of pyab: so
much weight is given to keeping public and private domains
distinct that details about the accomplishments of the women of
the household are held undisclosed. A reliable source states, for
example that Hafiz Ibn al-Najjar (d. 643) had some 400 women
teachers.” Who were they? 1 was able to track down the names of
only a few of them. Al-Qurashi (d. 775) wrote a book on Hanafi
jurists with a section on women called Tabagat al-nisa’, which he
begins: “This is a book in which I will mention what has come
to my knowledge about the women scholars among our com-
panions [ie. fellow-Hanaff jurists]. I got very little information
[about them] and there is no doubt that the state of women is
based on covering (sa#).”

The misreading or misuse of this book from a ‘women’s
studies’ approach is possible because that approach has no basis
in the sources of the Sunnab. Sadly, there is also a lot of Islamic
scholarship — unlike that of the women whose work is recorded
here — that is also weakly grounded in the Swnnab. An extreme
example is the opinion that women should not be taught writing,
because if they are they will write letters (presumably of some
improper kind). Apart from its self-evident absurdity, and its
preventing much good, this opinion is flatly contradicted by the

"AL-BUKHARI, Sahih, Mawigit al-salib, bib al-salah kaffirah; MUSLIM,
Sapip, Tawbah, bab qawli-hi ta‘ala inna lhasanat yudbhibna al-sayyi’at; AL-
TIRMIDHI, JamiS, Tafsir al-Qur’an, bib wa min sirah Hid, 1BN MA]AH
Sunan, lgamat al-salih, bib ma /a a fi anna al-salata  kaffarab. ’AL-
DHAHABI, Siyar alom al-nubald®, xxiii. 133. *AL-QURASHI, al-Jawibir al-
mudiyyab fi tabaqat al-Hanafiyyah, iv. 1-2.
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precedent of the Companions and their Successors. I will not
labour the point: there is no need to as the book is packed with
fully referenced counter-examples to that kind of thinking,

Because of the number of names and the need to identify
people by giving most elements of the name and (if known)
date of death, it saved some space to use only Hijri dates. That
is in any case my practice in the original Arabic from which this
work is adapted. Readers who find this disorienting, may find
the table below useful. The 1st Muharram of year 1 AH corres-
ponds to 16 July 622 AD.

718 | 100 AH 1203 | 600 AH 1688 | 1100 AH
815 | 200 1300 | 700 1785 | 1200
912 | 300 1397 | 800 1882 | 1300
1009 | 400 1494 | 900 1979 | 1400
1106 | 500 1591 | 1000 15/7/2007 | 29/6/1428
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Introduction

It surprises people to learn that women, living under an Islamic
order, could be scholars, that is, hold the authority that attaches
to being knowledgeable about what Islam commands, and there-
fore sought after and deferred to. The typical Western view is that
no social order has (or aspires to have) more ‘religion’ in it than
an Islamic one, and the more ‘religion’ a society has in it, the more
restricted will be the scope in that society for women to enjoy
agency and authority. Behind that is the assumption that religion
is ‘really’ 2 human construct, done mainly by men and therefore
done to secure advantages for them at the expense of women.
Muslims, of course, do not share this view.

One of the reasons for Muslim conviction that the Quf’an
is God’s word is that it is, though expressed in the vehicle of the
human language of its first audience (Arabic), free of limiting
human perspectives. The Qurian as a whole has neither narrative
focus or structure: it is not the epic of an individual or a tribe, on
which generations have laboured to give meaning to what the
individual or tribe did or had done to them. It has no restrictive
geographical focus: it does not build up or explain the charisma
of a place or place-name. It does not build up or justify some
particular human institution such as kingship or priesthood. It
is not, on the other hand, either a random or closely connected
assemblage of abstract moral or legal or philosophical principles.
For believers it is a connecting of the divine will directly with a
real human situation, made exemplary by that connection. It
addresses the people in that situation with commands and
consolation, with threat and promise, and guides them to what
will better prepare their living in this world to earn contentment
in the eternal life hereafter. Quite explicitly, it also gives to the
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precepts and practice of the mortal on whom it was sent down
a unique authority. The Qur’an has authority, and the Messenget’s
Sunnab has authority by it. The divine promise is that these paired
sources of guidance suffice as the framework within which the
believers can order their affairs in a way that pleases their Cre-
ator. Accordingly, while Muslims have disagreed and fought over
just about everything else, they have never done so about the
authority of the Quran and S#wnab. This book is 2 demonstration
of women’s access to that authority.

The best guidance, unassisted by Revelation, that human
beings might hope for is that their law-givers establish rules as
if ‘from behind a veil of ignorance’, as if they did not know who
would benefit by such rules and who would suffer. In reality
that can never happen, because human perspectives are always,
even with the best of intentions, partial. In practice human law-
givers always prefer their own tastes and interests, being always
ready to believe that their interests are in fact to everybody’s
advantage in the long term — and so their laws prefer some
people over others — for example, property-owners over those
without property, or men over women, or the interests of their
own nation over some other. There is some consolation in the fact
that, through the effort of learning from experience, revision of
past errors is possible.

In the Quran and Sunnah Muslims believe they have a frame-
work of guidance that is strictly impartial and sufficient because
God’s knowledge and mercy encompass all beings and all their
pasts and futures. Any human derivation from and within that
framework is subject to revision, but the framework itself is not.
Accordingly, in the Islamic tradition, to say ‘God says in His
Book’ decides the argument. Where it is not certain how the
guidance of the Qur’an is to be acted upon, Muslims look to
the example of how God’s Messenger acted in the same or a
similar situation. The record of his example (Sunnah) is now, for
all practical purposes, conveyed through a body of texts, known
singly and collectively as hadith (lit. ‘saying’). A man who becomes
expert in knowledge of the hadith is called a mubaddith; a woman,
mupaddithab (plural, mubaddithai). Knowledge of hadith is deci-
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sive in informing figh, understanding the guidance as (legal) rules
and (social) norms; one who attains skill in figh is called fagzh(ab).
It is decisive in informing 72>, the responsa (fatwas) of scholars to
questions the people put to them on specific matters; ‘muft’
means one who gives fatwas. Knowledge of hadith is decisive also
in informing Zafiir, interpretative commentary of the Qur’an,
since, by its own command, the Prophet’s understanding of it
must be preferred over anyone else’s. Readers should under-
stand that, in the orthodox ot Sunni tradition, a Muslim is not
bound by anybody else’s figh or #fa° ot tafsir. The scholars in Islam
dispose authority in society; they do not directly dispose power.
The distinction was (and remains) of the utmost importance for
their credibility and legitimacy with the people.

Women attained high rank in all spheres of knowledge of
the religion, and, as this book will show, they were sought after
for their figh, for their fatwas, and for tafszr. Primarily, I am
concerned here with their achievement and role as mubaddithat.
In this chapter I set out, first, the overall impact of Quran and
Sunnah in changing attitudes to women; in the second section, I
explain different dimensions of the change as instituted or urged
by Qur’an and Sunnab; in the third what the women themselves
did in the formative period of Islam so that men, in a sense, bad
#p accept that change.

THE IMPACT OF THE BOOK AND SUNNAH

The Quran rebukes the people of the jahiliyyah (the Ignorance
before Islam) for their negative attitude to women (a/-Nah/, 16.
58-59): When news is brought to one of them of [the birth of] a girl, bis
Jace darkens, and he is chafing within! He hides himself from bis folk,
becanse of the evil he has had news of. Shall he keep it in disdain, or bury
it in the dust? Ab — how evil the judgement they come fo! The costly
prospect of bringing up a daughter (a son was expected to en-
hance a clan’s military and economic potential) perhaps explains
this negative response to the birth of a girl. Burying infant girls
alive was a custom among some (not all) of the Arab tribes of
the time. The Quran warns of retribution for this gross atrocity
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on the day When the infant buried alive shall be asked for what sin she
was killed (al-Takwir, 81. 8-9).

Human rights and duties indicated in the Qur’an are pegged
to two fundamentals that are the same for men and women —
namely their being creatures and slaves of God, their Creator
and Lord, and their being the issue of a single human self. God
has said in the Quran (@/Nisa>, 4. 1): O bumankind, be wary of
your Lord who created you from a single self, and from it created its pair,
and from the pair of them scattered many men and women. Be wary of
God, through Whom you ask of one another [your rights and needs] and
close kindred:' God is ever-watchful over you. And (al-A‘raf, 6. 189):
He it is Who created you from a single self, and made from it its mate, so
that he might settle at rest with ber. Male and female are created for
the same purpose: I have not created jinn and hamankind except so
that they worship Me (al-Dhbariyat, 51. 56). The Qur’anic term ‘abd
signifies both ‘worshipper’ and ‘slave’ in relation to God. The
duties owed to God, and the virtues that ensue from the effort
to do them, are the same for men and women. This is affirmed
in a well-known Qur’anic verse. The verse, and the occasion of
its revelation are recorded in this hadith, narrated by ‘Abd al-
Rahman ibn Shaybah:

I heard Umm Salamah, the wife of the Prophet — salla Fidhu “alay-hi wa
sallam — say: 1 asked the Prophet — salla [lahu “alay-hi wa sallam — Why are
we [women] not mentioned in the Qur’an as the men are mentioned?
[...] Then I was alerted that day by his call on the pulpit. [...] At that
moment I was combing my hair. I gathered up my hair and went to
one of the rooms of my house; I listened hard. I heard him saying on
the pulpit: O people, God says in His Book: The muslim men and mustim
women; the believing men and believing women; the men who are obedient [to God]
and women who are obedient [to God]; the men who are truthful and the women
who are truthful; the men who are persevering and patient and the women who are
persevering and patient; the men who give alms and the women who give alms; the
men who are bumble and the women who are bumble; the men who fast and the

1 . .
‘close kindred: literally, ‘the wombs’, here understood to mean the
issue thereof.
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women who fast; the men who guard their chastity and the women who guard their
chastity, and the men who remember God much and the women who remember
God much — God bas prepared for them forgiveness and a great reward.'

The burden of duties owed to God is carried individually:
responsibilities in this world and the recompense hereafter are
particular to each self. The diversity of human aptitudes and of
the opportunities that come into particular lives must be seen in
the light of God’s affirmation that He does not burden any self
with a responsibility that He has not also enabled it to discharge.
We do not find in the orthodox Islamic tradition, therefore, any
argument for an intermediate authority between human beings
and God. In that tradition, all questions of how to serve God,
as also of how to settle differences or disputes between people
in their worldly affairs, are referred to the guidance of Qurian
and Sunnah. Access to this guidance is not a function of belong-
ing to a particular group (say, the tribe of Quraysh rather than
some other Arab or non-Arab people), or to a particular gender
(men rather than women) or to a particular social class (say, the
nobility rather than slaves). It is a function strictly of knowledge
of and personal adherence to Qur’an and Sunnah.

Having ‘the knowledge’, and the conscientious preserving,
transmitting and understanding of it, is the strong basis for the
public authority that learned Muslims, men and women, were
able to command. Necessarily, there were different opinions on
the import of the knowledge people had, but the differences
were not settled on the basis of the gender or the tribe or socio-
econommic class of the person who conveyed it.

An example is the hadith of Fatimah bint Qays. She reports
that when she was divorced from her husband, the Prophet did
not require him to provide accommodation and expenses for
her until the end of her “ddah, the period after which she would
be free to re-marry. ‘Umar ibn al-Khattab rejected this hadith;
so did Zayd ibn Thabit, ‘A’ishah, and other jutists. They argued
that it contradicts the Quf’an’s command that men must support

! AL-HAKIM, a/-Mustadrak, ii. 416. The verse cited is al~Ahgab, 33. 35.
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divorced wives during the “%ddab. If they had been motivated by
‘patriarchal attitudes’, they would surely have acted on the hadith
of Fatimah, since it appears to favour men. In any event (details
will come in the next chapter) Fatimah was never stopped from
narrating the hadith; it was recorded in all the books; over time,
for their different reasons, jurists took different positions about
it. It would have been so if the same hadith had been narrated
by a man, say the ex-husband, rather than the ex-wife.

Another example is narrated by Sa9d ibn al-Musayyab
about ‘Umar ibn al-Khattab duting the caliphate of Aba Bakt.
‘Umar divorced the mother of his son ‘Asim, then saw her
somewhere with their son and took him from her. She appealed
her case to Abu Bakr. The caliph judged that ‘Asim ibn ‘Umar
remain with his mother until grown up or until she re-married.’
This verdict followed the Swnnab, established by the report
(among others) that a woman came to the Prophet and said: ‘O
Messenger of God — salla l-iahu ‘alay-hi wa sallam — my womb
was his vessel, my arm was his container, and my breast was his
drink. And now his father claims that he is going to snatch him
from me. The Prophet — salla l-idhn “alay-hi wa sallam — said: You
have more right over the child while you do not re-marry.”
Neither ‘Umar’s rank as one of the most senior of the
Companions, nor his being Abt Bakt’s dearest friend, nor his
argument that he had more to give the boy, swayed the
judgement in his favour. Aba Bakr said: ‘O “Umar, the moisture
of her lips is better for him than the honey in your house.”

A great many examples will be presented in the course of
this book of the imams in hadith and law — called imams because
they are followed — who had women teachers and praised their
learning, intelligence and piety. In so doing, they were following
the lead of the Companions and. their Successors — and again,
many examples will come — who turned to the learned women

1AI;BAYHAQT, al-Sunan al-kubrd, Nafagat, bab al-umm tatazawwa{' wa
Yyaskutn bagqu-ha min bhadanat al-walad wa yantagilu ili jaddati-h. “ABU
DAWUD, Swunan, Talaq, bdb man abaqq bi-l-walad. 3ALMARGHINANT, al-
Hidayah, ii. 317.
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of their generation for general advice, for a patticular ruling, for
help in interpreting and implementing the guidance of Qurt’an
and Sannab. To be sure, it was largely men who held the formal
posts like qadi, but they could dischatge their duties only from
the authority of Qurian and Sannab, to which women also could
appeal. A striking case is that of ‘Amrah bint ‘Abd al-Rahman,
the great fabi‘tyyah (Successor), muhaddithah and fagibah, who
intervened in a court case in Madinah to prevent a miscarriage
of justice (details, p. 279-80). It is remarkable enough that she
knew that the case was in progress and the citcumstances of it
and what sentence the qidi had passed but not yet carried out.
Many famous men jurists were resident and active in the city;
none of them intervened. What is astonishing is that she did
intervene, and no-one questioned her right to do so. The
defendant was a non-Muslim, not known to ‘Amrah except as
the defendant in this suit, in which she had no personal, private
interest. The qadi reversed his decision and released the
defendant only because he could have no argument against the
authority of the hadith she was able to cite. He did not know or
remember it, or simply failed to bring it to bear when reaching
his judgement: once he knew the hadith, he did as 2 Muslim
should — he acted upon it.

The distance is huge between a society in which some men
held womanhood in such contempt that they could counten-
ance burying infant daughters alive, and one in which they would
defer to the authority of a2 woman just because she had knowl-
edge that they did not. It is an extraordinary distance to have
covered within a single generation. How was it possible?

THE WOMEN’S AUTHORITY ESTABLISHED
BY THE QUR’AN AND SUNNAH

The short answer is that it was possible because, once they
believed the Revelation to be the word of their Creator, it would
have been irrational for them not to act upon its command.
The Qur’an speaks about women in general and specific terms.
It does not associate womanhood with inferiority or deficiency
of any softt, or any primordial sin, or any disposition to sin not
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One day my husband entered upon me. He talked to me about some-
thing and he got annoyed. So I answered him back. He said: You are
to me ‘as the back of my mother’ [a formula of repudiation]. Then he
left and sat in a gathering of his people. Then he came back to me. He
wanted me, and I refrained [from him], then he pulled me by force and
I struggled with him. Then I overcame him by what a weak woman
can overcome [a man by] and I said: By Him in Whose hand is Khaw-
lah’s soul, never will your hand reach me until God sends down His
judgement regarding my and your case. Then I came to the Mes-
senger of God — salla labu ‘alay-hi wa sallam — complaining to him
[about] what [treatment] I had received from my husband. The Prophet
— salla Héabn ‘alay-hi wa sallam — said: He is your husband and your
cousin, so be wary of God. Then God sent down [the verses, from 58.
1]: God bas heard the speech of her who disputes with you concerning her husband,
and complains to God. And God is hearing the exchange between you both. God
is all-hearing, all-seeing. Then God’s Messenger — salla Hibu ‘alay-hi wa
sallam — said: Ask him to free a slave [by way of expiation]. I said, O
Messenger of God, he does not have any slave to free. He said: Then
he should fast two continuous months. I said: O Messenger of God,
he is an old and elderly person, he cannot fast. He — salla l-labu alay-bi
wa sallam — said: Then he should feed sixty poor people. 1 said: By
God, he does not own anything to feed the poor with. Then he said:
We will help him with a big container of dates. I said: I will help him
with another container. The Prophet — salla Habu “alay-hi wa sallam — gave
that [for him] in charity.1

(The Qur’anic verses not cited above (58. 2-5) go on to forbid
use of the ugly formula of repudiation, and to specify the acts of
expiation for the utterance of false oaths, as in the hadith.)

By calling women to Islam directly, the Book compels men
to recognize them as independent moral beings. For a clear
example of that, see (below, p. 289) the response of “‘Umar — at
this time the ruler of a mighty empire — to a public scolding by
the same Khawlah bint Tha9abah, whose hadith we have just
read, and how he explains his response.

'AL-MIZZ1 (d. 742), Tahdbib al-kamdl, xxviii. 313—14.
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Similarly, the Quf’an establishes for women a distinct legal
individuality, through rights of property and inheritance, and
marriage contracts. The men are required to provide for their
families; the women are not. Their property, including the
dowry, remains theirs through the marriage, though they may
choose to spend on their husbands (as in the example above) or
their children, as free-will offering or charity. (This seeming
inequality favouring women is balanced by the Qur’an’s stipu-
lation of different inheritance portions for sons and daughters:
al-Nis@’, 4. 7, 11). On marriage, the Quran (a/-Bagarah, 2. 232)
declares the woman’s competence to choose: Do not obstruct them
(la ta‘dulii-hunna) from marrying their husbands, if they mutually agree in
the normal way (bi-lma‘rif). One Khans?® bint Khidham al-
Ansariyyah al-Awsiyyah came before the Prophet to protest that
her father had married her to someone she did not like. The
Prophet annulled that marriage.' ‘A’ishah has narrated that a
young woman called on her and said: ‘My father has married
me to his nephew to raise [the nephew’s] low class and I am
not happy with this marriage.” ‘A’ishah asked her to wait until
the Prophet came. When he did, the woman informed him and
he sent for the father. Then, in the father’s presence he entrusted
the matter to the young woman directly. She said: ‘I have now
allowed what my father did. I [only] wanted to teach the women
that the fathers do not own anything of the matter.”

Another illustration of the legal competence of women is
the right to grant refuge to a stranger or enemy, which is then
binding on the community. Muhammad ibn Ibrahim al-Taymi
narrates one such incident concerning Abi 1-As ibn al-Rabi‘.
This man was an unbeliever formerly married to the Prophet’s
daughter, Zaynab. He and his trading caravan returning from
Syria were captured in a raid by the Muslims and brought back

'AL-BUKHARI, Sahih, Nikah, bab idha gawwwaj al-rajul ibnatu-bu wa hiya
karibatun fa-nikabu-hu mardid. ’AL-BUKHARI, Sabih, Nikah, bib yankib
al-abu wa ghayru-hu al-bikr wa-l-thayyib illa bi-rida-ha; AL-NASAL, Sanan,
Nikah, bab al-bikr yuzawwijn-ha abi-hid wa hiya karibatun; IBN MAJAH,
Sunan, Nikah, bab man gawwaja ibnata-bu wa hiya karibatun.
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to Madinah in year 6 AH. There he made his way to Zaynab,
begged refuge and she granted it. She stood at her door and
called out in a loud voice: ‘T have granted protection to Aba I-
‘As ibn al-Rabi’ The Prophet confirmed that the people had
heard this announcement and then he said: “The believers are
one hand against other people. The lowest of the believers can
grant protection on their behalf. And we have granted protec-
tion to whoever she has granted protection to.” Later, at Zay-
nab’s request, the goods of Abd 1-“As were restored to him.
However, while he remained an unbeliever, he was forbidden
to go near to Zaynab. He returned to Makkah and discharged
his obligations with the goods, then embraced Islam and made
his way back to Madinah in Muharram of the following year.
The Prophet restored his marriage to Zaynab.'

Another such incident concerns Umm Hani, told by herself.
T said: O Messenger of God — salla l-lahu ‘alay-hi wa sallam — the
son of my mother [meaning her brother ‘Ali] claims that he is
going to kill 2 man to whom I have granted protection, So-and-
so son of Hubayrah. The Prophet — salla llahu “alay-hi wa sallam
— said: ‘We have granted protection to whoever you have
granted protection to, O Umm Hani.”

That women can think and act independently in such ways
is the ground upon which the final judgement of their actions is
based — as is the case for men. Women can choose the wrong
path as well as the right one. The Quranic example of the former
are the wives of the prophets Lt (Lot) and Nah (Noah); of the
latter, the wife of Pharaoh, and the mother of the prophet TIsa
(Jesus) (see al-Taprim, 66. 10-12). Pharaoh’s wife is praised for
her spiritual insight, and her moral courage in refusing to be
intimidated by her husband’s arrogance and evil. Maryam is an
example of perfect faith and purity (see A/ Imran, 3. 37, 40—
42). She suffers what was decreed for her of the slanders of her

'IBN SAD, a/-Tabagat al-kubra, viii. 33. *AL-BUKHARI, Sahib, Jizyah wa-l-
muwida‘ah, bab aman al-nisa® wa jiwari-hinn. MUSLIM, Sahih, Saldh al-
musafirin wa qasri-ha...
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people without any diminution of trust in God. The portrait of
her is one of the most moving passages in the Qur’an, specially
the account of how she endures pain when the prophet Tsa is
born, and how she is comforted after that (Maryam, 19. 16-34).
Another remarkable portrait is that of the Queen of Saba’ she
is a model of wise political leadership, intellectual curiosity and,
eventually, spiritual insight (a/-Nam/, 27. 23—44).

Alongside the Revelation, there was the teaching and example
of the Prophet. He was not teaching only the men. The women
were included in the public assemblies when he preached; he
also set time aside for them, separately from the men, and he
dealt with their questions personally when they came to him or
to his wives. A full account of this effort will come in Chapter
2. The Prophet, obedient to the Quran’s command, consulted
his Companions, the women as well as the men, before critical
decisions. He accepted their counsel if it seemed right to him.
A famous incident of this kind happened on the occasion of the
truce of Hudaybiyyah agreed with the unbelievers of Makkah.
After the battle of Badr, this was the most important turning-
point in the formative history of Islam.

The Muslims had gone to Makkah in the expectation of
doing the hajj, but in the end, the unbelievers refused them
entry to the city. After tense negotiations, the terms of the truce
agreed included the Muslims’ returning to Madinah without
doing the hajj. This and other terms seemed to some of the
Muslims humiliating and one-sided. The Prophet ordered his
Companions to sactifice their animals and shave their heads (to
indicate coming out of the state of 7bram, the end of pilgrimage
sanctity). The narrator of this hadith says: ‘By God, no single
man from among them stood up on that [command to carry it
out].” The Prophet commanded them three times, and none
stood up. He went then to his wife Umm Salamah and told her
what he faced from the men. She said: ‘O Prophet of God —
salla Ilabu ‘alay-hi wa sallam — if you will, go out and do not utter
a word to any of them until [after] you have sacrificed your
camels and called your barber and he has shaved your head’’
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The advice was, in essence, to act decisively and the men would
follow, even if reluctantly. This is indeed what happened.1

THE WOMEN’S AUTHORITY ESTABLISHED
BY THEIR OWN ACTIONS

The affirmation that authority in Islam derives from Qur’an
and Sunnab is what distinguishes believers from unbelievers in
their faith, theit deeds and their style of life. Particularly in the
first years, the consequences of that affirmation were oppro-
brium, persecution, torture and, for some, death. Sons were
separated from fathers, husbands from wives, brothers from
brothets, and all wete excluded to some degree from the system
of tribal allegiances and protections. Since women were called to
and entered the faith individually, they too faced and suffered
the very same separations and vulnerability, the same aloneness,
and, perhaps, being women, suffered more acutely. A well-
known case is Fatimah, the sister of ‘Umar ibn al-Khattab, the
future caliph, then one of Islam’s most assiduous (and being
Umart, most competent) detractors and petrsecutors. He struck
het violently when he found her reciting the Quran in secret,
but then het steadfast dignity in answer to his il-temper led to
his embracing the religion he had wanted to destroy.

Many examples will come in the chapters ahead of the
women’s diligence in seeking knowledge of the religion, then
recording, transmitting and implementing it. So too examples
will come of their dedication to self-discipline, not for its own
sake, but in order the better to embody Islam in their whole
environment and instil it in the hearts of their students. The
best of the believing women were no less devoted to supere-
trogatory remembrances and prayer than the best of the believ-
ing men. They too wanted to attend the mosque for the night
prayer, and they were to be permitted: Salim ibn Abdillah
narrates from his father ‘Abdullah ibn “Umar that the Prophet
said: ‘When your women ask your permission to go to the

' AL-BUKHARI, Sahih, Shurit, bab al-shurit fi-L-jihad.
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mosque in the night, give them permission.’1 'The women, no
less than the men, strove to memortize the Qurin, to have it by
heart and in the heart; and again, they too took note of the look
and manner of the Prophet in all that he did, and committed to
memory what they could of his sayings, telling one another
what they had witnessed on occasions that some had missed
but others not. Details will come in the course of the book.

After the truce of Hudaybiyyah, the tide turned, to the
extent that God willed, in favour of the Muslims, and against
their enemies among the idolaters and the People of the Book.
Makkah was conquered without bloodshed and past enemies
forgiven as they gave allegiance to the Prophet and to Islam. At
the time of the death of the Prophet, when Revelation ceased,
all the tribes of the Arab peninsula had embraced Islam, some
politically, some in a better way. The believers needed to and
did take stock of the turning-points in the formative years of
this religion. To a limited extent, the notion was established of
seniority in Islam, of commitment to it when this was a trial,
and commitment after that. At most of the critical moments
women were present. Women were among those who sought
refuge in Abyssinia in the first or minor Agrah; among the
Muslims of Yathrib (later called Madinah) who gave the second
‘Pledge of ‘Aqaba’ before the great Hijrah itself. Again, women
were witnesses of the time when, by divine command, the
otientation of the Muslims was turned about, from Jerusalem
to Makkah. Before the truce of Hudaybiyyah was agreed, and it
seemed a battle would be imposed upon them, the Prophet,
asked the Muslims (they were gathered by a tree), to re-affirm
their allegiance to him. So decisive was this show of commit-
ment, that ‘the allegiance of the tree’ is mentioned in the
Quran itself. Women took part in this also.

We can get a sense of the historical weight that some of the
Companions carried from a couple of biographical notices. Ibn

lAL—BUKHARL Sapih, Salah, bab kburij al-nisd® ild l-masjid bi-l-lay! wa-I-
ghalas.
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‘Abd al-Barr says in his account of Rubayyi¢ bint Muawwidh:'
‘She is a Companion of the Prophet — salla [-libn alay-hi wa sallam
— and she has narrated his hadith. And the people of Madinah
have narrated hadith from her. Ahmad ibn Zuhayt says: I heard
my father saying: Rubayyi¢ bint Mu‘awwidh is from those women
who did allegiance under the tree.” Similarly, of Salma bint Qays
ibn ‘Amr from the clan of ‘Adi ibn al-Najjar, whose kunyab is
Umm al-Mundhir, a sister of Salit ibn Qays who was one of
those present at the battle of Badr, Abi Nu‘%ym says: ‘She was
one of the maternal aunts of the Prophet, salla Ilaba ‘alay-bi wa
sallam. Some say: She was a paternal aunt of the Prophet, salla /-
labn “alay-hi wa sallam. She prayed in the direction of both giblabs
and she was among those women who did allegiance with the
Prophet, salla I-libu alay-bi wa sallam.’*

The single most important event was the Hijrah from Mak-
kah to Madinah. It tested the will of the believers to quit their
past bonds, to apply the faith in their hearts to the building of a
way of life, a social order. That is why, later, it was recognized
as the beginning of the Islamic era. Many women passed this
test, some going with husbands and family, some alone, without
protection. Umm Kulthim bint ‘Ugbah was from a house well-
known for unbelief and enmity to the Prophet. She did the Hijrah
by herself. Her brothers al-Walid and ‘Umarah tracked her until
they reached Madinah the day after she did, and demanded that
she be handed over to them. Umm Kultham said: ‘O Messen-
ger of God, I am a woman, and you know how frail women
are; if you return me to the unbelievers, they will put me on
trial for my religion, and I will not be able to stand firm.”” Then
the famous verses of alMumtapanah were sent down (60. 10-13).
The first of them begins: O believers! When believing women come to
you as fugitives, examine them. God knows better abont their faith. Then
if you know them for true believers, do not send them back to the unbe-

'IBN <ABD AL-BARR, a/-Isti%ab, ii. 731.
2ABU NUAYM AL-ASBAHANI, Ma‘rifat al-sahibab, v. 248. ’IBN SAD, al-
Tabagat al-kubra, viii. 230.
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lievers. They are not lawful for the unbelievers and the unbelievers are not
lawful for them.

I do not know of another religious tradition in which women
were so central, so present, so active in its formative history. It
follows that they were recognized as ‘seniot’ in a social order in
which authority was explicitly based upon commitment to and
knowledge of the teligion. It cannot then be a surprise that a
woman had the authotity to continue to narrate a hadith that
others did not recognize as one that should be acted upon — the
case of the Companion Fatimah bint Qays; or that a woman
could challenge the decision of a court and the decision be over-
turned because the hadith she had reported was decisive and
clear — the case of the Successot, ‘Amrah bint ‘Abd al-Rahman.
As a final point while reflecting on what authority women had
and should have in Islam, we might remember that, after the
Prophet himself, the first person to hear the first words revealed
from the Book, was his wife Khadijah, who believed in him; and
the fitst mushaf ot collection of leaves on which the Quran was
secured in writing (that is, outside the hearts of the believers)
was entrusted to the safe-keeping of his wife, Hafsah bint
Umar.'

Before I turn to an exposition of how women acquired and
exercised their role as muhaddithat, 1 should pethaps note that
hadith is only one, though undoubtedly the most important,
sphere of scholatly effort in which Muslim women excelled.
This is not the place to teport their varied contributions to fgwid
and tafsir, figh, grammar and lexicography, poetry and other
literary composition, theology, logic, philosophy, history and
biography, medicine, the arts of the book and calligraphy, and
many of the crafts that we recognize and admire as Islamic.
Howevet, I have provided brief notes with references, perhaps
of interest to readers who want to follow them up, in an
informal article available on line.?

1AL-BUKHARL Sabih, Fada’il al-Qur’an, bab, jam® al-Qur’an.
“www.interfacepublications.com | images/ paf) AKRAM_Article2.pdf



Chapter 1

The legal conditions for narrating hadith

There is no difference between men and women as regards the
legal conditions for receiving and transmitting hadith. If some
people have a doubt about this it is because they muddle the
conditions that apply to giving testimony in a legal suit with those
that apply to passing on reports. While there are clear similarities
between the two, there are also important differences that
jurists have recognized.

A Prophetic hadith is a text which, it is claimed, includes
words that the Prophet uttered or that record his unspoken re-
sponse to some action or event that he witnessed. The qualific-
ations of the person transmitting such a text are the same as
those that apply to the reception and transmission of reports
generally, namely truthfulness and integrity, a competent and
accurate memory, and being free of prejudice or compulsion of
any sort that might be presumed to distort the reporting. In
respect of general qualifications like that there can be no dif-
ference between men and women. Unfortunately, people con-
found reporting with giving testimony; then, having wholly
misunderstood the quite particular conditions under which the
testimony of two women is accorded the same weight as the
testimony of one man, make the false inference that women’s
reporting of hadith might (or even must) be considered weaker
than that of men. It is necessary therefore to explain the par-
ticular conditions of testimony (shabidab), and the differences
between that and reporting or narration (riwayah).
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TESTIMONY AND NARRATION

Many people misunderstand the meaning of God’s saying:

O believers, when you make one another liable (tadayantum), then put it in
writing. And let a scribe write [it] between you justly (bi-l-“adl) [...]. And call to
witness two witnesses from among your men. And if two men are not [to hand],
then a man and two women from those you accept as witnesses, so that if one of the
Bvo errs [in what she remembers], then one of the two may remind (tudhakkira)
the other. (al-Bagarah, 2. 282)

What is meant by a liability (day#) is not a bare lending (gard),
but an arrangement whereby one party accepts an obligation to
the other that must be discharged in a certain way. Often, such
dealings are done in an idiom that people familiar with them
become fluent in, but which outsiders do not necessarily under-
stand fully or accurately because, between people familiar with
a thing, much can be left implicit. The idiom varies between
nations and regions, even between different markets in the same
country. For example, how people transact business in a modern
stock exchange would be quite difficult for me to follow because
I am unfamiliar with it — it may even be incomprehensible. It
follows that, for transactions like that,' I am unlikely to be con-
sidered among ‘those you accept as witnesses’. That kind of
relative disability is what is meant, and what is understood in
Islamic law, by the command to get, if two men are not avail-
able, one man and two women to witness a transaction that
entails a liability. There is not, in Islamic law, a general prefer-
ence for the testimony of men over that of women, but there is,
following the command of the Qur’an, such a preference in the
particular circumstances where men are more familiar with the

1Shaykh Said Ramadan AL-BUTI reports on a visit to the New York
stock exchange: ‘As I was looking at the crowd, and thinking about
the great noise and hectic commotion, I was curious to find any
woman busy in what the men were busy in. I could not see even one
woman.” (al-Mar’ah bayna tughyian al-nigam al-gharbi wa lata®sf al-tashri® al-
rabbani, 149).
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idiom of the matter than women. We can be quite sure of this
because the same principle applies the other way — there are
particular circumstances in which the testimony of women is
preferred to that of men.

The qualities of ‘those you accept as witnesses” are of two
kinds. Firstly, the reputation of the witness for (i) ‘wdalab (i.c.
integrity, probity), together with an absence of any cause of bias
(like enmity against one party, or family relationship with the
other party); and (ii) dudf (‘strong grasp’, i.e. a sound and reliable
memory). Secondly, the reputation of the witness for familiarity
with and understanding of the matter about which the testi-
mony is to be taken.

The testimony of one whose “addlab is defective, or the
soundness of whose memory is doubtful, is not acceptable,
whether the witness is 2 man or woman. Similarly, a testimony
against an enemy, or on behalf of a relative, is not acceptable,
whether the witness is a man or a woman. If those conditions
are met, the witness must then be known to have some actual
contact with the kind of matter about which the testimony is
being taken; this is considered essential to safe testimony. If a
fair degree of such contact is not established, then the testi-
mony of that witness will be doubted, whether the witness is a
man or 2 woman. If people differ in their contact with the kind
of matter for which they are witnessing, then preference goes
to those with greater experience in it.

Evidently, in matters related to feeding, care and upbringing
of children, and lineage and what is like that, the testimony of
women is better informed than that of men. It is narrated from
Imim ‘Amir al-Shabi (d. ez 100) that he said: ‘There are certain
testimonies where only the testimony of women is allowed.”'
As for financial matters and business issues, and the disputes
and claims that rise in them, both men and women have
contact with them; but men’s involvement with these issues is
more than women’s. If we consider the question with an eye to

'IBN QAYYIM ALJAWZIYYAH (d. 751), a-Turug al-hukmiyyah, 152.



20 AL-MUHADDITHAT

the everyday reality of the norms that prevail in most societies
most of the time, and with the practical need to prevent and
resolve disputes between people, then the Quranic ruling will be
understood to reflect social reality wisely and fairly. The
eligibility of women to give legal testimony is clearly affirmed;
requiring two women to testify in lieu of one man applies in
relation to trans-actions women do not normally engage in, the
idioms of which they would need to make an exceptional effort
to understand. In most situations, the weight of testimony is
not related to the witness being a man or woman; and in some,
the woman’s testi-mony is preferred over a man’s. That is the
known practice of, among others, the third and fourth caliphs,
‘Uthmin and °Ali, of renowned Companions like ‘Abdullah ibn
‘Abbas (d. 68) and ‘Abdullzh ibn ‘Umar (d. 73), and, from the
generations after them, of widely followed scholars such as
Hasan al-Basri (d. 110), Ibn Shihab al-Zuhri (d. 124), Sufyan al-
Thawri (d. 161), and Abt Hanifah (d. 150) and his students. All
of them hold that the testimony of a single woman is enough in
matters that normally concern women more than they do men.'

The difference between testimony and narration

Testimony is a kind of report that can result in establishing a
definite liability for one or more particular individuals. Narration
(riwayah), by contrast, is a report of information that is not the
basis of a definite, particular liability. Aba I-Walid al-Baji (d. 474)
says: “The door of testimony is narrower; that is why being male
and being free are considered in it.”?

Imam al-Qarafi (d. 684) says in his book al-Furig (‘the
Distinctions’):
I have begun with this distinction between these two fundamentals
(qd%dah), since for eight years I had been searching to get hold of [the
distinction], and was unable to do so. And I kept asking the scholars
what the difference between the two is, and what the real meaning of

'See ibid,, 145-55; AL-BUTI, al-Mar’ah, 147-53. *Abii 1-Walid AL-BAJI
(d. 474), Ikim al-fusiil fi abkim al-ugil, i. 364.
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each of them is, since both are a kind of reporting. [So it continued)]
until I studied Sharh al-Burban of al-Mazari [d. 536, who writes]: “Testi-
mony and narration are both reports; except if the report belongs to a
general matter, not related to a specific individual, then it is a narra-
tion, like his saying — salla Habu “alay-hi wa-sallam — ‘Actions go with
[are valued by] the intentions’. [..] On the other hand, if a truthful
person confirms to the judge that this individual owes to that individual
one dinar, then this is binding to a definite [thing], not going beyond
[the concerned parties] to anyone else. That is sheer testimony, while
the former is sheer narration.’

The commentator on Musallam al-thubat observes:

The report of a reliable pious woman will be accepted without any en-
dorsement by a man, in contrast to testimony, because the condition of
being male has come with regard to testimony by the text [of the
Qur’an). [...] This acceptance of the report narrated by a woman alone
is in line with [the practice of] the Companions, may God be pleased
with them, and they are enough to be followed. They accepted the
report of Barirah even before her emancipation, as they accepted the
teport of umm al-mw’minin® ‘Adishah al-Siddigah, the report of wmm al-
muw’minin Umm Salamah, and of others.”

Al-Khatib al-Baghdadi (d. 463), a famed authority on the
principles of hadith, explicitly confirms that point:

There is no dispute about the obligatoriness of accepting the report of
those in whom are gathered all the qualities (s/fzh) required in a witness
of the hugiq [rights of one party on another] — like being Muslim,
adult, of sound mind, accurate memory, truthfulness, honesty, piety,
etc. So too there is no dispute [about] the same obligatoriness [of the
conditions] for narrator and witness — sound mind, awareness and
memoty [etc.]. Where narrator and witness differ from each other is
in the obligatoriness of the witness being a free person, not parent or

1AL-QARAFi , K al-Furig, 1. 74-76. ?Lit. ‘mother of the believers’, an
honorific title exclusive to the wives of the Prophet. *Mulla ‘Abd al-
‘Al AL-ANSARI (d. 1225), Fawatip alrabamat (his commentary on
Musallam al-thubit of Muhibullah ibn ‘Abd al-Shakar [d. 1119],
appended to al-Ghazall’s a/-Mustasfa), i. 144.
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descendant [of any party regarding whom the testimony is offered],
not having any relation that leads to suspicion, not a close friend, and
being a male in some types of testimony, and being two in some types
of testimony, and being four in some others. And all that is not con-
sidered in the narrator. For we accept the report {narrated by] a slave,
a woman and a friend, etc.”!

THE LAWFULNESS OF WOMEN RECEIVING AND
NARRATING HADITH

The scholars are agreed that there is no difference between
men and women in any type of natration, and that the two are
alike in the right (and duty) to receive, hold and convey hadith.
The proofs for this ate overwhelming and go back to the very
first occasion that Islam was preached in public. We cannot be
surprised by this, given that the study of hadith is not an idle or
leisute pursuit, but a means to understand the guidance of the
Quran and then implement it in personal life and in society.
The lawfulness of receiving and transmitting hadith is based on
the duty of all Muslims to know their religion (d77) and put it into
practice: neither men nor women are exempted or excluded
from this duty.

The first call to Islam is reported by Sa‘id ibn al-Musayyab
(d. ca. 90) and Abu Salamah ibn ‘Abd al-Rahman (d. 94) from Abu
Hurayrah (d. 57), who said:

When God sent down this verse [a/-Shuard, 26. 214], ‘And warn your
close kin’, then the Messenger of God — salla l-labu “alay-bi wa-sallam —
stood up and said: O people of Quraysh! Look to yourselves, I shall
not avail you in anything against God. O children of ‘Abd Munaf! I
shall not avail you in anything against God. O ‘Abbas, son of ‘Abd al-
Muttalib! I shall not avail you in anything against God. O Safiyyah
[aunt of God’s Messenger]! I shall not avail you in anything against

! AL-KHATIB AL-BAGHDADI , al-Kifayah, 94. Here he is quoting, through
Muhammad ibn Ubaydillih al-MALIKI, the opinion of the qadi Aba
Bakr Muhammad ibn al-Tayyib.
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God. O Fatimah, daughter of Muhammad! Ask me whatever you like
of my wealth, but I cannot avail you in anything against God.'

The Prophet did not exclude the women from among the
kindred he was commanded to warn first. Rather, he mentioned
one man by name individually (his uncle), and two women by
name individually (his aunt and daughter). It is also appropriate
to recall that the very first person to hear and answer the call to
Islam was the Prophet’s wife, Khadijah. She strengthened his
heart to carty the responsibility that God had laid upon him,
and assured him of God’s favour when he was anxious that he
might prove unworthy and then be forsaken. It was she who led
him to a learned relative of hers (a Christian monk), who also
confirmed him to be the promised and chosen Messenger.

It is widely accepted that the rules of the disciplines that
make up the science of hadith did not begin to be formally
written down until the end of the second century AH and after.
Of course, the rules were not invented then; rather, scholars
expressed in a systematic way what had long been established as
good or best practice. This is analogous to how native users of
a language know whether a phrase or sentence is correct or not;
then, a quite different expertise is needed to work out the rules
(the grammar) that native users are applying when they say that
a particular usage is correct or incorrect.

We must affirm that, neither in the period of formally
described and prescribed rules of the science of hadith, nor in
the generations of practice from which those rules derive, is a
hadith’s being reported by a man a condition of its acceptability
or its being reported by a woman a condition for its rejection.
The Mu‘tazilah, a sect of rationalists in the eatly period, were the
strictest in their rules: they would not consider a hadith as sound
(sabiph) unless it came from two independent narrators in every
generation going back to the original speaker of the text being
reported. However, not even the Mu‘tazilis required that the
two narrators in each generation had to be male. In mainstream

1AL-BUKHARI, Sapih, Tafsir, bab wa-andbir “ashirata-ka l-agrabin.
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Islam, one of the greatest experts on the principles of the science
(usil al-hadith) is Ibn al-Salih (d. 643). He defines a hadith as
sound if it goes back to the Prophet through a solid, well-con-
nected chain of narrators, each characterized as @d/ and dabit
(just and truthful, with a strong memory). He defines as sbadhdh
(anomalous or aberrant) any report whose meaning does not fit
with ot corroborate other repotts, of similar or related subject-
mattet, which are already established as sound. Ibn al-Salah
gives no weight whatever to whether a report was narrated by a
male of female.'

Among specialists in the field what weighed most heavily in
discussions about the soundness of particular hadiths, were the
personal qualities of the narrators, male and female alike, and
how well the links between the individuals in the chains of
narration (isnad) could be verified. Naturally, some chains were
preferred over others, and among the preferred those most
appreciated on account of their reliability were referred to as
‘golden chains’. Yahya ibn Man (d. 233) said: “Ubaydullah ibn
Umar from Qasim from “A’ishah is a solid gold chain of natra-
tion.”” Several chains that begin with ‘A%ishah are consistently
described as among the best. Al-Khatib al-Baghdadi reports

'See BN AL-SALAH, Mugaddimah, 15, 26-27. Similar arguments can be
found in other of the great specialists in hadith sciences. See, for
example: AL-NAWAWI (d. 676), af-Tagrib with its commentary al-Tadrib,
i. 300-01. IBN RUSHAYQ AL-MALIKI (d. 632) discusses the acceptability
of reports originating in a single narrator; among his examples of
accepted narrators, the names of three women Companions head the
list (Lubab al-mabsal fi ilm al-usil, i. 356): “They [the Companions and
their successors] relied on the narration of a single person, like the
narration of ‘A’ishah, Hafsah, Umm Salamah, AbG Hurayrah, Ibn
‘Abbas, Ibn ‘Umar, Abt Bakr, ‘Uthman and countless other people.’
AL-KHATIB AL-BAGHDADI discusses and illustrates at considerable
length the qualities looked for in narrators: @/-Kifayah, 16-17, 52-77,
he goes on to note (p. 84) that “The scholars of the early generations
accepted whatever has been narrated by women.’ 2AL—HAKIM, Ma‘rifat
uliim al-padith, 69, reporting from Aba Bakr Ahmad ibn Salman the
jutist, from Ja‘far ibn AbI ‘Uthman al-Tayalisi, from Yahya ibn Ma‘n.
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that Waki® ibn al-Jarrah (d. 197) was once asked to indicate his
preference among three of them: (1) Hisham ibn ‘Urwah from
his father Urwah from ‘A’ishah; (2) Aflah ibn Humayd from
al-Qisim from ‘A’ishah; (3) Sufyin from Mansir from Ibrahim
from al-Aswad from ‘A’ishah. He said: ‘We do not consider
anyone equal to the people of our city [Kufah]. Sufyan from
Mansar from Ibrahim from al-Aswad from ‘A’ishah is more
beloved to me.” His own reason for this choice is that the
narrators were based in Kufah and so he would have first-hand
assurance of their quality. Also, more particularly, al-Aswad was
famous for being exactingly meticulous about wording; for
example, he repotts from ‘A’ishah that

God’s Messenger ~ salla l-lahu “alay-hi wa-sallam — when he prayed in
the night would come to his wife, then he would /e down. She did not
say ‘then he would sleep’. When the m#’adbdhin called [to prayer] he
would jump #p. She did not say, ‘he would stand’. Then he would pour
[water] over himself. She did not say ‘he would bathe’."

The experts have also praised Umm Salamah for the
soundness and strength of the chains of narration from her. Al-
Hakim reports that Ahmad ibn Hanbal (d. 241), Yahya ibn
Ma‘n and ‘Al ibn al-Madini (d. 234) gathered with a group of
experts of hadith and discussed the best of all good chains.
‘One of them said: The best is Shubah from Qatadah from
Sa4d ibn al-Musayyab from Amir the brother of Umm Salamah
from Umm Salamah.”

THE PUBLIC AUTHORITY OF HADITHS
NARRATED BY WOMEN

As we have seen, the soundness of a hadith was not in the least
affected by whether a man narrated it or a woman. The impor-
tance of the question of the soundness of hadiths rests on the

1AL-KHATTB AL-BAGHDADYI, @/-Kifayah, 174. However, Ahmad ibn Sa‘id
al-Darimi (d. 253), following his teachers, preferred the first of these
chains (AL-KHATIB AL-BAGHDADI, al-Jami® li-akhlag al-rawi wa adab al-
sami€, ii. 299). z AL-HAKIM, Ma‘rifat ‘ulim al-hadith, 68.
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tendency of the Prophet’s precepts and practice to become the
foundation of legal rulings and social norms. On this question
also, of the public authority of hadiths, the great imams of the
science, make no distinction on the basis of the narrator being a
man or woman. Imam al-Shafi§ (d. 204, as reported by Rabi®
ibn Sulayman) says:

Someone asked me: Define for me the least by which a proof will be
affirmed on the scholars so the individual report can be proven over
them. I said: ‘The report of a single person from a single person until
it reaches the Prophet — salla [-lahu “alay-bi wa-sallam — or someone
after him [e.g. 2 Companion)]. The report of single [narrators] will not
be proof until it gathers some things: that the narrator is reliable in his
religion, well-known for truthfulness in his speech, [that] he [is one
who] understands what he natrates, [that] he knows what can change
the meaning of the hadith, or is among those who transmit the hadith
with its exact wording just as he heard it and does not transmit the
meaning only. For if he narrates the meaning only and he is not aware
of what changes the meaning, he will not know perhaps [but that] he
may change lawful to unlawful. But if he narrates with exact wording
then there will be no fear of [his unknowingly] changing the meaning.
He should know his hadith by heart if he is narrating [it] from memory.
And he should preserve his writings well if he is narrating from writing
[in notes or a book]. And if he shares hadith [in common] with [others]
who are known for being accurate, his hadith should corroborate their
hadith. He should not be a muddallis — [i.e.] natrating from those
whom he has [really] met what he has not [really] heard from them —
and he should not be [one who ventures to go around] narrating from
the Prophet — salla l-labu ‘alay-hi wa-sallam — what goes against the
hadith of people [with an established reputation as] reliable.”

We can illustrate the point with some examples which
show that women’s hadiths were accepted (or not) as the basis
of legal rulings, following the normal methods, and not because
the narrators happened to be women.

Imam Mailik (d. 179) natrates from Sa‘d ibn Ishaq ibn Kah
ibn Ujrah, from his paternal aunt Zaynab bint Ka® ibn ‘Ujrah

lAL-KHATiB AL-BAGHDADY, a/-Kifayah, 23-24.
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that Furayah bint Malik ibn Sinan, sister of Aba Sa9d al-Khudri,
told her that she came to God’s Messenger for permission to
return to her parents’ family home in the quarter of Bana Khud-
rah. She explained that her husband had gone out in search of
his slaves who had run away, until they reached the side of Qa-
diim, where he caught up with them and they killed him:

So I asked God’s Messenger — salla l-libu “alay-hi wa-sallam — to go to
my family, because my husband did not leave for me any residence
that he owned, and no |means with which to defray my] expenses.
God’s Messenger — salla l-libu ‘alay-bi wa-sallam — said: Yes. She said:
moved away until when I was {still] in the room or in the Mosque he
called me [back] or asked someone to call me [back]. I came back. He
asked: What did you say? I repeated to him the story of my husband’s
murder. Then the Prophet said: Stay in your house until the waiting
period (“ddab) passes.

She said: I stayed there for the whole waiting period, four months and
ten days.

She says: When “Uthmin ibn ‘Affan was [the caliph] he called me and
asked me about that. 1 told him. Then he followed it and judged
accotdingly. !

Uthman ibn ‘Affan, one of the four rightly-guided caliphs,
ruled at a time when there were many male Companions. Yet
he sought knowledge from a woman, she informed him and he
judged accordingly. Had the report of a woman not been con-
sidered sufficient as a proof on which to base a ruling, he would
not and could not have judged according to it. That she was a
woman was not considered relevant. Similarly when a report
was rejected as the basis for a ruling, the narrator’s being a
woman was not a relevant factor. Imam al-Shawkani (d. 1255)
says: ‘Tt has not been narrated from any scholar that he rejected
the report of 2 woman on the ground of her being female.
There are plenty of sunnabs accepted by the #mmah and they are
[based on] the narration of a single female Companion. No-one

'ABU DAWUD (d. 275), Sunan, Talaq, bab fi Lmutwaffa “an-ha tantaqi.
2AL-SHAWKANT, Nayl al-awtir, viil. 22.
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who 2has acquired a bit of knowledge of the Sunnah can deny
this.’

This is well exemplified in the case of the hadith of Fati-
mah bint Qays. Al-Khatib al-Baghdadi reports that ‘Umar ibn
al-Khattab would not act on her report ‘though she was a Muslim
and on the straight path because her report was opposed to the
Quran’. ¢ Umar said: We are not to leave the Book of our Lord
and Swunnab of our Prophet — salla -labu “alay-hi wa-sallam — for the
word of a woman [when] we do not know [for certain] whether
she preserved [the matter fully] or not.”’ Now ‘Umar refused to
give a ruling on the basis of Fatimah’s hadith for the good
reason that it contradicted the Qur’an. Even so, though he (and
others) might have wished that she would stop narrating this
hadith, he did not try to prevent her from doing so. What hap-
pened with this hadith illustrates the respect accorded to women
in the society of that time, the authority they enjoyed, and
strong belief in the principle that neither men or women could
be prevented from acquiring and transmitting their knowledge
and understanding of the religion - not even if someone of the
stature of ‘Umar was opposed. So, despite ‘Umar’s refusal to
act on it and, more importantly, despite the very strong argu-
ment against it (i.e. its apparent opposition to the Qur’an)
people continued to record it in their books, and to discuss it.?

1AL-KHATIB AL-BAGHDADI, a/-Kifzyah, 83. See also AL-TIRMIDHI, JamiC,
Talag, bab ma j3’a fi l-mutallagah thalathan la sukni la-hi wa-li nafagah
‘[The famous Kufan jurist Mughirah] says: I mentioned the hadith of
Fatimah to Ibrihim al-Nakha9, who then said that ‘Umar said: We
will not leave the Book of God and the Sunnab of our Prophet — salla
Fabu ‘alay-hi wa-sallam — for the hadith of a woman, [about which] we
do not know if she remembered or forgot [something related to it].’

Among those who have included Fatimah’s hadith in their books are:
MALIK, Muwatta, Talag, bab ma ja’a fi nafaqat al-mutallagabh; MUSLIM,
Sapih, Talag, bab al-mutallagah thalithan la nafaqah la-hd;, ABU DAWUD,
Sunan, Taliq, bab fi nafagat al-mabtitah; AL-TIRMIDHI, Jami‘, Nikap, bab
ma j@’a fi an la yakhatuba al-rajul “ala khitbah akibi-bi; bab al-rukbsab fi
kburiyj al-mabtitab min bayti-ba fi “ddati-ba, bab nafagat al-bd’inab; IBN
MAJAH, Sunan, Talag, bab al-mutallagah thalathan hal la-hd sukna wa-
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Indeed, respect for the hadith was such that, once accepted as
sabih by the normal conventions, some scholars and jurists felt
obliged to reconcile it somehow with the Quran.

The hadith of Fatimah bint Qays

The meaning of Fatimah’s hadith is that a divorced woman has
no right of accommodation and living expenses from her former
husband during the %ddab, the waiting petiod before the end of
which she cannot re-marry. Fatimah bint Qays reports that her
husband Aba ‘Amr ibn Hafs divorced her finally while away
from home; he sent his agent to het with some batley to provide
her expenses. She did not like this. He then said: ‘By God you
do not have any right upon us.” She came to God’s Messenget,
and recounted the matter to him. “The Prophet — salla l-labu “alay-
bi wa-sallam — said: Your expenses are not [an obligation] on him.”
Umat ibn al-Khattab, ‘Abdullzh ibn Mas%d, Zayd ibn Tha-
bit, ‘A%ishah and other jutists among the Companions held that
a divorced woman has right of accommodation and expenses,
whether the divorce is final or provisional, and whether she is
pregnant or not. This is the view also of later scholars and jurists
— Ibrahim al-Nakha9, Sufyan al-Thawri, Aba Hanifah and his
students, and the rest of the people of Kufah. Their view is
based on the following verses of the Quran (a/-Talag, 65. 1, 6):

O Prophet! When you [men] divorce women, divorce them for their iddah, and
count their iddab [accurately] and be wary of God, your Lord. Do not force them
from their homes, nor should they Jeave [of their own accord], except in case of
blatant indecency (fabishah). And those are the bounds of God. [...] You [the one
divorcing his wife] do not know — it may be that God will later bring about some
new affair [i.e. some reconciliation or eventual re-marriage]. [.. ...] Lodge them
[divorced wives] where you dwell, according to your means, and do not be hurtful to

nafagah, IBN HANBAL, Musnad, Musnad al-nisa®, IBN ABI SHAYBAH,
Mugannaf, Talig, bib man qala idha tallaga-ha thalathan laysa la-ha nafagah;
Sa4d ibn Mansir, Sunan, bab ma ja’a fi F-munikapab; AL-TAHAWI, in
Sharb Maani al-athar, iii. 64—73; and many others with different chains
of narrations.
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them so that you constrain them [forcing them to leave]. And if they are pregnant,
then spend on them till they deliver their burdens. Then if they breast-feed the
children for you, give them their due payment, and consult each other in the normal
way (bi-l-ma‘riif). [...]

— with further support from the hadith mentioned eatlier of
Furay%h bint Malik, in which she is requited to remain in her
former husband’s home during her “ddab.

Some Compamons criticized Fatimah for natrating the hadith.
‘A%ishah did so,' and explained that the ruling for Fatimah was
because of some danger for het in staying at het ex-husband’s
home, with het in-laws.” Sa%d ibn al-Musayyab says: ‘Fatimah
was moved from her house because of her quarrelling with her
in-laws.” But she continued narrating the hadith, which left an
impact on later jurisprudence. Some jurists tried to make it fit
with the Qur’an. They said that the verse of the Qur’an is refer-
ring to a woman divorced provisionally, while Fatimah’s hadith
is about a2 woman divorced finally. That is the opinion of Hasan
al-Basti, ‘Ata ibn Abi Rabah, Amir al-Sha‘i, Ahmad ibn Hanbal
and Ishaq ibn Rahawayh.* Others held that the divorcee has the
right of accommodation by the Quranic verse, but by Fat-
mah’s hadith not the right of maintenance. That is the opinion
of Malik ibn Anas, Layth ibn Sa‘d and al-Shafiq. Other jutists
derived other, different rulings from the hadith of Fatimah. For
a summary and more references see Table 1.

1al-Q'leim narrated from ‘A’ishah: “What is it with Fatimah? Does she
not fear God in natrating this hadith?’ AL-BUKHARI, Sabih, Talzq, bab
man ankara dbilika “ala Fatimab; MUSLIM, Sapih, Talag, bab al-mutallagah
thaldthan li nafagah la-hi. See also AL'TAHAWI, Sharh Ma‘ani al-athar, iil.
68 ABU DAWUD, Sunan, Talag, bib man ankara dbalika ‘ala Fathab
*Ibid: ALBAYHAQI, Sunan, Nafaqat bab al-mabtitah /i nafagah la-ha. ‘AL
TIRMIDHI, Jami, Talag, bab ma ji’a fi I mufa//aqab thalathan la sukna la-ha
wa-ld nafagah. Hushaym natrates from Isma9l ibn Abi Khalid (“4uwn at-
ma‘biad commenting on the hadith in Sunan Abi Dawdid) that Shabi said
about Umar’s saying he was uncertain whether Fatimah ‘remembered
or forgot’ some bit of wording or of context relevant to understanding
the matter: ‘A woman of Quraysh, known for her intelligence and
wisdom, will forget a verdict that goes against her [interests]?!’.
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Table 1. The right to disagree: different juristic responses to the hadith of Fagimah bint Qays

that an ex-husband is not obliged to provide expenses and accommodation for the divorced wife during the %ddab (waiting period)
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Another example: a hadith from “A’ishab

This second example concerns a legal effect of breast-feeding.
A wet-nurse is prohibited in marriage to the one who has been
breast-fed by her, just as his natural mother would be, which in
turn means that the restrictions on how the two meet are relaxed.
‘A’ishah narrated that Salim, the slave of Aba Hudhayfah, lived
with him in his house. Aba Hudhayfah’s wife, the daughter of
Suhayl came to the Prophet and said: ‘Salim has attained man-
hood and he enters in our house and I feel that my husband is
not at ease about this. The Prophet — salla [-labu “alay-hi wa-sallam
— said to her: Give your milk to [Salim], then you will become
unlawful for him and then Aba Hudhayfah will be at ease.” The
daughter of Suhayl, reports that she did so and that her husband
was then at ease about his being in the house.'

On the basis of this hadith ‘A’ishah held that if a woman
gave her milk to an adult, it would then be as if she had been
his wet-nurse, with the legal effect as explained above. She was
opposed by others among the Companions, including other
wives of the Prophet, and by the imams of the later generations
— Abu Hanifah, Malik, al-Shafi, Ahmad ibn Hanbal and others
— because of the Qurianic verse (a/~-Bagarah, 2. 233):

The mothers shall breast-feed their children for two whole years, [that is] for those
[parents] who desire to complete the breast-feeding.

Those who opposed ‘A’ishah also telied on a number of
hadiths. For example, the Prophet’s saying: ‘Breast-feeding is
out of hunger.” This means that only that is to be considered
breast-feeding which satisfies hunger, namely in early infancy
before the child turns to solid foods. When the child reaches
the age when milk does not satisfy his hunger, then foster-
mother relationship is not established with that child, and the

1MUSLIM, Sabih, Rada’, bab radi‘at al-kabir. 2AL—BUKHAR1, Sabih, Nikah,
bab man qala: la rada‘ah ba‘da hawlayn; MUSLIM, Sabih, RadaC, bab inna-
ma al-radid‘ab min al-maji‘ab.
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legal effects of that relatlonshlp do not apply.! Ibn Mas<id has
natrated something similar.” ‘Abdulldh ibn al-Zubayr has nar-
rated from the Prophet: ‘There is no breast-feeding but what
enters into the intestines.”” Fatimah bint al-Mundhir has nat-
rated from Umm Salamah that the Prophet said: ‘Only that
breast-feeding forbids [marriage] which becomes 2 part of the
intestines and happens before the age of weaning.’ * After citing
that hadith, al-Tirmidhi says:

Most scholars from among the Companions of the Prophet — salla /-
lihu “alay-hi wa-sallam — and others hold the opinion that breast-
feeding only forbids [marriage] if it is within two years [after birth]
and what is after the full two years it does not forbid anything.

Abia “Ubaydah ibn ‘Abdillah ibn Zam@h narrated that his mother
Zaynab bint Abi Salamah told him that her mother Umm Salamah,
the wife of the Prophet — salla l-iahu ‘alay-hi wa-sallam — used to say: All
wives of the Prophet — salla l-lihu “alay-hi wa-sallam — refused to allow
anyone to enter upon them by that breast-feeding [which ¢Adishah
allowed] and they said to “A’ishah: That was a permission particular to
the wife of Aba Hudhayfah, and no one can enter upon us by such
breast-feeding and see us.’

Despite the opposition to it, ‘A’ishah continued to narrate
the hadith and be guided by it, and the jurists did not see any
harm in citing it. Ibn Abi Mulaykah has reported that Qasim ibn
Muhammad ibn Abi Bakr told that hadith of ‘A’ishah to him.
He adds: ‘I endured one year or about one year not narrating
this hadith to anyone and I was afraid of [doing so]. Then I met
Qisim and 1 said to him: You narrated to me a hadith which I
could not [dare to] narrate to anyone. Qasim said: What is that?
I told him. He said: You can narrate it from me that ‘A’ishah
narrated it to me.”®

'See AL-BAGHAWI (d. 494) Sbarf) al-Sunnah, v. 65. *ABU DAWOD, Sunan,
Nikih, bab fi rada‘at al-kabir. ’IBN MAJAH, Sunan, Nikap, bab /i radi‘ah
ba‘da fisal. "AL-TIRMIDHI, [imi<, Rada‘ bab ma dbukira anna l-rada‘ah la
tuparrim z//a i -sighar dian al-pawlayn. "MUSLIM, Sahib, Rada®, bab radaat
al-kabir. *Tbid.
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Three important points can be drawn from the foregoing
discussion: (1) In the time of the Companions the desire to
understand and implement the 4 was stronger than anything
else, before there was any established division by doctrine, sect
or political faction. The people did not suffer from loyalties
competing with loyalty to Qur'an and S#mnab, and so they were
able to differ without dividing, to disagree on particular matters
without loss of mutual respect and solidarity.

(2) Where there was discussion of how to understand and
implement hadiths, the weight given to someone’s knowledge
or understanding was not a function of the individual’s being a
man or woman. If a broad consensus accrued around one under-
standing rather than another, it was not on account of so-called
‘patriarchal attitudes’. The historical evidence will not sustain
the view that the learned Companions or their Successors or
the jurists and scholars who were followed (i.e. imams) after
them interpreted the guidance of Qur’an and Sunnab, consciously
or unconsciously, to serve vested interests of political, economic
or gender privilege.

(3) The material, on the basis of which decisions were taken
and directions given about how to live by the guidance, was in
the public domain: people were required to bring it and keep it
in public. The seniority of some Companions, the positions of
power some had risen to, the fact that some had been specially
close to the Prophet by relationship of birth or marriage, did
not enable them to prevent the circulation of material or of intet-
pretations that they opposed. The greater authotity some enjoyed
was not mystetious or charismatic; it derived from strictly known
and demonstrable qualities: breadth and depth of knowledge,
intelligence and understanding, combined with firm belief, God-
wariness and righteousness. From the examples given thus far,
in the text or the notes, it should be clear that Muslim scholars
took great pains to record as much as they could of this material,
how it passed from whom to whom, who agreed with one
interpretation or another, and who disagreed and why. In the
next chapters we shall see how the women of the #mmah were
included in this scholarly activity.



Chapter 2

Women as seekers and students of hadith

We have seen that the Law places no formal impediment in the
way of women acquiting the knowledge to understand and
practise Islam. Rather, it is a duty for them to do so, just as it is
for the men. But a law, whether it permits or forbids, while it
has educative force, does not suffice by itself to enable the
intended outcome. Also needed, alongside the law, is a wider
societal effort to establish an ethos that welcomes and enables
what the law intends. In the first part of this chapter I review
how women were urged, from the outset of Islam, to learn the
religion, and how that example was sustained in the period that
followed, by the caliphs and other rulers, by the ulema and the
men and women who enjoyed authority. It was sustained also
by the dedication of the women themselves to the task, to
travelling in the path of knowledge, to overcoming shyness. In
the second part I set out the ways in which women acquired the
necessary skills to preserve ‘the knowledge’, by committing
hadith to memory, then to writing.

THE DISPOSITION TO TEACH WOMEN

The duty to teach

The Prophet’s primary role was not as law-giver or ruler but as
a teacher of the din — law and rule were as means to that end:

He it is Who has sent among the unscriptured (wmmiyyin) a Messenger from
among them, reciting to them His verses, parifying them, and teaching them the
Scripture (kitab) and the Wisdom (hikmah). And before [that] they had certainly
been in manifest error. (al-Jami‘ah, 62. 2)
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The duty of embodying Islam as a way of life entailed life-long
sacrifice for the Messenger himself and for his household. The
Qurian alludes delicately (a/-Apzab, 33. 28-29) to the occasion
when, within that household, there was ill-feeling, perhaps reluc-
tance to go on enduring hardship, perhaps desire for recom-
pense in the form of present advantage or privilege. So ‘the
choice’ was put to the wives of the Prophet — either him with
hardship and the suptreme recompense hereafter, or parting from
him with some goods of this wotld. In the narration of Jabir,
the Prophet first put ‘the choice’ to ‘A’ishah, advising her not
to decide hastily but to take counsel with her parent:

She said: Will I consult my parent about you, O Messenger of God?
Rather, I choose God, His Messenger and the hereafter, and I ask you
not to inform any of your wives about what I have said. The Prophet
— salla libu ‘alay-hi wa-sallam — said: No-one among them will ask me
but I will tell her. God has not sent me as m#“annit [who makes it hard
for people] ot as muta‘amit [who lets others fall into error]. Rather, He
has sent me to teach [people] and to make [the straight way] easy [for
them].1

We do not know what ‘A’ishah had in mind in asking what
she did; but we do know his motive for refusing her because he
states it himself — he was bound by his primary duty as teacher
to communicate to people whatever would help them to
choose the right path.

Educating the children

The first stage of teaching is the upbringing of children. An
essential condition of doing that well is to respect and love the
children, girls as well as boys. It required some effort to change
attitudes that had become deeply ingrained. God’s Messenger said:
‘God has disliked three things from you: being disobedient to
mothers, butying [infant] gitls alive, and the habit of taking and
not giving,”” ‘Abdullah ibn “Umar, eminent Companion and son

1MUSLIM, Sahih, Talag, bab bayan anna takhyir imra’ati-bi I yakdn taldgan
illi ba‘d al-niypah. *ALTABARANI, cited in AL-HAYTHAMI (d. 807),
Majma‘ al-gawd’id, viii. 270.
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of the second caliph, heard a man wishing his daughters dead,
perhaps because he was worried about the economic burden. Ibn
Umar was angered and said: ‘Is it you who provide their
provision?’”’ Ugbah ibn ‘Amir (d. cz. 60) narrates that the Mes-
senger of God said: ‘Do not be averse to daughters. For they are
precious treasures that comfort your heart.”” ‘A’ishah narrates
that he said: “Whoever is tested with anything of these gitls —
they will be his screen from the Fire.”> Anas ibn Malik narrates
that the Messenger said: ‘Whoever brings up two gitls until they
become adult, he and I will come close to one other like this’
and he brought his fingers together to indicate closeness.* Aba
Sa4d al-Khudri (d. 63) narrates that he said: ‘Whoever has three
daughters or three sisters or two daughters or two sisters and
then he is good company for them and is wary of God in
regard to them, he will have paradise.”” The Prophet’s teaching
was remembered by his community: $alih ibn Ahmad, son of
the great mupaddith and jurist said: ‘Whenever my father Ahmad
ibn Hanbal had a daughter born to him, he would say: The
prophets, upon them be peace, were the fathers of daughters.
And he would say: About the dau%htcrs there has come [in the
hadiths] the reward that is known.”

The Sunnah is particular about treating sons and daughters
equally. Al-Bazzar (d. 292) has cited the hadith from Anas ibn
Malik that there was with the Prophet a man whose son came
to him: the man kissed the boy and sat him on his lap. Then his
daughter came and he sat her in front of him. ‘God’s Messenger
— salla [-iabu ‘alay-hi wa-sallam — said to the man: Why did you
not treat them equally?”’

1AL-BUKHARI, al-Adab al-mufrad, i. 158. ZAL-HAYTHAMI, Majma® al-
gawd’id, viii. 286. 3AL—BUKHART, Sabih, Zakah, bab ittags I-nar; MUSLIM,
Sabih, Birr, bab fadl al-ihsin alé -bandt. *MUSLIM, Sabib, Birr, bab fadl al-
ihsin ala l-banit, > AL-TIRMIDHI, Jami<, Birr, bab ma ja’a fi I-nafagab “ald /-
banit wa-l-akbawit. *Muhammad Nir ibn ‘Abd al-Hifiz SUWAYD,
Manhaj al-tarbiyah al-nabawiyyah li-l-1ifl, 324. AL-HAYTHAMI, Majma‘ al-
gawad’id, viil. 286-87.
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The Prophet emphasized the need to fix in the hearts of the
children, from as eatly an age as possible, a love for the din. He
himself did this by engaging with them, playing with them, and
involving them in his practice of it. The hadiths that record his
affection for Hasan and Husayn, his grandsons, when they were
infants, and how he would keep them by him even while doing
the prayet, are widely known. Here it is fitting that we recall the
hadiths that show the same care and concern for girls.

Khilid ibn Sa49d narrates from his father, from Umm
Khalid bint Khalid ibn Sa‘id, who had lived for a time in Abys-
sinia, that she said: ‘I came to God’s Messenger — salla l-lahu
alay-hi wa-sallam — with my father. I was wearing a yellow dress.
The Messenger of God said: Sanah, sanah, which in the tongue
of the Abyssinians meant, Nice, nice. She says: Then I started
playing with the seal of prophethood on his shoulder. My father
rebuked me [for that. But] the Messenger of God said: Let her
be. Then he pra?red for her dress to last a long time. It did last
for a long time.’

Aba Qatadah (d. 54) narrates how they were sitting before
the door of the Prophet, salla l-lahu ‘alay-hi wa-sallam, when he
came out carrying his granddaughter, Umamah bint Abi l-As
ibn al-Rabi, the daughter of his daughter Zaynab. She was then
a little child. The Prophet led the prayer keeping her on his
shoulder — he would set her on the ground when bowing, then
put her back on his shoulder as he got up: ‘He went on doing
this until he finished his prayer.”

The Prophet did not forbid women from bringing their
children and nursing babies to the mosques. Rather, their being
there was expected and he would shorten his prayer out of
consideration for the children and for their mothers’ need to
attend them. Thabit al-Bunani narrates from Anas ibn Malik
that he said: “The Messenger of God — salla LFlabu “alay-hi wa-

1ALBUKHARL Sapih, Adab, bib man taraka sabiyyata ghayri-bi hatti
talaba bi-bi aw qabbala-hi aw magaba-ha. *IBN SAD (d. 230), a/-Tabagat
al-kubra, viii. 39.
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sallam — would hear the cry of a child with his mother during
the prayer. Then he would recite the light surah[s] — or [the
narratot] said the short sirah[s].”! Qatadah (d. 118) narrated, also
from Anas, that he said: ‘The Messenger of God — salla Habu
‘alay-hi wa-sallam — said: 1 enter upon the prayer meaning to
make it long then I hear the crying of a baby and I lighten the
prayer for [the sake of] the child’s mother’s yearning [to attend
to the baby].”’

Keeping children on the Sunnab

Parents used to train their children from an early age to adhere
to the sunnabs of the Prophet. Khalid ibn Dhakwan (#267%) nar-
rated from Rubayyi¢ bint Mu‘awwidh (d. cz. 70) that she said:
“The Prophet — salla l-labu “alay-hi wa-sallam — sent his messenger
on the morning of ‘Ashiiri to the houses of the Ansir saying:
Whoever started [the day] not fasting, he should complete the
day [not fasting], and whoever started [the day] fasting he
should fast. She says: Then after that we used to fast that day
and make our children fast that day, and make woollen toys so
when any of them cried for food, we would give him [the toys];
so they would be busy with them until the time of breaking the
fast.”? Fasting on the day of ‘Ashiird is not compulsory, but the
believers were keen to encourage their children to grow in piety.
As for fasting in Ramadin, children used to do it regularly.
‘Umar said to someone who was not fasting in Ramadan: “Woe
to you! even our children are fasting.”

The Prophet said: “That the father teaches good manners
(y4“addib) to his child is surely better for him than giving charity
of a ya* in the path of God.”

The reason for disciplining children is to correct them, not
to hurt. The aim, that the child acquire the authority to com-
mand him or herself to do what is right, cannot be realized if

'MUSLIM, Sabih, Salah, bab amr al-a’immab bi- ta,é/)jzj‘ al-saldh fi tamam.
®AL-BUKHARI, Sahih, Sawm, bib sawm al- sibyan. >AL-TIRMIDHI, Jami<, a/-
Birr wa-L-silab, bab ma ji’a fi adab al-walad.
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parents use words or blows in an uncontrolled way, to hurt the
child or to relieve anger and frustration at being thwarted. The
great jurist al-Kasani (d. 587) says: “The child is to be rebuked
(‘agzard) to teach [him] manners, not to punish; because it is in
the capacity of teaching manners [that it has been permitted].
Do you not see what is narrated from the Prophet — salla /-lahu
“alay-hi wa-sallam — that he said: Command your children to pray
Wher11 they are seven, and strike them for that when they are
ten.’

Encouraging girls and women to attend gatherings

The Prophet commanded gitls and adult women, even those in
a state of impurity, to attend those occasions of public assembly
whete knowledge of the religion would be presented. He did not
recognize as an excuse that some poor women did not have a
jilbab (loose over-garment) to put on when going out. Umm
‘Atiyyah al-Ansariyyah narrates:

The Messenger of God — salla l-iahu “alay-hi wa-sallam — commanded us
to bring them out on [Id] alfitr and [Id] al-adha — adult gitls, adoles-
cents, and those kept secluded (buyyad dhawat al-khudir). As for those
in impurity, they were to leave the prayer but attend the good and the
supplication of the Muslims. I said: O Messenger of God, if someone
doeg not have jilbab? He said: Then her sister will lend her jilbab to
her.

‘Abdullah ibn ‘Abbas, the Prophet’s cousin, natrates that,
the Prophet used to command his wives and daughters to go

out to attend both TIds.> They already had ample opportunity to
learn from him directly; the reason he did this was to establish

' AL-KASANI (d. 587), Bada’® al-sand’i’, vii. 63. ZAL-BUKHARI, Sabib,
Hayd, bab shubiid al-ha’id al-Ydayn wa da‘wat al-muslimin. AL-BAGHAWI
says about this hadith (Sharh al-sunnab, ii. 611): ‘It holds evidence that
a woman during her monthly period should not abandon remem-
brance of God, places of good, and assemblies of knowledge.” *IBN
MAJAH, Sunan, Abwab igamat al-salab, bab ma j@a fi kburgj al-nis@® fi I-
dayn.
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the sunnab by implementing it in his own household — that was
his customary way of teaching his community.

The duty to answer the women’s questions

It is obligatory for any teacher who follows the example of
God’s Messenger that he listen attentively to the questions put
to him and answer them in a way that meets the questionet’s
need. Anas ibn Malik narrates that a woman with some mental
disability wanted to put some matter to the Prophet but did not
want anyone else to know of it. Anas reports that the Prophet
said to her: ‘O mother of so-and-so, suggest some street that you
like so that I can respond to your need there.” So he answered
her question in a public space, yet privately.l Al-Nawawi (d. 676)
comments:

This hadith informs [us] of the humility of the Prophet — salla ilibu
“alay-hi wa-sallam — that he would stand even with a weak-minded
woman to [hear and] answer her question and solve het problem in
privacy. That [way that he demonstrated] is not the forbidden [kind
of] privacy with a woman stranger because this was in a thoroughfare
of the people where they could see him and her, but could not hear

her speakm% For her question was about a matter such as could not
be revealed.

Generally both men and women attended the Prophet’s
teaching in the mosque and other places. That is why we have
many hadiths which record, through the narration of both men
and women, the same sannabs. However, on the occasions when
men were present, the women were shy to raise matters that
concerned them particularly. For such matters, a few women
were able to call upon him at his house. To satisfy those who
were thus left out, he was asked to set aside a day specifically for
them. Abi Sa‘d al-Khudsi says: “The women asked the Prophet

MUSLIM Sabih, Faa'a %, bab qurh al-nabi ‘alay-hi Lsalam min al-nas wa
tabarruki-him bi-hi. *AL-NAWAWI, Sharhald Sabih Muslim (commentlng
in Joco on the hadith cited in the preceding note). ALBUKHARI
Sahih,Im, bab hal yaj‘alu li-I-nisa® yawman ala hidab.
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— salla I-lihn “alay-hi wa-sallam — to make a specific day for them.
Then the Prophet ptomised them a day on which he met them
and then preached to and instructed them.”

Sometimes the Prophet would teach using analogy so that
the listener could grasp the teasoning supporting the ruling. For
example, Ibn ‘Abbas has narrated that a woman from the tribe
of Juhaynah came to the Prophet and said:

My mother vowed to God to do hajj, but she was not able to do hajj
before she died. Should T do hajj on her behalf? The Prophet — salla /-
lahu “alay-hi wa-sallam — said: Yes. Consider, if your mother had a debt,
would you not pay it back? So pay the debt to God. A debt to God
deserves the most to be paid.

About certain matters, people ate shy of being explicit. The
Prophet would answer using delicate hints that an alett, intelli-
gent listenet could understand. It is narrated from ‘A’ishah that
Asm@ bint Shakal asked about the bathing at the end of the
menstrual petiod. He said:

The woman should take water and leaves of the lote tree and clean
nicely, then pour water over her head, rubbing vigorously so that she
reaches to the roots of her hair. Then she should pour water over
herself. Then she should take a piece of cloth perfumed with musk
and clean with it. Asma asked: How will she clean with it? The
Prophet — salla I-labu “alay-hi wa-sallam — said: Subban al-lah! 2 You will
clean with it. Then ‘A%ishah said to her in a subdued voice: Follow the
traces of blood.’

1AL-BUKHART, Sahibh, abwdb al-ibsar wa jaza® al-sayd, bab al-bajj wa-i-
nudbir “an al-mayyit wa-l-rajul yahujiu an al-mar’ah. *This phrase (roughly
‘Glory be to God’) serves as a common exclamation to mark the
moment when Muslims recognize a matter as being beyond their
capacity to influence. *AL-BUKHARI, Sapih, Hayd, bab dalk al-marab
nafia-ha, MUSLIM, Sahih, Hayd, bab istibab isti‘mal al-mughtasilab min al-
hayd firsab min mask fi mawdi® al-danr; ABU DAWUD, Sunan, Tahirah, bab
al-ightisal min al-mahid, ALNASNL , Sunan, bab dhikr al-‘amal fi ghasl al-
mabid; IBN MAJAH, Sanan, Tahdrab, bib al-ha’id kayfa taghtasil
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The practice of those who followed

With the ending of prophethood, the learned among the
community, took up the duty of teaching ‘the Book and the
Wisdom’ because obedience to God cannot be well established
without knowledge. The scholars urged the rulers to specify days
for the teaching of women on the basis of what has been
narrated from Ibn Jurayj, from ¢Ata’ that Jabir ibn ‘Abdillah
said: “The Prophet — salla l-idhu “alay-hi wa-sallam — stood up on
the day of Id a/fifr and did the prayer. He began with the
prayet, then gave the Abatbah. When he finished, he came
down, then [came] to the women where, while leaning on the
hand of Bilal, he [preached to them and] reminded them.” Ibn
Jurayj asked ‘Ata: ‘Do you think it is incumbent on the imam
that he [preach to and] remind the women? ‘At# said: ‘Surely it
is incumbent on them. And why do not they do that?”! He
meant that it is not something special for the Prophet.

Because of the concern among conscientious Muslims to
follow the Sunnah, people generally concerned themselves to
educate women in it. So the women carried and transmitted
knowledge, as the men did, and among them were many who,
being guided themselves, wete able to guide others, to open the
ways to good, and close the doors to evil. Knowledge is among
the very best of the acts of obedience; the most learned scholar,
Umm al-Darda’ (d. 81) said: I have sought worship in every-
thing. I did not find anything more relieving to me than sitting
with scholars and exchanging [knowledge] with them.”

After explaining in detail what is incumbent on guardians
regarding the education of dependants, Ibn al-Hajj (d. 737) said:
“The scholar should free himself to teach these commands (ahkdm)
to the elders and the young, male and female. God says [and then
he cites the whole of the verse, cited above pp. 4-5 (al-Abzab, 33.
35): The muslim men and muslim women... God has prepared for them

'AL-BUKHARI, Sabih, Tdayn, bib al-mashy wa-l-rukib ila I-%d.. *Aba
Ubaydah MASHHOUR ibn Hasan Al Salaman, ‘Indyat al-nisa® bi-I-hadith
al-nabawt, 13.
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forgiveness and a great reward). The Prophet, salla I-labn ‘alay-hi wa-
sallam, said: The women are pairs of the men. So husband and
wife and male and female slave are equal in respect of their
good qualities. The people of the early generation (sa/zf) were
firm on this path. You will find that their children and their male
and female slaves in most of their matters share in all these
virtues [listed in the verse].”!

The biographical sources are full of examples of women
whose fathers took cate to teach them hadith and other subjects.
The Companions and, after them, the Successors were most
particular in this. Among the latter, for example, Sa‘id ibn al-
Musayyab taught all his hadiths to his daughter; in the next
generation, Malik ibn Anas taught his daughter the whole of his
Muwatti. Later still, Aba Hanifah, Ahmad ibn Hanbal and
indeed some scholars in every generation, attended with care to
the education of their children. A few examples:

Under the care of her father, the qadi Aba Bakr Ahmad ibn
Kamil ibn Khalaf ibn Shajarah al-Baghdadi (d. 350), student of
the famous historian and Quran commentator, Muhammad ibn
Jatir al-Tabari (d. 310), the mubaddithah Amat al-Salam, Umm al-
Fath (d. 390) heard hadiths from Muhammad ibn Isma‘l al-
Baslani and Muhammad ibn al-Husayn ibn Humayd ibn al-Rabi®
(both early 4th c.). Al-“Atiqi (d. 441) confirms this and notes:
‘Her hearing hadith is recorded in her father’s handwriting.”

Shaykh al-Islam Abu 1-‘Abbas Ahmad ibn ‘Abdillah al-
Maghribi al-Fasi (d. 560), known as Ibn al-Hutay’ah, taught his
daughter the seven recitations of the Quran, the Sapips of al-
Bukhiri and Muslim and other books of hadith. She wrote down
a great number of hadiths and studied extensively with her father,
yet it is recorded that somehow he never got to see her. When
Shuja’, one of the narrators was asked about this, he explained
that it began by chance while she was a baby: he would be busy
teaching until sunset by which time she would be asleep. This

YBN AL-HAJJ, a-Madkbal, ii. 215, cited in ibid., 22. > AL-KHATIB AL-
BAGHDADI, Ta’rikh Baghdad, xiv. 444.
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somehow carried on until she had grown up, married and gone
to her own house. Imam al-Dhahabi comments on this severely:
“There is no praise in something like this; rather the Sunnab is
the opposite of it. For the master of mankind — salla /-labn “alay-
hi wa-sallam — used to carry his granddaughter Umamah, while
he did the prayer.”’

Another example is what has come in the preface of Kitab
al-Muallimin of Ibn Sahnan (d. 256): ‘The pious qadi Isa ibn
Miskin used to teach his daughters and granddaughters. Qadi
Tyad [d. 544] says: ‘After the asr prayer he would call his two
daughters and the daughters of his brother to teach them the
Qur’an and the knowledge. The same was done before him by
Asad ibn al-Furat, the conqueror of Sicily, with his daughter
Asma® who attained a high degree in knowledge.”

Some scholars ensured that their daughters’ interest in
hadith and other branches of knowledge would continue by
martying them to other scholars. For example Shaykh al-Qurra’,
Abu Dawud Sulayman ibn Abi 1-Qasim al-Andalusi (d. 496) first
taught his daughter himself, then took her to his teachers from
whom she heard their hadiths directly. When she completed her
education, he matrried her to one of his more knowledgeable
students. Ibn al-Abbar (d. 658) says:

She narrated from her father a lot and she learnt from some of her
father’s teachers. [...] And she is the one whose father married her to
Ahmad ibn Muhammad, a youth who read [studied] with him. [This
Ahmad] was virtuous and poor, and [the Shaykh] was pleased with his
manners and said to him once: Would you like that I marry my
daughter to you? The young person became shy and mentioned to
him an excuse that did not allow him to marry. The Shaykh married
her to him, gave her jibag [marriage portion] and took her to him.”

Imam ¢Al?’ al-Din al-Samarqandi (d. 539), author of Tupfat
al-fugaba’ and other books, had a daughter famed for her beauty

1AL~DHAHABI, Siyar a‘lam al-nubula’, xx. 347-48. ’Abi ‘Ubaydah
MASHHUR, Indyat al-nisa®, 131. *IBN AL-ABBAR, Takwmilah silat al-silah,
406.
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and sought after by princes and the wealthy. Her father refused
such offers because she was a scholar, one who had memorized
his Tupfat al-fugaba’. One particular student stayed with him until
he became an expert in both the principles and practical details
of the Law, and then wrote Bada’¢ al-sana’i‘, a commentary on
his shaykh’s Tupfat al-fugaha’. The latter was so pleased with the
work that he married his daughter to this student, accepting the
commentary as dowry. The student, who became a very famous
jurist in his own right, was al-Kasani.'

The sources also record the scholars’ attentiveness to the
education of their wives. Ibn al-Hajj says: ‘In our time there
was Sidi Aba Muhammad. His wife read the whole Quran with
him and memorized it. Similarly she read with him the Risa/ah
of Shaykh Aba Muhammad ibn Abi Zayd al-Qayrawani (d. 386)
and half of the Muwatti of Imam Malik.> Another example is
the wife of Hafiz Ibn Hajar, Uns bint ‘Abd al-Karim ibn Ahmad
al-Karimi al-Lakhami. Ibn Hajar enabled her to hear the Musal-
sal bi-l-awwaliyyah of his own shaykh, the great mubaddith Hafiz
al-Traqi (d. 800); also the Musalsal bi-l-awwaliyyah of Sharaf al-
Din ibn al-Kuwayk (d. 821). Then he got jiagabs for her in Syria
in Dha 1-Qa‘da 798, in Mina in Safar 800 and again in Rabi® al-
Akhir 800, and later on.”

THE WOMEN’S OWN EFFORTS

We have recounted some of the efforts of men to enable the
teaching of women in order to illustrate how they followed the
Sunnah in this regard. However, that does not mean that the
women’s interest in hadith was prompted only by the interest
of their guardians or husbands. Rather, for a great number of
women interest in knowledge of the din was deeply personal,
without anybody prompting them or paving the way for them.

"Abd al-Qadir ibn Abi I-Wafi> AL-QURASHI (d. 775) al-Jawahir al-
mudiyyah f 7 Tabagat al-Hanafiyyab, ii. 24446, 278-79. IBN AL-HAJJ, al-
Madkhal, ii. 215, cited in MASHHUOR, Ingyat al-nisd’, 122. ? AL SAKHAWI,
al-Jawahir wa-i-durar fi Tarjamah Shaykh al-Islam IBN HAJAR, iii. 1208,
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Thabit has narrated from Anas that Aba Bakr called “Umar to
go with him to visit Umm Ayman since the Prophet, jalla [-lahu
alay-hi wa-sallam, used to visit her. They found her ctrying, and
asked her why, reminding her that whatever is with God is
better for His Messenger. ‘She said: I am not crying because 1
did not know that what is with God is better for His Messen-
ger. Rather, I am crying because the revelation from heaven has
been cut off. [Saying that as she did] she made them weep also.”"

During the Prophet’s lifetime women were anxious not to
miss any opportunity to learn from him, Ahmad ibn Hanbal
has narrated from ‘Abdullah ibn Rafi¢ that he said:

Umm Salamah narrated that while she was combing her hair, she
heard the Prophet — salla Llabu “alay-hi wa-sallam — saying on the pulpit:
O people. She said to her hairdresser: Wrap my hair. She said: May I
be sacrificed for you, he is only saying, ‘O people’. Umm Salamah
said: I said to her: Woe to you! Are we not from the people? Then she
wrapped her hair and stood in a place in her room from where she
could hear the Prophet, salla Flabu “alay-hi wa-sallam. Umm Salamah
said: Then I heard him saying: O people, while I am at the Hawd on
the Day of Judgement you will be brought in groups. Then some of you
will be taken into other ways. So I will call to yod: Come along the
way to me. Then a caller from behind me will cry out to me: Leave
them, they changed after you. So I will say: Keep away, keep away.”

Fatimah bint Qays (mentioned in the previous chapter), the
sister of al-Dahhak ibn Qays, was among the early Emigrants.
Her husband was killed in the first jihad. Soon after her waiting
petiod had ended she heard the call to prayer and went to the
mosque and prayed there. She says: ‘I was in the row of the
women. When the Messenger of God — salla [-labu “alay-bhi wa-
sallam — finished his prayer, he sat on the pulpit and he was
smiling. Then he said: Let everyone remain in his place. Then
he asked: Do you know why I have gathered you? They said:
God and His Messenger know best. He said: By God, I have

lMUSLIM, Sabih, Fada’il, bab fi fada’il Umm Ayman, radi Allabu ‘an-ba.
*Tbid., bab ithbat hawd nabiyyi-ng salla l-ibu “alay-hi wa-sallam wa sifati-bi.
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not gathered you for [any] thing you desire or for any thing that
you fear. Rather, I have gathered you because Tamim al-Dar,
who was a Christian, came, pledged allegiance and embraced
Islam, and told me a story which confirms what I have been
telling you about Anti-Christ. Thcn Fatimah narrated the
whole long stoty of Tamim al- Dari.! Her dedication to learning
can be gauged from the fact that, despite her recent bereave-
ment, she hastened to the mosque when she learned that there
was to be a sermon after it, then committed to memory the
very long, detailed hadith subsequently recorded in the Sapih of
Muslim and other compilations, and confirmed in almost every
detail by other narrators (see below, p. 188).

What the women asked about

We have noted that, during the Prophet’s lifetime, the women
attended assemblies where men were present, and to have their
patticular matters dealt with they requested that a day be set
aside exclusively for them. The Prophet indeed encouraged his
Companions to ask him about whatever was concerning them
and about any need relating to the duties and laws of the 4.
Jabir has narrated that the Prophet said: “The cure of ignorance
is asking.”” He meant that for the ailment of ignorance there is
no remedy other than asking and finding out. Also, God says in
the Quran (a/-Napl, 16. 43): ‘Then ask the people of remem-
brance if you do not know.’

The books of hadith record many of the questions put by
women. Some examples of that we have already seen. A few
more will serve to demonstrate the range of matters that the
women wete concerned about:

‘Abdullah ibn al-Qibtiyyah narrates from Umm Salamah
that the Prophet stated that an army heading to the House of
God will be destroyed by sinking into the earth. Umm Salamah

'MUSLIM, Sabih, Fitan wa ashrat al-Saah, bab kburdj al-Dagjal. ’ABU
DAWUD, Taharab, bab fi Fmajrih ]atqyummam MUSLIM, Sahih, Fitan wa
ashrat al-Sa‘ah, bab aljaysh al-ladhi ya’ummu al-bayt.
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asked: “What about one who was forced’ [who did not choose
to be in that army]? The Prophet said: ‘He will be sunk Wlth
them. Then they will be raised according to their i intentions.”
Safd ibn al-Musayyab narrates from Khawlah bint Hakim
that she asked about whether the woman sees in her dream
what the man sees. The Prophet, affirming it implicitly, explained
to her that bathing becomes compulsory for the woman as for
the man if, as a result of the dream, there is some emission.’
Fatimah bint Abi Hubaysh wanted to know if, when after
her tegular monthly period some bleeding continued, she should
leave the prayet. The Prophet distinguished regular menstrual
bleeding, the duration of which varies between individuals and
which prohibits from prayer, from bleeding from a vein, whlch
must be washed away and does not affect the duty to pray.”
Mujahid (d. ¢a. 100) has narrated from Asma’ bint ‘Umays
the hadith about the wedding of ‘A’ishah when there was only
a bowl of milk for guests. When ‘A’ishah offered some to het
guests they said they did not desire any. The Prophet said: ‘Do
not combine a lie with hunget. Then [Asm#’] said: O Messenger
of God, if one of us says about something that she desires, “I
do not desite”, will it be counted as a lie? The Prophet said: The
lie is wtitten as a lic and the small lie is written as a small lie.”
Zaynab bint AbI Salamah narrates from her mother Umm
Salamah that she said: ‘I said: O Messenger of God, is there
teward for me in spending on the children of Abi Salamah [my
husband]. I can not leave them like that — they are my children as
well. The Prophet — salla FHabu ‘alay-hi wa-sallam — said: Yes, there
is a reward for you in what you spend on them.”

"AL- NASA’I Sunan, Tabarab, bab ghus! al mar’ab tard fi manami-ha ma yara
al-raju. ALBUKI—U\RI Sapih, Hayd, bab al-istihadab, MUSLIM, Sabip, Hayd,
bab al-mustabidab; ABO DAWUD, Sunan, Taharah, bab man rawi anna I
hayda idha adbarat [ tada‘u l-salib, AL-TIRMIDHI, Jami‘, Tahdrah, bab alfarg
bayna dam al-hayd wa-l-istihadab; IBN MAJAH, Sunan, Tabarah wa sunani-ha,
bab ma j@’a fi l-mustabadab al-lafi gad ‘addat ayyama aqri’i-hd qabla an
yastamirra bi-ha al-danr, BN ABI SHAYBAH, Musannaf, Tabdrabat, bab a/-
mustapadab kayfa tasna‘u. *IBN HANBAL, Musnad, Musnad al-nis@. " Ibid.
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About shyness in the way of learning

As we have just seen in the examples of the kinds of questions
they asked, the women did not allow shyness to prevent them
from seeking the knowledge that would strengthen their faith
and practice and prepare them for the hereafter. Mujahid said:
“The shy one (mustahyi) and the haughty one (mustakbir) cannot
attain to knowledge.” Hafiz Ibn Hajar has commented on that:
‘Shyness [paya’, shame] is a part of the faith. And that is the law-
ful [kind] that happens as respect and reverence for elders and
great people, and it is praiseworthy. As for that shyness which
leads to abandoning a legal matter — that is a rebuked and not a
lawful shyness; rather, it is timidity and lowness, and that is what
Mujahid means when he said: the shy one cannot attain knowl-
edge.”

Thus the women Companions established the example for
those after them of determined seeking after knowledge. They
did not shy from asking even about what women feel shy to hear
mentioned in front of men. Umm Salamah narrates that Umm
Sulaym came to the Prophet and said: ‘O Messenger of God —
salla Habu “alay-bi wa-sallam — God is not shy of saying the truth.
Is a bath compulsory on a woman when she has a wet dream?
The Prophet — salla l-labu “alay-hi wa-sallam — said: [Yes.] When
she sees the emission. Umm Salamah covered her face and said:
O Messenger of God — salla -labu “alay-bi wa-sallam — do women
have wet dreams? The Prophet — salla l-lahu “alay-hi wa-sallam —
said: Yes. May your hand be dusty’ How otherwise does [a
woman’s] child become like her?” ‘Aishah once said: ‘How
good are the women of the Ansar! Shyness did not prevent
them from acquiting understanding of their i

' AL-BUKHARI, Sahih, Tim, bab al-hayd® fi I-ilpn. BN HAJAR, Fath al-bar,
Tim, bab al-haya’ fi -Silm. *AL-BUKHARI, Sabih, Iim, bib al- haya’ fi I-
%lm. (‘May your hand be dusty’, literally rendered from the Arabic, is
typically used, though it seems otherwise, to express crmc1srn in an
affectionate tone; there are similar usages in most languages.) “Tvid,
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Women learning from the Companions

The women in the generation after the Companions, that of
the Successors, put their questions to the Companions, both to
the women and the men among them. Here is an example:

‘Abdullah ibn Jabir al-Ahmasi narrates from his paternal
aunt Zaynab bint al-Muhajir that she said:

I went for hajj and with me was another woman. I set up my tent and
I made a vow not to speak. Then a man came and stood by the door
of the tent and said: a/-salamu ‘alaykum. My friend answered. Then he
said: What is the matter with your friend? I said: She will remain silent
for she has vowed not to speak. He said: Speak, for [that kind of vow]
is from the practice of Jahiliyyah. She says: I asked him, who are you,
may God have mercy on you? He answered: I am a man from the
Emigrants. I asked: From which group of Emigrants? He said: From
the Quraysh. I said: From which Quraysh? He said: You are a big one
for questions! I am Aba Bakr. I said: O caliph of the Messenger of
God! We are fresh from the Jahiliyyah, when no one us would feel
security from others. God has brought to us what you see [meaning
the peace and security around them]. So how long this will continue?
He said: As long as your imims remain righteous. I said: Who are the
imams? He said: Are there not among your people those nobles and
leaders who are obeyed? I said: Surely. He said: Those are the imams."

WOMEN’S PRESERVING OF THE HADITH

A sound hadith is defined as one whose narrator has preserved
it unchanged from the time he heard it until he conveyed it.
Preservation entails alert listening to the words, understanding
their meaning, holding that meaning, holding the wording,
being firm on it with full awareness and checking it until its
transmission. It is by two means: memorization and writing.

'IBN SAD, a/-Tabagit al-kubri, viii. 470.
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Memorization

Memorization, or preserving by heart, was the most popular
form among the Companions, the Successors, the Followers,
and those who came after them among the imams and experts
of hadith. This is because knowledge preserved in the heart
becomes part of the person, accompanies them always, almost
like 2 mother tongue. ‘Affan ibn Muslim (d. 219) said: ‘T asked
‘Ubaydullah ibn al-Hasan to bring out for me the book of al-
Jurayti. He refused and said: Go to Hilal ibn Haqq; he has got
it. Then he said: I have found the most directly useful (ahdar)
knowledge is the one I preserved in my heart and uttered by my
tongue.” ‘Abd al-Razzaq said: ‘Any knowledge that does not
“enter with its owner into the bathroom” — then do not consider
it as knowledge.” Al-Asm2’ (d. 217) says: ‘Any knowledge that
does not “enter with me in the bathroom”, it is not knowledge.”

What is narrated about the memory of the traditionists may
seem to us to be exaggerated. ‘All ibn Khashram narrates that
he discussed with Ishaq ibn Rahawayh (d. 238) the report of al-
Sha®i saying: ‘Any black that I wrote on any white — I know it
by heart; and it never happened that anyone narrated a hadith
to me and I asked him to repeat it.” Then Ishaq said to me [‘Ali
ibn Khashram]: ‘Are you surprised at this, O Abtu Hasan? I
said: Yes. Then Ishaq said: Then let me tell you about myself. I
never wrote anything but [that by doing so] I learnt it by heart.
And now it is as if I am looking at more than 70,000 hadiths in
my book.” He meant that he knew the hadiths by heart and
could see them as if reading from his book.

The women memortized the hadiths of the Prophet as the
men did. The wives of the Prophet, salla l-idhu ‘alay-hi wa-sallam,
and other women who heard him knew his sayings by heart.
Some among them narrated a large number of hadiths, notably
‘Adishah. Nor are these hadiths narrated by women short texts.

'AL-KHATIB AL-BAGHDADI, al-Jlami® li-akblag al-raws, i. 250. The
bathrog)rn expression is used because that is where books were never
taken. “Ibid.
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Rather, some are very lengthy. We mentioned how Fatimah bint
Qays was able to commit to memory the long hadith of Tamim
al-Dari after hearing it once, and for years she taught it to her
students from memory. Al-Tabarani compiled a/~-Apadith al-tiwal
(The long hadiths), which contains several narrated by women.

Sa4d ibn al-Musayyab, considered the leading Successor,
was exceptionally knowledgeable of Prophetic hadiths. His
daughter learnt all of them by heart. Aba Bakr ibn Abi Dawid
(d. 316) reports that ‘Abd al-Malik ibn Marwan (the Umayyad
caliph (r. 65-86) asked for Sa9d’s daughter’s hand in matriage
for his son al-Walid. Sa‘id refused the proposal, preferring to
marry her to one of his impoverished students. He, the husband,
said about her: ‘She was among the most beautiful people, and
most expert of those who know the Book of God by heart, and
most knowledgeable of the Sunnah of the Prophet, salla FHihu
“alay-hi wa-sallam, and most aware of the right of the husband.’
Abi Nu‘aym (d. 430) has narrated that ‘one morning her hus-
band took his cloak to go out. She said: Where are you going?
He said: To the assembly of Sa‘id to get knowledge. She said to
him: Sit here, I will teach you the knowledge of Sa4d.’ !

Similarly, Imam Malik’s daughter learnt all of his hadiths and
memorized the whole Muwatti, the best book of its time combin-
ing hadith and figh (jurisprudence). Al-Zubayr (d. 256) says:
‘Malik had a daughter who knew his knowledge [the Muwatta)
by heart, and she used to be behind the door. When the reader
made a mistake, she would cotrect him.” Muhammad, his son,
was not drawn to study and scholarship. Sometimes he would
pass by with his clothes in disarray. Milik would say to his
students: ‘Good manners ate in the hand of God. This is my son
and this is my daughter.” Another Madinan who narrated
extensively from Malik among others is “Abidah al-Madaniyyah.
She was famed for knowing a lot of hadiths by heart Ibn al-
Abbar says: ‘She narrated a lot of hadiths.”

'ABU NUAYM, Hilyat al-awliyd®, ii. 167-68. *AL-QADI 9YAD , Tartib al-
madarik, 1. 109—10. *MASHHUOR, Ingyat al-nisa’, 75.
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While these prodigious feats of memory may appeat, to us,
to be exaggerated, they are likely to be accurate. It is a question
of will combined with training. As of this writing, thete are in
Damascus 35 women who know the whole Sabih of al-Bukhari
(including its chains of narrations) by heart. They are students
of my shaykh, the excellent m#paddith, Nur al-Din Ttr.

Writing

Initially the Prophet prohibited the writing down from him of
anything other than the Qur’an, lest it be mixed with the Quran.
Later, he allowed the writing down of his sayings. It has been
natrated from him, from “Umar ibn al-Khattab and other
Companions that they said: ‘Secure the knowledge by writing.”’

Writing was rare in Arabia until, from the early days of
Islam, its importance was recognized. The Companions acquired
this skill, and they began in it by copying out the verses of the
Qur’an and the hadith. Women also took part in this effort.
The Prophet himself instructed Shif2’ bint ‘Abdullah to teach
writing to his wife Hafsah.” Tbn ‘Abd al-Barr (d. 463) says: ‘[Shifz’]
was among the virtuous and intelligent women. The Prophet
used to visit her.”” Similarly, ‘A’ishah and Umm Salamah, and
many other women Companions were well known for writing.
The letters of ‘A’ishah and Umm Salamah are recorded in the
sources. Al-Qalqashandi (d. 821) has mentioned that a group of
women knew the skill of writing, and no one from among the
salaf objected to that.*

The art of writing spread rapidly among women from the
beginning of the second century AH onwards. The biographical
dictionaries affirm that writing and the practice of calligraphy
were taught from childhood, that even slave gitls became profi-
cient in it. They used to do calligraphy on shirts, flags, banners,
cloaks, sleeves, turbans, bandages, headbands, pillows, handker-

'IBN ABD AL-BARR, Jamii bayan al-%ilm wa fadli-bi, 91. IBN HANBAL,
Musnad, Musnad al-nis@, vi. 372. *IBN ‘ABD AL-BARR, a/-Istab fi ma‘rifah
al-aghab, ii. 740. *al-Qalqashqandi, as cited in MASHHOR Tngyat al-nisa®
bi-I-hadith al-nabawi, 114,
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chiefs, curtains, sheets, beds, sofas, cushions, crowns, the frames
of windows and doors, and many other things."

When, in the later centutries, people telied on the major com-
pilations of hadith, which not all could memorize, writing became
essential. Thete ate many examples of women who wrote books
of hadith in their own hand. Here I will mention a few examples
of mupaddithat celebrated for their calligraphy.

Fatimah bint al-Hasan ibn ‘All al-Mwaddib al-‘Attar (d. 480),
also known by her &#nyah Umm al-Fadl and as Bint al-Aqra’,
followed the famous calligrapher Ibn al-Bawwab (d. 413) in the
art and passed it on to many. The people referred to her writing
as exemplary.” Ibn al-Jawzi says: ‘Her writing was extremely
beautiful; she used to write on the pattern (farigah) of Ibn al-
Bawwab. The people practised under her. She was invited to
write the peace treaty [with the Byzantines]. She travelled for
the writing to ‘Amid al-Mulk Abi Nasr al-Kindi [d. 456].” Ibn
Kathir says: ‘She used to write the ‘wansil’ calligraphy on the
pattern of Ibn al-Bawwib.”* Al-Sam@ni says: ‘I heard Muham-
mad ibn ‘Abd al-Baqi al-Ansati saying: I heard Fatimah bint al-
Aqr saying: I wrote a paper for ‘Amid al-Mulk and he gave me
one thousand dinars.” Evidently she was an important figure
whose art was highly regarded and valued, and she travelled in
this work.

Al-Sam‘ni says about ‘Fakhr al-Nis2” Umm Muhammad
Shuhdah, daughter of the famous m#paddith Abt Nasr Ahmad ibn
al-Faraj al-Dinawari (d. 574): ‘She was from among the descen-
dants of traditionists, distinguished, eloquent, and had beautiful
handwriting. She wrote on the way of Bint al-Aqra’. In her time
there was no one in Baghdad who had handwriting like her.
Usually she wrote for the caliph al-Mugqtaft [r. 530-55].° Ibn al-
Jawzi praises her calligraphy, her goodness and works of charity

' AL-WASHSHA, al- Zaj wa-l-gurafa®, 317, 355 *AL-DHAHABI, Siyar a%lam al-
nubald, xviil. 480. BN ALJAWZI (d. 597), al-Muntazam fi ta’rikh al- mu/u/e
wa-l-umam, ix. 40. ‘IBN KATHIR, a/- Bzdayab wa- -L-nibayah, sub anno 480, AL-
DHAHABI Siyar a%am al-nubald®, xviii. 481. *AL-DHAHABI Ta’rikh al-Islim
(sub anno 570-80), 147.
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through a long life." Al-Safadi (d. 764) notes her extensive
knowledge of hadith, her piety, God-wariness, benevolence and
calls her ‘the calligrapher, the pride of womanhood, a m#had-
dithah of Iraq with a high Zmad.” Her style of writing (mansab)
gained much popularity and was taken up generation after
generation,

Another late example is of Fawz bint Muhammad ibn Hasan
ibn Yahya ibn ‘Alf from the descendants of al-‘Afif ibn Mansur.
The vizier al-Hadi ibn Ibrahtm says: ‘She was one of the scholars;
she had a novel handwriting. Her calligraphy is well-known in
the Qur’ans and prefaces that are with us and with others also.
She used to teach Arabic to her relatives among the men. Her
grave is in San‘ at al-Mashhad al-Ahmar near the mosque of

Ibn Wahb.”

Writing marginal notes

Another application of the skill of writing was the women’s
scholatly annotation in the margins of the books they studied.
The great man of letters al-Jahiz (d. 255) says: Ja‘far ibn Sa49d
the milk-brother and chamberlain (44ib) of Ayyub ibn Ja‘far
told me that Ja“far ibn Yahya’s Tawgiar (concise writings) was
mentioned to ‘Amr ibn Mas%dah. He said: I have read the
tawgi‘at of Umm Ja‘far in the margins and at the foot [of the
pages] of the books, I found them better in shortness and more
encompassing in the meaning.”

Comparison and correction

The people of hadith were very strict about writing, They would
accept a book only if it had been compared with the original of
the shaykh from whom the book’s author says he is narrating,
Al-Khatib al-Baghdadi says: ‘I asked the qadi Aba I-Tayyib
Tahir ibn ‘Abdillah al-Tabari about one who finds [in his written

'IBN ALJAWZI, a/- -Mashaykhah, 209. ®AL-SAFADI, 4/- Waft bi- /waf 2ydt, Xvi.
190. *See IBN HAJAR, al-Majma® al-mwassas, iii. 255-56. “Abdullah
Muhammad AL-HIBASHI, My Gam al-nisa® al-Y amaniyyat, 162. al- -Jahiz, at-
Bayan wa-I-tabyin, i. 106-07.
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notes a reference] to a shaykh named and described in the
written [notes] but he does not [now] know him. The qadi said:
It is not allowed for him to narrate that writing, The writing
from which one narrates must have been compared with the
original of the shaykh from whom [the narrator] is narrating.”’
Hisham ibn ‘Urwah (d. 146) recalls: ‘My father would ask me:
Have you written? I would say: Yes; then he would ask: Have
you compared? I would say: No. Then he would say: You have
not written.” Abi Muhammad Aflah ibn Bassam says: ‘1 was
with al-Qa‘nabi and 1 wrote down his hadith. He asked me:
Have you written down. I said yes. Then he asked, have you
compared? I said, no. He said, then you did not do anything.”!

Women traditionists adhered to the same strict practice.
The great mupaddithah Umm al-Kiram Karimah bint Ahmad ibn
Muhammad ibn Hatim al-Marwaziyyah (d. 465) is a famous
narrator of Sapih al-Bukbari. Her version of it has always been
particulatly popular. She compared her copy with her shaykh al-
Kushmihan?’s original. Later she settled in Makkah, where the
people came to her from everywhere and heard the whole Sahip
from her. She would not allow anyone to narrate from her
unless they had compared with her original. Al-Dhahabi says:
‘Whenever she narrated, she would compare with her original.
She had knowledge and good understanding [combined] with
goodness and worship.”” Al-Safadi says: ‘Her book was very
accurate.” Tbn al-Tmad (d. 1089) says: She would be most
accurate with her book and compare its copies.”* Aba I-
Ghan?’im al-Narsi says: ‘Karimah brought for me her original
copy of the Sabih. 1 sat down in front of Karimah and wrote
down seven pages and read them with her. I wanted to
compare [my copy] with her original by myself. She said: No, [I
do not permit it] unless you compare it with me. Then I did
comparison with her.”

'AL-KHATIB AL-BAGHDADI, a/- Kifayah, 237. ?AL-DHAHABI, Sy/ar a‘lam
al-nubal®, xviii. 233, >AL-SAFADI, al- Waf 7 bi-l-wafayat, xxiv. 338. “IBN AL-
IMAD, Xbadbarat al-dhahab, iii. 314. >AL-DHAHABI S5 iyar alam al-nubald®,
xviii, 234,



Chapter 3

Occasions, travels, venues for learning hadith,
and kinds of learning

This chapter begins with an account of the conditions and
circumstances of the occasions, some public, others private, on
which the women had an opportunity to learn the religion from
the Prophet and his Companions. Next, it explains the prece-
dents for travelling for the sake of learning hadith, how those
precedents wete followed up in later centuries, and the different
venues where the women studied. The chapter ends with a brief
survey of the ways in which hadiths were learnt and diffused.

PUBLIC OCCASIONS

The women sometimes attended as a group. Shahr ibn Hawshab
has narrated from Asm#’ bint Yazid that, in one such gathering,
on seeing 2 woman who had on two gold bracelets, ‘the Prophet
— salla l-labu ‘alay-hi wa sallam — said to her: Would you wish God
to make you wear two bracelets of fire?” Asma’ says: ‘By God, I
do not remember if she took them off [herself] or I took them
off”" 'The group could include young girls: Umm Alf bint Abi
-Hakam narrates from Umayyah bint Qays Abi 1-Salt al-Ghifa-
riyyah that she came among a company of women of the Ghifar
tribe to the Prophet. It was the occasion of the Khaybar cam-
paign and the women wanted to go to the battlefield in order to
tend the wounded. The Prophet permitted this, saying: ‘With the

1 .
IBN HANBAL, Musnad, musnad al-nisa’.
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blessing of God.” Then, Umayyah bint Qays tells her own part
of the story:

Then we set out with him. I was a young girl. He made me sit on his
she-camel behind the luggage. He got off in the morning and made
his camel sit down. I saw the bag had got traces of blood from me. It
was the first time I had a period. Then I sat forward on the camel [to
hide it] and I was embatrassed. When the Messenger of God — salla /-
labu ‘alay-hi wa sallam — saw what happened to me and the traces of
blood, he said: Perhaps you have had menstrual bleeding? I said: Yes.
He said: Attend to yourself. Then, take a container of water, then put
salt in it, then wash the affected part of the bag, then come back.” 1
did so. When God conquered Khaybar for us, the Prophet — sala /-
labn “alay-bhi wa sallam — took [out of the booty] this necklace that you
see on my neck and gave it to me and put it on my neck with his
hand. By God it will never be parted from me.

It remained on her neck until she died, and she made a will that it
should be buried with her. Also, whenever she cleansed herself she
used salt in the water and she stipulated in her will that salted water be
used for the washing of her [body before burial].’1

This hadith demonstrates that the Prophet permitted women
to accompany him at home and while travelling — in this case
on a military campaign, when he was surrounded by an army of
men. Also, in its account of a personal memory (and the neck-
lace) treasured for a lifetime, it presents a striking example of
how fondly the Prophet was loved by those who learnt from
him. Their fondness mirrors his solicitude for them, and the
tenderness with which he tesponded when someone came to
him with a need. The tespectful attentiveness that has ever
since characterized the traditional attitudes of Muslim students
before their teachers, male or female, is derived as much from
the example of the women as from the men who attended
upon and served him. Shahr ibn Hawshab has natrated from
Asm® bint Yazid that she said: T was holding the rein of
‘Adb2’, the she-camel of the Prophet — salla l-lahu “alay-hi wa

BN SAD, al-Tabagat al-kubra, viii. 293.
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sallam — when [vetses of the] surat a-Ma’idah [were] revealed to
him. Because of the heaviness of the revelation the camel’s leg
(‘adud) was on the point of buckling (dagga).”

Another hadith from Asm3?’ bint Yazid illustrates how the
women, when they called on the Prophet while he was with his
Companions, were not inhibited from putting their questions to
him.

Asm?’ said: May my father and mother be sacrificed for you, O
Messenger of God — salla [ Habu “alay-hi wa sallam — 1 am a representa-
tive (wafidah) of the women to you. God has sent you as a Messenger
to all men and women. So we have believed in you and your God.
[Now,] we women are confined to the houses and bearing your
children. You men [in what has been commanded to you] have been
preferred over us by the jumi#‘ab and [other] congregational prayers,
visiting the sick, attending funerals, [doing] hajj after hajj and, more
than that, the jihad in the path of God. When [you] men go for hajj or
Sumrab ot jihad, we look after your property, we weave your clothes,
and bring up your childtren. Will we not share with you in the reward?

The Prophet — salla F-iahu ‘alay-hi wa sallam — turned to his Companions
with his whole face, then said: Have you heard any woman asking about
her religion better than this? They said: O Messenger of God — salla -
labu ‘alay-bi wa sallam — we never thought that any woman could be
guided to something like that. Then the Prophet — salla Fiabu “alay-bi
wa sallam — turned to her and said: Understand, O woman, and tell the
other women behind you that [a wife’s] looking after her husband,
seeking his contentment and going along with his assent is equal to all
that [i.e. all that the religion has commanded to the men]. [Narrator’s
comment:] The woman went back and her face was shining with
happiness.”

The hajj; hagjat al-wada*

The hajj pilgrimage, considered from the viewpoint of its being
a public occasion, differs from the daily prayers at the mosque
in that it happens only once a year, and indeed for the vast

BN HANBAL, Musnad, musnad al-nisa’. z

ghabah, vii. 17-18.

IBN AL-ATHIR (d. 630), Usd a/
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majority of believers only once a lifetime. The restrictions that
apply to women’s attendance at the mosque — praying in clearly
separated rows and, where practicable, having different
entrances to the mosque building, etc. — do not apply to the
pilgrimage. By contrast with attendance at a local community
mosque, in the great throngs of Makkah and Madinah during the
hajj period, there is relatively little chance of repeat encounters
between men and women of a kind that might distract them
from the normal purpose of going to the mosque. Accordingly,
we would expect that the women who attended the hajj during
the lifetime of the Prophet would have heard as many hadiths
as the men heard on the same occasion. That is indeed the case,
and there is a reassuring identity in the content of what is
narrated by different routes from the men and from the women.

Hajjat al-wada, ‘the farewell pilgrimage’, so called because it
was the last hajj to be led by the Prophet himself, was his final
major address to the Muslims en masse. It was attended by a
very large number of women and children, as well as the men.
It is an important soutce of hadiths relating to the faith in
general and to details of the rites of pilgrimage in particular.
Some examples of the latter:

‘A’ishah narrates that Asma’ bint ‘Umays the wife of Aba
Bakr, while going for hajj, delivered beside a tree. The Prophet
asked Abu Bakr to ask her to take a bath and then to put on
ihram." From this report the jurists have derived that women,
even in the state of imputity can put on /pram and the bath is a
sunnah of putting on the 7hram and does not mark the ending of
the state of impurity. In another hadith, ‘Aishah said: ‘I could
still see stains of perfume on the head of the Messenger of God
— salla I-labu ‘alay-hi wa sallam — when he was in the state of
ibrdm.’z Because of this hadith Aba Hanifah and other jurists

ihrim, ALNASAL, Sunan, Hajj, bab ma taf<alu Lnufasa® inda librim.
AL-BUKHARI, Sabih, Hajj, bab al-tib inda al-iprim; MUSLIM, Sabih, Haj,
bab al-tib li-l-mubrim “inda al-ibram.
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have held that before making the intention for hajj or “wmrab
one can apply perfume, even if traces of it remain after putting
on zhram. In another hadith ‘A’ishah reports: ‘We were in the
state of Zhram with the Prophet — salla llabu ‘alay-hi wa sallam.
When a stranger passed by us, we would let down our head-
covering [i.e. so as to veil the face], and when [the stranger]| had
passed us, then we would raise it [again].”’ The jurists have
inferred from this that for women in general (i.e. other than the
Prophet’s wives) head-coverings may be worn during the time
of hajj provided they do not touch the face. Yasuf ibn Mahak
narrated from his mother from ‘A’ishah that she said: ‘I said: O
Messenger of God, should we not build for you a house in Mina?
He said: No, Mina is a station of those who arrive earliest.”
The meaning is that one cannot reserve a place for oneself at
Mina. Mughirah ibn Hakim narrated from Safiyyah bint Shay-
bah, from Tamlik (a woman Companion who had a house
ovetlooking Safa and Marwah) that she said: ‘T watched the
Prophet — salla l-lahu ‘alay-hi wa sallam — while I was in my upper
room between $afa and Marwah and he was saying: O people!
God has presctibed the s2% [the running between Safa and
Marwah] for you, so do sz%.”

The hajj was also an opportunity to get answers to more
general questions, not connected to the rites of pilgrimage. A
couple of examples must suffice to illustrate how the women, in
spite of the press of people, managed to put their questions
directly to the Prophet.

‘Abdullah ibn ‘Abbas has natrated that Fadl ibn ‘Abbas (who
is reported to have been an exceptionally handsome boy) was
sitting behind the Messenger of God during the hajj. A woman
from Khatham came and began to stare at Fadl, who stared
back. The Prophet turned Fadl’s face away with his hand to

'ABU DAWUD, Sunan, Manasik, bab fi Fmubrimab tughatti wajha-bha, 1BN
lz\/lAjAH, Sunan, Manasik, bab al-mubrimab tusdil al-thawb ‘ala wajhi-ha.
ABU DAWUD, Sunan, Manasik, bab tabrim bharam Makkah, IBN MAJAH,
Sunan, Mandsik, bab al-nuzil bi Mina. BN ABI <ASIM (d. 287), al-Ahad
wa-I-mathani, vi. 222.
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prevent that. Then the woman asked: ‘O Messenger of God,
God’s command to do hajj has become valid on my father when
he is very old and cannot sit on a camel. Can I do hajj for him?
The Prophet — salla Flibu “alay-hi wa sallam — said: Yes. And that
was duting pajiat al-wadi<’' Jabir ibn ‘Abdillih narrates: ‘A
woman brought her child to the Prophet — salla [-lahn “alay-bi wa
sallam — during his hajj and said: O Messenger of God, is there a
hajj for this child? He said: Yes, and you will get reward [for
that].”

It is rematkable that the women were so intent on finding
out what the religion required of them and then so zealous in
preserving and transmitting what they learnt. Equally remarkable is
the degree of conformity between their different accounts — the
minor variations serve as evidence of their truthfulness in re-
porting what they remembered.

Shabib ibn Gharqadah narrates from Jamrah bint Quhafab
that she said:

I was with #mm al-mu’minin Umm Salamah duting pagjat al-wadi®. Then
I heard the Prophet — salla ldbn alay-hi wa sallam — say: O my ammah
(ya ummatd), have 1 conveyed the message to you? She says: My little
boy asked why is the Prophet — salla l-lahn alay-hi wa sallam — calling to
his mother? She says: I said: My son, he means his #mmab. And he was
saying: Listen! The property of each of you, your honour, your blood
[i.e. life] is inviolable to you as this day is inviolable in this town in this
month.’

Rabi‘h ibn ‘Abd al-Rahman ibn Husayn narrated about his
grandmother Sarr2’ bint Nabhan who had been a temple
priestess before embracing Islam:

She heard the Messenger of God in hajjat al-wadi on the day that is
called ‘the day of the heads’ [i.c. the day of the sacrifice] say: What is

'AL-BUKHARI, Sabih, Hajj, bab wufih al-hajy wa fadli-hi; MUSLIM, " Sapip,
Haj, bab al-hajj “an al-Gjig. > AL-TIRMIDHI, Jami<, Haj/, bab ma j@a fi
bajj al-sabf; IBN MAJAH, Sunan, Manasik, bab ma ji’a fi hajj al-sabi
MUSLIM has narrated it from Ibn ‘Abbas in Sahih, Hajj, bab sibpat haj
al-sabi. *ABU NUAYM ASBAHANI, Marifat al-sahabah, v. 206.
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this day? [The people| said: God and his Messenger know best. He
said: This is the best of the days of zashrig {10 Dha I-Hijjah]. Then he
said: What is this town? They said: God and His Messenger know
best. He said, a/mashar al-baram. Then he said: Listen! the blood of
each of you, your properties and your honour, are inviolable in this
town of yours. Listen! I do not know, perhaps I will not see you after
this day, so the nearest of you must convey to the furthest of you.
Listen! have I conveyed the message? They answered: Yes. Then he
made his way back to Madinah where he died.”!

PRIVATE OCCASIONS

Women had an advantage over men in being able freely to visit
the Prophet’s wives and using this opportunity to learn. Some
examples have come earlier. I give here a few more:

‘Abd al-Rahmin ibn Humayd has narrated from his father,
from his mother Umm Kulthim bint ‘Ugbah from Busrah bint
Safwan that she said: “The Messenger of God — salla l-labu “alay-
hi wa sallam — called on [us] while I was combing the hair of
‘A’ishah. He said: Busrah, who is proposing marriage to Umm
Kulthum? I said: So-and-so and ‘Abd al-Rahman ibn ‘Awf. He
said: Then why not matry [her] to ‘Abd al-Rahman ibn ‘Awf,
for he is among the best of the Muslims and of their leaders? 1
said: Umm Kultham dislikes to marry someone who already
has a wife; nor does she like to ask ‘Abd al-Rahman [to divorce]
his previous wife, for she is her cousin. Then the Prophet —
salla [-labu ‘alay-bi wa sallam — repeated his suggestion and said: If
she marries [him]| she will be happy and she will rejoice [in it]. I
came back and I told Umm Kultham. She called ‘Abd al-
Rabmin, and [her relatives] Khilid ibn Sa%d ibn al-‘As and
Uthmain ibn ‘Affan. These two married her to ‘Abd al-Rahmin
ibn ‘Awf.?

Zaynab, the wife of ‘Abdullah ibn Mas‘d, was an artisan,
able to make some income by selling the things she made. This

BN ABI ASIM, al-Abdd wa-Lmathini, vi. 92. *ABU NUAYM ASBAHANI,
Marifat al-sabibab, v. 195; AL-HAKIM, al-Mustadrak ala I-Sabibayn, iii. 350.
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is an important hadith narrated from her by ‘Amr ibn al-Harith,
and worth quoting in full:

She said: The Prophet — salla I-lihu “alay-hi wa sallam — gave a speech to
us women in which he said: Give charity, even if it is from your
jewelry, because [otherwise] you may be the most [numerous] among all
the people of the Fite on the Day of Resurrection. She said: My
husband ‘Abdullih was a man of light hand [i.e. of little wealth]. I said
to him: Ask the Messenger of God for me — salla l-libn alay-hi wa sallam
— is it enough for my [giving] charity that I spend on my husband and
on orphans under my guardianship? She said: Awe of the Prophet —
salla I-libu “alay-hi wa sallam — was settled in the heart of the people;
[for that reason] my husband said to me: You go and ask him. She
said: Then I went out until I came to his door, where I found a woman
from the Ansar, her name was also Zaynab, and she had come to ask
the same question. She says: Then Bilal came out to us; we said to
him: Ask the Messenger of God — salla Labu “alay-bi wa sallam — for us:
is it enough for our [giving] charity if we spend on our own husbands
and orphans under our guardianship. She says then Bilal went inside
and said to the Prophet — salla Hihu “alay-hi wa sallam — that it is Zaynab
at the door. The Prophet — salla lHahu ‘alay-hi wa sallam — said: Which
Zaynab? Bilal said: Zaynab, the wife of ‘Abdullah, and Zaynab, a
woman from the Ansir. They are asking you about spending on their
husbands and orphans under their guardianship. Will that be enough
for their [giving] charity? She says: Then Bilal came out to us and said:
The Messenget of God — salla l-lahu “alay-bi wa sallam — says: For you
there is double reward: the reward of [being good to family] relations
and the reward of [giving] charity."

The circumstances of this hadith are of particular interest
in that they demonstrate that ‘Abdullah ibn Mas%d — famous as
one of the leading jurists in the eatly period of Islam — saw no
harm in his wife’s going out for advice on a matter that he
could have followed up himself. Also, the Prophet’s concern to
identify the questioner is a reminder that knowing about the

'AL-BUKHARI, Sahih, Zakih, bib al-zakih ald l-ganj wa-l-aytim fi Lhir,
MUSLIM Sahih, Zakah, bab fadl al-nafagab wa-I-sadagah ald l-aqrabin wa-1-
LW
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questioner is relevant to identifying their need precisely and
making the form of the answer appropriate to their ability to
understand and willingness to act upon the advice. That in turn
means that he did not disdain to take an interest in the personal
circumstances of his Companions. His concern for them was
not formal or abstract, but warm, intimate, and that is why, or
at least partly why, he was so deeply trusted and loved by them.

Anas ibn Mailik narrates from Salamah, who looked after the
Prophet’s son, Ibrahim, that she said:

O Messenger of God — salla l-lahn “alay-hi wa sallam — you convey all
good news and glad tidings to the men, and do not tell women glad
tidings. The Prophet — salla [-lahn ‘alay-hi wa sallam — said: Have your
companions [meaning other women] sent you for this? She said: Yes,
they have commanded me to ask you this question. The Prophet —
salla l-lahu “alay-bi wa sallam — said: Will one of you not be content [to
know] that when she is pregnant by her husband and he is happy with
her, she gets the same reward as one who is fasting the day and
praying the night in the path of God? [That] when she has labour
pains, those who are in the heaven and the earth do not know what
comfort has been hidden in store for [her]? [And that] when she
delivers the child, for every sucking that child does, she has a good
deed [added to her reckoning]? [And that] when the child causes her
to wake in the night, she gets the reward [the equal of] of freeing
seventy slaves in the path of God? Salamah, do you know, who I
mean by this great reward? It is for those women who are pure,
righteous, obedient to their husbands and never ungrateful to them."

We know that the Prophet visited his Companions in their
houses, that he called on his female relatives and, when there was
a need for that, also on other women. Muhammad ibn Sulay-
man ibn Abi Hathmah has narrated that the Prophet prayed in
the house of al-Shifa> on the right side as one enters. He prayed
also in the house of Busrah bint Safwﬁn.2 On such occasions

'ABU NUAYM ASBAHANI, Ma‘rifat al-sapibah, v. 253. “Tbn Shabbah AL-
NUMAYRI (d. 262), Akbbir al-madinah al-nabawiyyah, 1. 74.
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the women of that house were able to profit from the chance
to hear his judgements, to put questions and learn from him.

‘Abdullah ibn al-Harith al-Hashimi has narrated from
Umm al-Fadl that she said:

The Messenger of God — salla -labu “alay-hi wa sallam — was in my house.
Then a bedouin came and said: O Messenger of God, I had a wife
then I married another one. My first wife claims that she has breast-
fed the second one once or twice. The Prophet — salla [Habu “alay-hi wa
sallam — said: One ot two actions of breast-feeding do not make anyone
unlawful."

Yazid ibn al-Had narrated from Hind bint al-Harith, from
Umm al-Fadl that she said:

The Prophet — salla l-iahu “alay-hi wa sallam — called upon [her husband]
‘Abbas, the uncle of the Prophet, while he was ill. “Abbas wished to
die. The Prophet — salla Fabn ‘alay-hi wa sallam — said: O ‘Abbas, O
uncle of the Messenger of God, do not wish death. For if you are a
good-doer you will increase your good deeds and that will be better
for you. And if you are a wrong-doer, then if you are respited, you will
have a chance to ask forgiveness. So do not wish death.”

The Prophet visited al-Rubayyi¢ bint Muw’awwidh on the
morning of her marriage. She narrates:

The Messenger of God — salla l-labu “alay-hi wa sallam — called upon me
on the day of my marriage and sat down on [this] spot on this bed of
mine, and two girls were beating duf and singing about my fathers
who were killed in the battle of Badr. In their song, they said: We
have a prophet who knows what will happen tomotrow. The Prophet
of God, salla Habu ‘alay-hi wa sallam, said: As for this bit, do not say it.?

'MUSLIM, Sahih, Rada, bab al-massah wa-l-massatan, IBN MAJAH, Sunan,
Nikah, bab /la tubarrim al-massab wa la al-massatan, ALNASAT , Sunan,
Nikap, bab al-gadr al-ladbi yu}mmmu min al-rada‘ab; AL- DARIMI Sunan,
Nz,éa}y bab kam rad‘ab tubarrim. “IBN HANBAL, Musnad, musnad al-nisa’.
’IBN SAD, al-Tabagat al-kubra, viii. 477; AL-BUKHARI, Sabih, Nikah, bab
darb al-duff fi I-nikah wa-l-walimak; ABU DAWUD, Sunan, Adab, bab fi I-
naby an al-ghina®; AL-TIRMIDHI, Sunan, Nikih, bab ma ji’a fi i%lan al-
nikap, IBN MAJAH, Sunan, Nikap, bab al-ghind® wa-I-duff.
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Anas ibn Malik natrates that the Messenger of God visited
Umm Sulaym and did #af! prayer in her house and said: ‘O
Umm Sulaym, when you pray fard salah, then say subban al-lah ten
times, al-hamdu li-I-lah ten times and a/-/ahu akbar ten times. Then

ask God whatever you want: for you will be answered with Yes,
Yes, Yes.”! Anas ibn Malik also narrates:

The Prophet — salla lHiahu “alay-hi wa sallam — used to visit Umm Sulaym
and she would offer him something that she prepared for him. I had a
brother younger than me whose kunyah was Aba Umayr. One day,
the Prophet — salla l-iahn “alay-hi wa sallam — visited us and said: Why is
Abt ‘Umayr down-hearted? Umm Sulaym said: his sa%ab [a small
bird] that he used to play with has died. The Prophet — salla [lihu
alay-bi wa sallam — began to stroke his head and said [consohng him
with a little thyme]: O Aba ‘Umayr, what befell #4ghayr [the bird]??

The Messenger of God respected Umm Haram for his kin-
ship with her and used to visit her home and take rest there.
She was the maternal aunt of Anas ibn Milik. He narrates:

Umm Haram bint Milhin narrated to me that the Messenger of God
— salla [ihu “alay-bi wa sallam — took rest in her house once. Then he
woke up and he was smiling. I said: O Messenger of God — salla /-labu
alay-hi wa sallam — why are you smiling? He said: Some people of my
community were shown to me riding the sea like kings on thrones. I
said: O Messenger of God — salla -iahu “alay-hi wa sallam — pray to God
that He makes me among them. He prayed and said: You are among
them. Then Ubadah ibn al-Samit married her and travelled with her
to [join] the nav:;l campaign. [On the way] she died after falling down

from her mount.

'IBN SAD, al-Tabagat al-kubra, viii. 426. *Ibid., 427; AL-BUKHARI, Sahip,
Adab, bib al-kunyah k-l-sabi wa qabla an yilad h-Lrajul, MUSLIM, Sapip,
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Adab, bab fi Frajul yatakanna wa laysa la-hu walad. ’AL-BUKHARI, Saih,
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(The naval campaign, to Cyprus in 27 AH, took place under Mu%-
wiyah’s governorship during the caliphate of ‘Uthman.)
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The Night Journey of the Prophet took place when he was
in the house of his cousin Umm Hani bint Abi Talib. The
biographer Ibn Ishaq cites the hadith from her that she said:

That journey took place when the Messenger of God was in my
house. He slept the night there. He prayed %shd. Then he slept and we
also slept. When it was a little before the dawn he woke us up. After
he did the morning prayer and we also did it with him, he said: ‘Umm
Hani, I prayed with you in the night prayer as you saw in this valley.
Then I came to Jerusalem and prayed there. Then he mentioned the
whole story.1

With the ending of prophethood the duty to teach, for
which the Prophet had prepared them, was carried by the
learned ones among his Companions and those after them who
emulated them in virtue and piety. Women were among these
teachers but here our interest is on their efforts as students. A
substantial body of information about the qualities of the Com-
panions and their teaching relies on those efforts. In his account
of Unaysah al-Nakha‘iyyah, Ibn ‘Abd al-Barr says that she said
about Mu%dh’s coming to the Yemen: ‘Mu‘adh said to us: I am
the messenger of the Messenger of God to you. Pray five times
a day, fast the month of Ramadan, do the hajj of the House [in
Makkah], those among you who can manage it. And Mu‘%dh at
that time was cighteen years old.”> Isma‘il al-Bazzar has narrated
that Umm CAfif said: ‘I saw ‘All ibn Abi Talib wearing a red
cloak like the cloaks of labourers; it had a white patch on it.”
Abu Ubaydah has narrated from Lw’lw’ah, the freed slave of
Umm al-Hakam bint ‘Ammair that she described ‘Ammar for
them and said that ‘he was tall, brown... broad-shouldered, and
he did not change [his] white hair [by dyeing it

The women visited scholars in their homes to ask them
about matters of religion or guidance in it. Umm Talq narrates:
‘I called on Abt Dharr and I saw him — hair disordered, dusty;

BN HISHAM, a/-Sirah al-nabawiyyab, 1i. 43-44. ’IBN ABD AL-BARR, a/-
Isti%ab, ii. 708. 3IBN ABI L-DUNYA, a/-Kbumbl wa-l-tawadu®, no. 132. "IBN
SAD, al-Tabaqat al-kubra, iii. 264.
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in his hand, wool [and] he had two sticks that he was knitting
with. I did not see anything in his house. So I gave him some
flour and grilled flout. Then he said: As for your reward, it is
upon God.”! Abi 1-Sabah has narrated from Umm Kathir bint
Margad that she said: ‘I and my sister called on Anas ibn Malik.
I said: My sister wants to ask you something, but she feels shy.
He said: She should ask, for I have heard the Messenger of
God say ‘Seeking knowledge is a duty’. My sister said to him: I
have a son who is [spending much time] playing with pigeons.
He said: It is the pastime of hypocrites.” Bishr ibn Umar
narrates from Umm ‘Abdan, wife of Hisham ibn Hassan, that
she said: ‘We were staying with Muhammad ibn Sirin as guests.
We used to hear his weeping in the night [i.e. during prayer and
supplication] and his laughter in the day [as part of entertaining
his guests].” Asim al-Ahwal narrates from Karimah bint Sitin
that she said: ‘I asked ‘Abdullah ibn “Umar: I have bound myself
to fast every Wednesday; and the coming Wednesday is the day
of sacrifice. He said: God has commanded fulfillment of vows
and the Prophet — salla [labu ‘alay-hi wa sallam — has prohibited
fasting on the day of sacrifice.” Ibn Umar was indicating that
she must do the fast as she had vowed to, but on another day.

Umar ibn Qays narrated from his mother that she called
on ‘Abdullih ibn al-Zubayr in his house while he was praying,
A snake fell from the roof onto his son Hashim, and coiled
itself on his stomach:’

All the people of the house cried Snake! and chased it until they killed
it. But ‘Abdullah ibn al-Zubayr continued praying. He did not turn his
face and he did not hasten. He finished his prayer after the snake had
already been killed. Then he said: What happened to you? Hashim’s

' AL DHAHABI, Siyar alam al-nubald’, 1. T4. *BAHSHAL AL WASITI (d.
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other goals than domg God’s will. *AL-KHATIB AL-BAGHDADI, Ta’rikh
Baghdad, v. 335 “IBN HIBBAN (d. 354), K alThigat, v. 343. *IBN
ASAKIR, Ta’rikh Dimashq al-kabir (al-Juz? al-thalith min tardjim barf al-
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mother said: May God have mercy on you! If we do not, does not
your son also matter to you? ‘Abdullah ibn al-Zubayr said: Woe to
you! what would have been left of my prayer if I had turned away?

Anas ibn Malik. Addressmg Hajjaj, his sister al-Mughirah said:

You, at that time were a young boy and you had two plaits in your
hair. Anas ibn Malik passed his hand over your head and blessed you
and said: Shave these two plalts or cut them off, because they are [in a
distinctively] Jewish style

Sometimes, following the Prophet’s example, it was the
scholars who would call on the women. Hazzan ibn Sa‘d has
narrated from Umm al-Sa‘bah that she said: ‘Aba I-Dard3’ visited
us at the time of fifnah when we were gathered and said: Die,
[so that] the rule of children does not reach you [ie. Die, so that
you do not have to live to see Muslims subjected to dynastic
rule].” Ismal ibn ‘Ubaydullah has narrated from Karimah bint
Hashas al-Muzaniyyah that she said: ‘T heard Aba Hurayrah in
the house of Umm al-Dard#’ saying: The Messenger of God said:
Three things are [remnants from the time] of unbelief — exces-
sive bewailing of the dead; tcanng of the clothes; and accusing
people about their hncage

TRAVELLING

Travelling for knowledge is among the higher qualities that the
Prophet encouraged: “‘Whoever walks a way for seeking knowl-
edge, God will facilitate for him a way to paradise.” It has long

'ABU DAWUD, Sunan, Targjjul, bib ma ji’a fi l-rukhsa. Muslims are
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been an established tradition among Islamic scholars, particu-
larly among the mubaddithan. Ibrahim ibn Adham (d. 162) said:
‘God removes the trial from this #mmab, because of the travel-
ling of the people of hadith.” Imam Malik has narrated from
Yahya ibn Sa‘id from Sa‘id ibn al-Musayyab that he said: ‘T used
to travel for days and nights for a single hadith.” Nasr ibn
Marziiq narrates from ‘Amr ibn Abi Salamah that he said: ‘T
said to Awza5: Abua ‘Amr [k#nyab of Imam Awza‘], I have been
accompanying you all the time for the last four days and I did
not hear from you except thirty hadiths. He said: Do you
consider thirty hadiths little in four days? Jabir ibn ‘Abdillah
travelled to Egypt [for one hadith]: he bought a camel and rode
it until he arrived there and asked “Ugbah ibn ‘Amir about a
single hadith and came back to Madina. And you consider thirty
hadiths little in four days!”!

It is preferred that study begins with the scholars of one’s
own locality, and among them those with higher (i.e., shorter)
isnads, with fewer natrators in the chain, bringing one closer to
the original source. After that, one should go to hear and study
hadith with teachers in other towns. Ahmad ibn Hanbal com-
mended travelling to get a higher isnad, and gave this example:
“Algqamah and al-Aswad received the hadith of ‘Umar through
other people, but they would not be satisfied until they travelled
to Umar [himself], then heard [the hadith] from him [directly].”

Hayj jonrneys

Women also travelled to get the knowledge of the scholars of
other towns. We showed eatlier that women accompanied the
men on some military campaigns and, despite the rigours of this
kind of travelling, accumulated hadiths and s#nnabs on the way.
However, for obvious reasons, the major focus of Muslim
travelling was, and remains, the annual pilgrimage to Makkah and
Madinah. The hajj quickly became established as the occasion

lAL-HAKIM, Marifat  wlim  al-hadith, 10-11. IBN AL-SALAH,
Mugaddimabh, 148.
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for scholars from different centres of learning in the Islamic
wotld to meet. Sometimes, students of hadith undertook hajj
journeys with the primary intention of meeting the ulema.' The
meetings and exchanges among scholars diffused the Sunnah
widely and thereby gave an enduring cohesion and solidarity to
the Islamic way of life. This cultural unity was, for all practical
purposes, disconnected from political power and was therefore
only very briefly, and only regionally, reflected in political unity.
It is important to reflect on, and properly acknowledge, the
central role of women, as scholars and teachers, and as the first
resource for children growing up in Islam, in preserving and
sustaining, and diffusing, the S#nnab.

We have seen examples of hadiths that the women acquired
duting pajjat al-wadi‘. 1 give below examples of their learning,
after the Prophet passed away, from his Companions and their
Successors.

Al-Hakam ibn Jahl narrates from Umm al-Kirim that she
said: “There [during the hajjj I met a woman in Makkah who
had a lot of servants, and she had no jewelry other than silver. I
said to her: Why does no one from among your servants have
any jewelry other than the silver. She said: My grandfather was
with the Messenger of God — salla Fahn ‘alay-hi wa sallam — and 1
also was with him and I had two golden earrings. The Messenger
of God — salla FHahn ‘alay-hi wa sallam — said: Two metals of the
Fire. So no-one from our house wears any jewelry other than
silver.””

Yiinus ibn Abi Ishiq narrates from his mother al-‘Aliyah
bint Ayfa¢ ibn Sharahil that she did hajj with Umm Mahabbah.
The two of them called on ‘A’ishah, greeted her with sa/am, and
asked her questions and heard hadiths from her.” Aba Hibban
narrates from his father from Maryam bint Tariq that she told

'AL-DHAHABI (S#yar alam al-nubald’, viii. 457) says: ‘A large number of
hadith students took joutneys and their motive would not be other
than meetlng Sufyan ibn ‘Uyaynah for his imamah and the hlghness
of his ismad’ ABU NUAYM ASBAHANI, Ma‘rifat al-sapabah, v. 407.

SAD, al-Tabaqat al-kubra, viii. 487.
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him how she, among a group of Ansari women had called on
“A’ishah during the hajj and asked her about intoxicating drinks
and their ingredients and containers. This is a long hadith. Abu
Hibban says: ‘My father narrated this hadith to me when Mary-
am bint Tariq was still alive.”'

Kathir ibn Ziyad narrates from Mussah al-Azdiyyah that she
said: I did hajj, then I called on Umm Salamah. I said: O umm
al-mw’minin, Samurah ibn Jundub commands the women to do
the prayer missed on account of the menstrual period. She said:
No, they are not to do the missed prayer. The women used to
sit [i.e. not stand to pray] for forty days on account of post-
natal bleeding. The Prophet — salla [-lahu ‘alay-hi wa sallam —
never ordered them to do the missed prayer of that time.”
Isma4l ibn Abi Khalid narrated from his mother and his sister
that both called on ‘A’ishah during the hajj in Mina. ‘A woman
asked her: Is it allowed for me to cover my face while I am in
the state of ihram? [‘A’ishah] lifted her scarf from her chest and
put it over her head.”” She demonstrated in this way that only
the head should be covered, not the face.

In later periods also, the hajj served as an opportunity to
meet scholars and learn from them. One example is Maryam
(also known as Umm Hani, d. 871) bint al-Shaykh Nir al-Din
Abii -Hasan “Ali ibn Qadi al-Qudat Taqi al-Din al-Hurimiyyah.
She was a granddaughter of the qadi Fakhr al-Din Muhammad
ibn Muhammad al-Qayati, and the mother al-‘Allamah Sayf al-
Din al-Hanafi, born on 15 Sha‘han 678, a Friday, in Egypt. Her
maternal grandfather was specially solicitous of her education
and took her to Makkah, where she studied hadith with ‘Afif al-
Din al-Nashawasi, Abua 1-Abbas ibn ‘Abd al-Mugl Shihab al-

I bid., 488. *ABU DAWOD, Sunan, Taharah, bab ma j@’a ff waqt al-nufasé’;
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Din Zahirah and Muhibb al-Din al-Tabari. She continued her
studies in Egypt.*

Women also undertook journeys that were expressly for
knowledge. The famous expert of hadith, much sought after for
her high isnad, Shaykhah Umm al-Kiram Karimah bint Ahmad
ibn Muhammad ibn Hatim al-Marwaziyyah, (d. 463) travelled in
the path of knowledge to Sarakhs, Isfahan, Jerusalem, and then
to Makkah. Al-Dhahabi says: ‘Her father was from Kushmihan
then travelled with her to Jerusalem and returned with her to
Makkah [... ...] She studied Sabhih al-Bukhari with Abi l-Haytham
al- Kushmihani; she studied also with Zahir ibn Ahmad Sarakhsi
and ‘Abdullah ibn Yisuf ibn Bamiyah al-Asbahani.”’

Another scholar who made many journeys in the cause of
knowledge of the religion is the shaykhah of high is#4d Umm
‘Abd al-Karim Fatimah bint Sa‘d al-Khayr ibn Muhammad ibn
Sahl al-Ansari al- Andalusi al-Balansi (?525~600). Her life’s work
contributed greatly to consolidating and extending the knowledge
of Baghdad and the Islamic east before the catastrophe brought
to this region by the Mongols. She was following in the wake of
other great scholars who responded to the (earlier) disruption
and destruction, wrought by the Crusaders and their occupation,
by carrying ‘the knowledge’ westwards through Syria and the
Levant to Egypt. It is improbable that Fatimah, who travelled
so much and so widely, did not travel to the Haramayn, but the
sources do not record that she did the hajj. Her extraordinary
toil (she was attending hadith classes from the age of four or
seven) and achievement ate a fitting summary of this chapter.
Following an overview of the venues where women (and men)
studied hadith, the different ways in which hadiths were passed
from teachers to students, and the documentation that accom-
panied this, I present a brief sketch of the scholarly career of
Fatimah bint Sa‘d al-Khayr. The map accompanying this sketch
should give some sense, both of the physical effort of covering
such distances at that time, and of the ‘travel networks’ among

'AL-DHAHABI, § tyar a“lam al-nubald’, xviii. 233.
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scholars. While the sources do not specify the route of scholars’
journeys, the line of travel as shown follows well-established
trade routes and so is faitly reliable — Sa‘d al-Khayr, the father,

was a metchant as well as a mubaddith.

VENUES

The sources tecord that hadith classes were sometimes held in
shops whose owners were scholars of hadith or interested in
hadith. This practice was very popular in the early period (there
are examples from Kufah, Basrah, Baghdad, Wasit and Damas-
cus), but there are also examples from later centuries.” Gardens
or orchatds and farms wete also used for hadith classes, but we
will mention these in a later chapter. Ribass,” typically located
on the edge of cities, functioned as retreats where people would
go to deepen their knowledge and understanding, and strengthen
their practice, of the religion. Hadith classes were a core element
of the teaching and well-attended, specially in the later petiod.
Ribat Qalanisi (Damascus) was pethaps the most important one,
where hadith classes were held regularly and well attended by
both men and women. Shaykh Ahmad ibn ‘Alt al-Sulami’s 7iba¢
in Damascus was also popular: Shaykhah Rabi‘ah bint ‘Ali ibn
Mahfuz ibn Sasra studied Hadith Abi “Amr Uthman ibn Mupam-
mad al-Samarqands there in 5727 Khadijah bint Abi Bakr ibn Sal-
min al-Wa‘iz al-Hamawi studied, in a class of twenty students,
Abadith Talat of Abt ‘Uthman Talat ibn ‘Abbad al-Sayrafi al-
Basti (d. 238) with ‘Abd al-Jalil ibn Abi Ghalib ibn Abi 1-Ma‘li
al-Surayjani in a Damascus 7bat in 610.* Asiyah bint Muham-

'An example: Asm2’ bint Ahmad ibn ‘Alam ibn Mahmuad ibn Umar al-
Harrani attended a class of 17 students on K @/A4dab of ALBAYHAQI (d.
458) with Zayn al-Din Ayyab ibn Ni‘mah ibn Muhammad ibn Ni‘mah
al Magqdisi in his shop in the book-sellers’ market in Damascus in 724.
*Ribat. originally a ‘border stronghold or fortress’. The duty to guard the
frontiers of Islam is strongly urged in several Prophetic hadiths; many
eminent Companions served as sentries 1n the ribars. 3{LEDER et al.,
MuSGam al-sama‘at al-Dimashgiyyab, 305-06. “Ibid., 119, 290.
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mad ibn ‘Ali al-Dimashqi al-Iskaf studied .Amali 1bn Bishran of
Abu 1-Qasim ‘Abd al-Malik ibn Muhammad ibn Bishran (d. 430)
with Diya’ al-Din Isa Aba Muhammad ibn ‘Abd al-Razzaq al-
Maghiri in Ribat al-Qalanisi in 703."

However, in all periods, the principal venues where women
studied hadith were their own or relatives’ houses, or the houses
of others, and in mosques and schools.

Houses

Women’s study of hadith began in their homes if anyone from
the family or from outside would teach them there. The teachers
could be men or women. Sometimes the women students would
attend classes in the teachers’ houses, a practice that has lasted
to our time. I give a few examples from the later periods, as
found in the sources.

It is recorded that in Damascus in the year 685, the shaykhah
Umm Muhammad Aminah bint al-Imam al-Zahid Taqi al-Din
Abi Ishaq Ibrahim ibn ‘Ali Ahmad ibn Fadl al-Wasitiyyah al-
Dimashgqiyyah (d.740), studied at home with her father a/-Fawa’id
al-Multafagah wa-l-Fawa’id al-Multagatah, containing the hadiths
of Abii 1-Fath ‘Abdulldh ibn Ahmad ibn Abi l-Fath al-Khiraqi
(d. 579), selected by Muhammad ibn Makki ibn Abi 1-Raja’ ibn
al-Fadl’ In Qasyln in Damascus in 718, Malikah bint al-Jamal
ibn ‘Ali studied K. a/-Shukr li-I-lah ta‘ala of Ibn Abi 1-Dunya (d.
281) with her maternal grandfather Aba Bakr ibn Zayn al-Din
Abi 1-‘Abbas Ahmad ibn ‘Abd al-D@im al-Maqdisi in his
house.” She studied, also with him and in his house, K. a/-Karam
wa-ljid wa-l-sakha® al-nufas of Abu Shaykh Muhammad ibn al-
Husayn al-Barjalani (d. 238).*

Among those who attended classes in the houses of others
is Asma> bint Abi Bakr ibn Yunus al-Dimashgiyyah (d. 691). She
studied the Hadith Quss Sa‘idah al-Iyadi in the narration of Aba
‘Abdillih Muhammad ibn Ahmad ibn Ibrahim al-Mu‘addil al-
Razi (d. 525), with Ja‘far ibn ‘All ibn Hibatillah al-Hamadani. in

'Ibid., 142, 149. *Ibid., 67-68, 149. *Tbid., 57, 61. *Ibid., 106-07.
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the house of Ibn al-Hilal in 635." Another example is ‘Adliyyah
bint Abi Bakr ibn ‘A’idh, the grandmother of Aba Bakr ibn
Muhammad ibn ‘Umar al-‘Aqrabani. She studied Forty Hadsths of
Abt I-Hasan Muhammad ibn Aslam ibn Salim al-Kindi al-Tast
(d. 242) with Badr al-Din Muhammad ibn Abi |-Hazm in the
house of a fellow-student, Ismacl ibn Ibrahim ibn Salim al-
Khabbaz.” Sometimes student and teacher were both women
and the teacher’s house was the venue: for example, Khatan
bint ‘Abdillah studied the sixth part of a/-Fawa’id al-Muntagah al-
Lhard’ib “an al-shuyikh al-‘awailr, narrated by Abi Tahir Muhammad
ibn ‘Abd al-Rahman al-Mukhallis, selected by Aba I-Fath ibn
Abi I-Fawaris, with the aged shaykhah Umm al-Fityan Hantamah
bint al-Shaykh Abu 1-Fath al-Mufarrij ibn ‘Ali ibn Maslamah (d.
ca. 630) in her house in Damascus in 628.> Then again the class
might be held in a house other than that of either student or
teacher: for example, Aminah bint Ahmad ibn Muhammad ibn
Ahmad ibn Ahmad ibn ‘Abdillah ibn Rajih studied Amal Abi
Bakr Mupammad ibn Sulayman ibn al-Harith al-Baghindi al-Wiisiti
with Shaykhah Umm Muhammad Hadiyyah bint ‘Ali ibn ‘Askar
al-Baghdadi (d. 712) and Sa‘d al-Din Yahya ibn Muhammad ibn
Sa‘d ibn ‘Abdillah al-Maqdisi (d. 721) in the house of Shaykh
Shams al-Din ‘Abd al-Rahman ibn T3j al-Din ‘Abd al-Rahman
ibn WUmar Ibn Twad al-Maqdisi in 710.*

The scale of the women’s efforts with hadith study in
ptivate homes may be gauged from the list transcribed below of
the women who, with Tagi al-Din Muhammad ibn Tarkhan ibn
Abi I-Hasan al-Dimashd, were teaching a very large class in the
house in Damascus of Shaykh Muwaffaq al-Din in 627. The
class was on some of the hadiths of al-Dibaji and others.” Most of
the teachers were women — it is likely, as the names show, that
they were family of the house-owner. I have not transcribed the

'bid., 75, 216. *Ibid., 140, 418. >SALIH IBN GHALIB IBN ‘ALl a/ Fawi’id
al-muntaqah al-ghari zb San al-shuyikh al-‘awdl? Muqzzddmab Ssama‘at at
the end of Sittab majalis min Amdlf al-Baghindi, 220. °MUTI® AL-HAFIZ, 4/
Madrasah al-‘Umariyyah, 131.
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names of the students (there are too many), but I counted
among them 24 women. A copy of the document itself is on the

following page.

Umm Ahmad Aminah

Umm ‘Abdillih Khadijah bt.
Shaykh Abi ‘Umar b.
Qudamah

Umm Hamzah Sarah bt.
‘Ubaydillah b. Ahmad b.
Muhammad b. Qudamah

Umm Ibrahim “Aziziyyah bt.
‘Abd al-Hadi b. Yusuf b.
Muhammad b. Qudamah

Umm Ibrahim Asiyah bt.
Shujah

Umm Muhammad Zaynab bt.
Ahmad b. Ubaydullah b.
Ahmad b. Muhammad b.
Qudamah

Umm ‘Abd al-Rahim bint
‘Abd al-Rahim b. ‘Abd al-
Wahid al-Maqdisi

Umm Muhammad Safiyyah
and Umm Muhammad
Zaynab bt. Muhammad b.
Ibrahim b. Sa‘d b. ‘Abdillah
al-Magqdisi

Umm ‘Abd al-Rahim bt. ‘Abd
al-Rahim b. ‘Abd al-Wahid
al-Magqdisi

Umm Sulaymin ‘A’ishah

Umm Ahmad Safiyyah and
Umm Muhammad Fatimah
bt. Shaykh Muwaffaq al-Din
b. Qudamah

Umm Ahmad Safiyyah bt.
Ahmad b. ‘Umar b.
Muhammad b. Ahmad b.
Qudamah

Umm ‘Abdillah Asiyah and
Umm Muhammad Fatimah
bt. Muhammad b. Khalf b.
Rajih

Umm “‘Umar Fatimah bt. ‘Abd
al-D#’im b. Ni‘mah

Umm Muhammad Zaynab
and Umm Ahmad Asiyah
bt. ‘Abd al-Wahid b. Ahmad
b. ‘Abd al-Rahman b.
Isma%l b. Mansar

Umm Abmad Zaynab and
Umm ‘Abdillah Fatimah bt.
Makki b. Ali al-Harrani

Umm Muhammad Safiyyah
and Umm Muhammad
Zaynab bt. Muhammad b.
Ibrahim b. Sa’d b. ‘Abdillah
al-Maqdist

Names of women teachers, extracted and transcribed
from the sama‘ shown on the next page.
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Sami® of a very large class on some of the hadiths of al-Dibaji and
others, held in the house in Damascus of Shaykh Muwaffaq al-Din in
627.
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Mosques

Since the beginning of Islam mosques have had a central role in
the transmission of knowledge and, formally and informally,
served as schools for the community." The Prophet’s mosque
in Madinah was the first madrasa in Muslim history. The Com-
panions taught in the main mosques in Makkah, Madinah,
Kufah, Basrah, Damascus, Jerusalem and Egypt. After them,
the Successors did the same. Later Abu Hanifah, his students
and others scholars did likewise. Sometimes in a single mosque
many teachers would hold classes, each at a different pillar of
the mosque. Particularly well- known and revered teachers
attracted huge numbers of students.”

Women attended the mosques as the men attended. Hind
bint Usayd ibn Hudayr al-Ansariyyah learnt sirah Qaf from
hearing the Prophet recite it in the prayer. Ibn Jabir and
Uthman ibn Abi 1-‘Atikah say: ‘Umm al-Darda’ was an orphan
under the guardianship of Abu I-Dard@’; she used to come to
the mosques with Abi l-Darda’ in two garments [i.e. her head
was not covered] and she prayed in the men’s rows, and used to
sit in the circles of the teachers learning the Quran, until Aba I-
Dard# asked her one day to join the women’s rows.

One of the famous mosques where women regularly
attended hadith classes was Jami¢ al-Hanabilah, also known as
al-Jami¢ al-Muzaffari in Salihiyyah in Qasyiin, Damascus. The
building of the mosque started in 598. Dr. Muhammad Muti€ al-
Hifiz has written a 720-page history of this mosque, * including
in it records of the hadith classes held there, with the names of

UThis is true of all communities, mainstream and minorities; for an
interesting account of the use of mosques by women of the Ibbadi
tradition, see Muhammad ‘Ali DABUZ, Tarikb al-maghrib al-kabir, 406—
07, and Badtiyyah bint Hamad AL-SHAQSIYYAH, a/-Sirah al-gakiyyah ki-I-
mar’ab al-Ibbadiyyah, 21. ’For examples, see ‘AJJA] AL-KHATIB, Us#/ a/-
badith, 145. 3AL: BUKHARI, a/-Ta’rikh al-saghir, 1. 193; AL-DHAHABI, Siyar
alim al-nubald®, iv. 278. *MUTIC AL-HAFIZ, Jami¢ al-Hanabilah al-
Mugaffari (Beirut: Dir al-Bash@ir al-Islamiyyah, in 1423/2002). (See
photo, p. 96 below.)
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the many women who studied different compilations of hadith.
Another prestigious teaching venue was the great Umayyad
Mosque in Damascus: here too women students attended the
same classes as men. For example: Asm2’ bint Ahmad ibn ‘Alam
ibn Mahmud ibn “Umar al-Harrini studied, in a class of 20, a/
Majalis al-khamsah of Abu Tahir Ahmad ibn Muhammad al-
Silafi al-Asbahani (d. 576) with Isma‘l ibn ‘Umar ibn Abi I-Fadl
ibn Nasr al-Hamaw ‘Diy2’ al-Din in al-Jami¢ al- Amawfi in 724;!
Qatlu al-Ramiyyah studied, in a class of 43, the third part of K
al-Qada’ of Abt I-Harith Surayj ibn Yanus ibn Ibrahim ibn Shu-
ayh al-Balkhi (d. 235) with four teachers — Jamal al-Din Yasuf
ibn al-Zaki ‘Abd al-Rahman ibn Yusuf al-Mizzi, ‘Alam al-Din
al-Qasim ibn Muhammad ibn Yusuf al-Birzali, Shams al-Din
Muhammad ibn Ibrahim ibn Ghana’im al-Muhandis and Shams
al-Din Muhammad ibn Ahmad ibn ‘Al ibn ‘Abd al-Ghani al-
Raqqi in al-Jami¢ al-Amawi in 733.

Another important mosque where women attended hadith
classes was the Jami¢ of Bayt al-Abbar (Syria). An example is
Rugqayyah bint Dawid ibn ‘Umar ibn Yusuf ibn Yahya al-Shafiq,
who studied — in a class of 22 — K. a/-Karam wa-ljiid wa sakba al-
nufus of Abu Shaykh Muhammad ibn al-Husayn al-Batjalani
(d. 238) with Fakhr al-Din Muhammad ibn Ibrahim ibn Musal-
lam ibn Salman al-Irbali, in 631.”

Schools

Women also attended hadith classes in schools. The registers of
attendance show that most such classes wete attended by male
and female students together, and their teachets, sometimes of
the same class, were likewise both male and female.

Among the famous schools where the women attended
hadith classes in latge numbers was al-Madrasah al-‘Umatiyyah,
founded by Shaykh Abua “‘Umar al-Maqdisi in 557 in Salihiyyah
in Damascus. Registers of attendance at this school have been

'LEDER ¢t al, MuSGam al-sama‘at al-Dimashgiyyab, 307, 106. 2Iln'a’., 93, 478.
3Tbid., 106, 307.
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compiled in the history of it by Dr. Muhammad Muti® al-Hafiz.
Among the earliest documents relates to the year 604, when the
famous teacher of hadith Abu Hafs “‘Umar ibn Tabrazad taught
several books of hadith including Amalf al-Qadi Abi Yala al-
Farrd®. The class was attended by Khadijah bint al-Shaykh al-
Imad Ibrahim ibn ‘Abd al-Wahid al-Maqdisiyyah and other
women in a class of 124 students.’

Another famous Damascus school of hadith was Dar al-
Hadith al-Natiyyah, whete the shaykhah Umm Muhammad
Aminah bint al-Imam al-Z3hid Tagqi al-Din Abi Ishaq Ibrahim
Ali ibn Ahmad ibn Fadl al-Wasitiyyah studied K. Tupfah Id al-
Fitr of Zahir ibn Tahir ibn Muhammad al-Shahhami al-Mu‘ddil
(d. 533) and Hadith Abi Tabir al-Zjyad; with ‘Ali ibn Ibrahim ibn
Dawud ibn al-‘Attar al-Dimashqi in 7242

Equally prestigious was al-Madrasah al-Murshidiyyah, where
Asm? bint Ahmad ibn ‘Alam ibn Mahmiid ibn ‘Umar al-Har-
rani studied Majlis al-Bitagah of Hamzah al-Kinani (d. 357) with
three great teachers of hadith: the sultan Asad al-Din Aba
Muhammad ‘Abd al-Qadir ibn ‘Abd al-‘Aziz al-Ayyabi, Shihab
al-Din Aba ]-Abbas Ahmad ibn Abi I-Hasan Ali ibn al-Hasan
ibn Dawud al-Jazari al-Kurdi, and ‘Imad al-Din Aba Bakr ibn
Muhammad ibn al-Shaykh Radi al-Din ‘Abd al-Rahman ibn
Muhammad ibn ‘Abd al-Jabbar al-Maqdisi in 733.”

In another school, the Madrasah al-Mismariyyah Asma’
bint Abi Bakr ibn Hamzah al-Mardawi studied, in a class of 19,
Hadith Bakr ibn Abmad al-Shiragi, in 688 — her teacher was
Zaynab bint Makki al-Harrini (d. 688).

In the sixth century, pethaps the most important centre in
Damascus for learning hadith was Dar al-Hadith al-Ashra-
fiyyah, where, later on, renowned scholars like Aba 1-Hajjaj al-
Mizzi (d. 742) would teach. Women also attended classes there in
large number. For example, Asma’ bint al-Imam Taqi al-Din

'Ibid., 138, 289. Ibid., 125, 149. *sama‘at in Majlis al-Bitagah from Amali
Hamzah al-Kinani, MS Dar al-Kutub al-Zahiriyyah, Damascus. ‘LEDER
¢t al., Mujam al-sama‘at al-Dimashgiyyah, 50, 215.
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Aba ‘Abdillih Muhammad ibn Sulayman al-Jabir studied in a
class of 28 the Forty Hadiths of Hasan ibn Sufyin ibn ‘Amir al-
Shaybani (d. 303), with the head of the school, Hafiz Aba 1-
Hajjaj Jamail al-Din Yasuf ibn ‘Abd al-Rahmin al-Mizzi in 741."

Dar al-Hadith al-Diy2’iyyah was another school of hadith
in Damascus. Here Shaykhah Asma’ bint Muhammad ibn al-
Kamal ‘Abd al-Rahman al-Maqdisiyyah studied, in a class of 34,
Amali al-Nagqash with the most famous teacher of hadith at
that time, Fakhr al-Din ‘Alf ibn Ahmad al-Bukhari in 660.2

WAYS OF RECEIVING HADITH

Hadith experts distinguish eight ways of receiving a hadith, with
cotresponding formulas that should prefix the transmission of
the hadith to someone else. Women made as good use of each
of these eight ways as did men:

1 Sama“ (hearing)

The high tradition has been to hear the hadith, together with
the chain of narrators connecting it to the Prophet, spoken by
the teacher. About sama‘, hearing the words of the teacher spoken
from memoty or from the teacher’s book, Ibn al-Salih says:
“This type is the highest of all according to the majority of the
scholars. Whoever hears from the shaykh, he can say: “I heard
(sami‘tu) so-and-so say” or “he narrated to me (hadath-nz)” or “he
natrated to us” or “he informed us (ekbbar-ni)” or “he provided
to us information (anba-nd)”.”> Al-Khatib al-Baghdadi affirms,
from this range of expressions, that ‘the highest expression is to
say: “I heard”.”*

When reliable books of hadiths were compiled, people
started ‘hearing’ these books from their teachers, with the chain
of authority going back to the authors of these books and from
them to the Prophet. This way has continued to our time.

Ibid., 64, 216. “Ibid,, 111, 216. *IBN AL-SALAH, Mugaddimah, 80. *AL-
KHATIB AL-BAGHDADI, a/-Kifayab, 283.
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Whether the books are small or large, the originals of the books
(manuscripts) have a chain of references, starting with copyist(s)
of the particular work and ending with its authot(s); most also
have an appendix documenting the occasions of sami® with a
list of those who attended. It is from such documentation that
one realizes how commonly women attended these occasions,
and often children also.

It was a controversy among scholars whether or at what
age children could be counted as having ‘heard” and therefore
qualified to transmit hadith. Al-Khatib al-Baghdadi discusses
the controversy in detail and then concludes: “The majority of
scholars hold that hearing of hadith is allowed even for those
who are less than this age [five]. And that is the correct opinion
according to us.”' Ibn al-Saldh says: “What the practice of the
later people of hadith has been established on [i.e. the general
rule for them)] is that they write for a five-year-old or more that
“he heard” and for less than five that “he attended or he was
brought [to the assembly]”. What is proper in [this matter] is
that the condition of each [individual] child be examined: if we
find him above the condition of one who does not compte-
hend what is said, we will validate his hearing [...].” Ibn al-Salah
then gives an example of someone who narrated what he heard
when he was a child, was questioned about it, and his account of
what he understood not found wanting.”

‘A’ishah was certainly what we would call a child prodigy,
and so her hearing of hadiths as a young gitl’ may be considered
out of the ordinary. But the examples of young gitls listening to
hadith and attending assemblies for that purpose, specially in
the later centuties, ate plentiful.

2 al-‘Ard

The term a/-%ard (literally, ‘offeting’) refers to reading out the text
to the teacher. Ibn al-Salah says: ‘It is the same whether you
read out, or someone else reads and you are hearing [it being

'Ibid, 54-56. “IBN ALSALAH, Muqgaddimah, 79. PAL-KHATIB AL-
BAGHDADI, «/-Kifzyah, 58.
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read out], or whether you hear [it being read out] from a book
or from your memoty, or whether the shaykh knows by heart
what is being read out to him or he does not know but is
[himself} holding his original or another reliable person in the
class is holding it Al-Khatib says: ‘Most fugaha® and all the
imams of the knowledge [i.e. hadith] and a#har hold that reading
to the teacher is like hearing from him.” Imams Malik ibn Anas
and Sufyan al-Thawii also considered the reading by the teacher
ot the reading to him as the same.’

The best and most usual expression to indicate reception
through rd is to say: ‘I read to so-and-so’; or ‘it was read to
so-and-so and I was hearing and he approved it’. One may also
use the same expression as for sami¢ on condition of proper
clarification: ‘He narrated to us by our reading to him’ or ‘he
informed us by our reading to him’.* In later periods people
used ‘he narrated to us’ for sama‘ and ‘he informed us’ for %rd.
Ibn al-Salah cites Muhammad ibn al-Hasan al-Tamimi al-Jaw-
hari as saying: “This is the opinion of most people of hadith,
whosc number cannot be counted. They made “he informed
us” an indicator of saying “I read to him”.””

3 Ljazah

ljiazak is the teacher’s formal permission to someone to narrate
from him all of his narrations or his writings. The Zazeb can be
of several kinds. (a) The teacher gives permission to a specified
person for a specified thing, with words to the effect that ‘I
have given you permission [to transmit] such-and-such a book
or what is contained in my list’. This is the highest type of
iazah, and the later scholars are unanimous in allowing it.”

(b) The teacher gives permission to a specified person for an
unspecified thing, meaning: ‘I have permitted to you all my
narrations.” The majority among traditionists and jurists allow it.”

'IBN AL-SALAH, Mugaddimah, 82. ®AL-KHATIB AL- BAGHDADI al-Kifayah,
259-60. °AL- BUKHARI Sabzb Iim, bab ma ji’a fi I-ilm. “IBN AL-SALAH,
Mugaddimah, 83. *Lbid. *Ibid., 90-92. "1bid., 92.



OCCASIONS, TRAVELS, VENUES, KINDS OF LEARNING 87

(c) That the teacher gives permission without specifying who or
what is permitted; something like: ‘I have given permission to
all Muslims, or to everyone who has lived [and so could have
heard from me] within my lifetime.” This kind of azab ammab is
disputed and usually disallowed without some limiting attribute.’

About jiazabs in general, al-Khatib al-Baghdadi says: “The
people differ regarding zjagah of hadiths. Some of them allow it,
others do not. Those who accept it are more numerous. Then,
of those who accept it, some differ regarding the obligation to
act upon those hadiths [that have reached them in this way].
The Zahiris and some later scholars hold that it is not obliga-
tory to act upon the contents of these hadiths because they ate
like unconnected chains, or they are like narrations from obscure
people. The ma;ority of the scholars ‘say that it is obligatory to
act upon them.”

4 al-Munawalah

Munawalah (presentation) is that the teacher hands his otiginal
or what is in its place, to the student, or the student brings the
original to the teacher, who then says words to the effect: “This
is my hadith or my book, so narrate it’. The condition is that
the teacher transfers control, either by making the student the
new owner or by lending the text to him so he can copy from it
and compare with it. The majority of eatlier and later people
affirm that it is not allowed, for natrating hadiths got through
munawalah, to use ‘he narrated to us’ or ‘he informed us’, unless
the terms are sufficiently defined. Ibn al-Salah says: “The
correct and chosen opinion, on which the practice of the
majority of scholars is [based] — and it is preferred by the
people of piety and accuracy — is that they disallow using the
expressions “he narrated to us” or “informed us’ ot similar to
that, unconditionally. Rather, one should detail it, so he should
say, “So-and-so has informed us through manawalah ot jagah”
ot like that.””

"Ibid. AL KHATIB AL BAGHDADI, a/-Kifzyab, 311. *Ibid., 101.



88 AL-MUHADDITHAT

5 al-Mukatabab

The term mukatabah means correspondence whereby the teacher
transmits a written copy of his hadith to the student; if combined
with explicit permission to narrate the hadith from him, it
becomes like an zidzah." Thn al-Salih says: ‘Many great scholars
of hadith like Layth ibn Sa‘d and Mansar allow in mukdatabah use
of the expression “he narrated to us” or “he informed us”. But
the preferred way is of those who say “So-and-so wrote to me”.
This is the correct way and appropriate to the people of
caution. Similarly if he says “he informed [us] by writing”.’2 An
eatly example of a woman’s using correspondence is Umm
‘Abdillah bint Abi Hashim. She wrote to the Companion, al-
Nu‘mian ibn Bashir (d. 65) asking him what had passed on the
tongue of Zayd ibn Khatijah in his last moments of life. In
effect she was asking for a report of what al-Nu‘man ibn Bashir
‘heard’, and he wrote her a detailed letter in reply.’

6 al-Iam

The term % is used where the teacher informs the student
that this hadith or this book is his hearing or narration from so-
and-so without explicitly permitting that student to narrate it
further. Ibn al-Salah says, after mentioning the difference of
opinion among scholars about this: “The preferred opinion is
what has been mentioned by many scholars of hadith that
narration of [hadith received like] that is not allowed.”

7 al-Wasiyyah

Wasiyyah is when the shaykh by a will at the time of his death or
by other writing consigns his original(s) to a specific individual.
Some scholats have allowed narration on the authority of a
wasiyyah, but the majority, in the absence of explicit permission
(i.e. an #agah) from the shaykh, do not allow it.f

'Ibid., 103. *1bid, 104. *Abi 1-Hasan Ali AL-MAAFIRI, al-Hada’iq al-
ghann® fi akbbir alnisi’, 83-84. “IBN ALSALAH, Muqaddimah, 104,
Tbid., 105. Ibid., 105-06.
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8 al-Wiiadah

Wijadah (literally, ‘finding’) is a person’s discovering a hadith or
book, recognizing its author by the handwriting, then saying: ‘I
found in the handwriting of So-and-so...” In this case he is not
allowed to use the expression ‘So-and-so informed us’ unless he
has an jiazah.! An example of wijadab, from the time of the
Companions” Successors, is that Hammam ibn Yahya narrated
that the mother of Sulayman al-YashkurI brought out his book,
and it was read out to Thabit, Qatadah, Aba Bishr, al-Hasan
and Mutarrif. Then they, except for Thabit, narrated the whole
of that; Thabit narrated from it only one hadith.2 Muhammad
ibn ‘Abdillah ibn Ibrahim al-Shafiq says: Samanah bint Hamdan
narrated to me saying: ‘I found in the book of my grandfather
al-Waddah ibn Hassan, where he says: ‘Amr ibn Shimar has
narrated to us from Abua Ja‘far Muhammad ibn ‘Ali, from Ali
ibn Husayn, from Jabir ibn ‘Abdillah, that when the Prophet —
salla l;/d/)u “alay-hi wa-sallam — sat down on the pulpit he would
say...”

Documentation of the sama“ and jagah

It has long been an established tradition among the scholars of
hadith to presetve sama‘s and jagabs. These documents are a
precious resource. The sama‘s, typically found appended to the
book or written into its margins, contain a statement of the
date and venue of the assembly, the name of the person(s)
keeping the record and other details; description(s) of the
teacher(s), a list of those who attended with their titles, £#nyabs,
names and genealogy; also comments such as who and how
many attended all the sessions in a course of study without
missing any, those who missed something, even those who
were dozing or talking in class. The reproductions should give
some idea of what these sama look like; they vary greatly in
style, some being very formal and written in an accomplished

"Ibid, 106. *AL-KHATIB AL-BAGHDADI, alKifayah, 354. *1d., Ta’rikh
Baghdid, xiv. 440—41.
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hand, others in the style of notes squeezed in where place could
be found and less easy to read.

To get an Zageh a common practice was to circulate a
formal letter of request or #is#da°. Below, 1 give partial translation
of two sama‘s mentioning the shaykhah, Umm Muhammad
Aminah bint Ibrahim al-Wasitiyyah; in one, she is recorded as
attending, the other as hearing. She was born in about 664."

She attended, when she was three years old, a class on Forty Hadiths of
‘Abd al-Khiliq ibn Zahir ibn Tahir al-Shahhami (d. 549), compiled by
CAli al-Shahrastani, with the shaykh, Badr al-Din Abd Hafs ‘Umar ibn
Muhammad ibn Abi Sa‘d ibn Ahmad al-Kirmani al-Naysabari, who
heard the book from Aba Bakr al-Qasim ibn Abi Sa’d al-Saffar, in al-
Jami¢ al-Muzaffari in Mt. Qasyan on Saturday 25 Safar 667 with the
reading of Najm al-Din Masa ibn Ibrahim ibn Yahya al-Shaqrawi, and
he gave her permission.”

She heard Juz® Hanbal ibn Ishag from her father Aba Ishaq Ibrahim
ibn ‘Ali Ahmad ibn Fadl al-Wasiti, by his hearing from al-Shaykh Aba
‘Abdillah Muhammad ibn Abi 1-Barakat ibn Abi 1-Sa‘dat al-Harimi,
by his narration from Abt Shikir Yahya ibn Yasuf al-Saqlatini, by his
hearing from Abu l-Hasan ibn Shidhan al-Baghdadt al-Bazzaz, from
Abli ‘Amr “Uthmian ibn Ahmad ibn al-Sammak, from Abua ‘Ali
Hanbal ibn Ishaq al-Shaybani. That was on Sunday 17 Jumada al-Ula
673 at the house of the shaykh in Mt. Qasyin in Damascus.”

In both translations above, the names of others attending
the class are omitted. Next, translation of an ##da> and sjazab
document (see photocopy on the next page):’

In the name of God, the Merciful, the Compassionate.

It is requested from the favour of the master of the people of hadith,
— may God increase their number — to grant zigab to the fagih Abi
Umar Muhammad ibn Ahmad ibn Muhammad ibn Qudamah, for his

'IBN RAFL, a/-Wafayat, 1. 343. %sama‘at in al-Arba%n of “Abd al-Khilig
ibn Zabir al-Shabhami, ta,ébry al-Sharastani, MS Dir al-Kutub al-
Zahiriyah, Damascus. *Sama‘at at the end of Juz? Hanbal. *Translated
from the photocopy of the #agah in MUTIC AL-HAFIZ, a/-Madrasab al-
Umariyyah, 97.
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son ‘Abdullzh, his daughter Zaynab, the son of his son Ahmad ibn
Umar, for Muhammad ibn Khalaf ibn Rajih ibn Bilal ibn Isa, for his
son Aba |-Fath Ahmad, daughter of Asiyah, and for their mother
Aminah bint Muhammad ibn Muhammad ibn Qudamah, for all the
hadiths that they received by hearing and then received by zazab, and
the rest of what is allowed for them to narrate, without them [the
shaykhs, giving permission and] being responsible for whatever
invalidates the zagah. May they continue doing service [to the people].
Written in the last ten [days] of Safar in 579. And praise is due to God
alone, and His Mercy on Muhammad the Prophet and His peace.

'u\.;»' MMM‘@M
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Is#ida° and first words of the jagah translated above. (Detail of p. 97
MUTI¢ AL-HAFIZ, al-Madrasah al-‘Umariyyah.)

I have given them jazeh, may God guide them to His obedience, in all
that they asked zazeh for, after avoiding what can weaken an 7agah.
May God guide us and them to what pleases Him. Written by
Muhammad ibn Hamzah ibn Muhammad ibn Abi I-Saqr on 24 Safar,
579 in Damascus, while praising God, Glorified is He, and praying for
mercy and peace on our master Muhammad, his family and his
Companions.

Like that I [too] say [that] I have given them — may God increase their
numbet, and guide them [to] what pleases Him in this world and the
next world — permission for all my masma‘at and giazat on the way of
the salaf, may God have mercy on them. It is written by Barakat ibn
Ibrahim ibn Tahir ibn Barakat al-Khusha9 al-Qurashi. That was on
Wednesday 12 Rabi¢ al-Akhir 579.
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Onerying ijazahs

The scholars discussed and queried Zazabs both assiduously and
tresponsibly. They did not allow narration unless the jazah was
confirmed. Here is an example:

The great scholar of hadith Aba 1-Fath al-Ya‘murl ibn Sayyid al-Nis
[d. 734) was asked: Who gave #izab to Ruqayyah bint Isma4l ibn al-
Anmad [d. 676]?
Then he answered: As for Ruqayyah bint Isma‘l al- Anmati, I have got
some agahs with her father’s handwriting in the year 612 and around
that [yeat]. In none of these #agabs, is she mentioned. Rather in those
#azabs are mentioned her brother Aba Bakr Muhammad ibn Ismafl
al-Anmati, our Shaykh and his sister Zaynab. There are Zizgabs of the
year 614 where she [i.e. Ruqayyah] is mentioned. That means she was
born around that time. And I have seen in the handwriting of Is al-
Anmat [so] that I do not have any doubt of it:
‘It is requested from the masters, the imams, to grant fagah
for the people for whom the #agah is requested in the page
opposite to this, and for Ruqayyah bint Isma‘l ibn ‘Abdillah
al-Anmatl. Everyone narrates all that is valid from their
narration and words, and for them is the reward.’
It was dated at the end of Jumiada al-Ula year 614, and similarly, they
grant #agah to $afi and Juma@h, both brothers and slaves of Ibn al-
Anmati with the group, whatever has been asked for, according to the
conditions of #agah. May God benefit all thereby. Amen. Below that is:
‘I gave them #agah, may God guide them, to narrate what
they have asked with the condition of its validity. Written by
‘Abd al-Samad ibn Muhammad ibn Abi I-Fadl al-Ansari.’
Below that is:
Like that says Muhammad ibn Hibatullzh, ibn Muhammad

ibn Mu‘ammil al-Shirazi on 26 Muharram year 615 in
Damascus.

Then Abu l-Fath ibn Sayyid al-Nas recotds other jazabs for
Rugayyah with full documentation and dates to make it clear
that she had #iazab from those shaykhs.'

"Muhammad AL-RAWANDI, A /-Fath al-Ya‘mars: al-Apwibab, ii. 229-32.
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FATIMAH BINT SAD AL-KHAYR (?525-600)

Fatimah’s father, Sa‘d al-Khayr, was himself a scholar. One of his
eminent students, al-Sam®ni (author of al.Ansab), describes him
as mupaddith, fagib, and righteous. He travelled from his home-
city of Valencia, at the western end of the Islamic wortld, all the
way to China. The reason for his migration is not given. It is
most probable that as Muslim power in Spain waned further,
Christian rulers were emboldened to make life for their Muslim
subjects increasingly mtolerable and for learned, pious Muslims
impossible. Al-Sam@ ani' says that Sa’d al-Khayr faced much hard-
ship, crossed many seas and, through trade, attained considerable
wealth. He studied with many teachers in Baghdad, Isfahan,
Hamadan and other places. He had several daughters (then,
much later, a son) and was most particular about their attending
hadith classes, travelling with them extensively and repeatedly
to different teachers. He also taught them himself.

Fatimah’s year of birth is given as 525; 522 is more likely.”
The place is given only as ‘in China’, i.e. east of Kashghar. She
began very young: a sama‘ records her hearing al-Dariqutni’s K
al-Du‘afi al-matrikin in Dhu 1-Qa‘dah 529; a sama‘ at the end of
a copy of al-Khatib al-Baghdadl’s al-Jami® li-akhblag al-rawi wa
adab al-sami* records her hearing it in Rabi¢ al-Awwal and Rabi
al-Akhir 529. Al-Mundhiri notes that Sa‘d al-Khayr took her
several times to the same teachers to consolidate her knowledge.”

In Isfahan she studied with Fatimah al-Juzdaniyyah, main
narrator in her time of the compilations of al-Tabarani. Fatimah
Sad al-Khayr heard from her all of MuGam al-kabir (printed
now in 37 volumes) and MuSam al-saghir (2 volumes).

VAL SAMANI, al-Ansah, in loco ‘al-balansT. “IBN NUQTAH, a/-Tagyid, 409.
3AL-MUNDHIRI, Takmilab, ii. 15.
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In Baghdad, where it appears she was settled for a time,
among her principal teachers were Aba 1-Qasim Hibatullah ibn
Muhammad ibn Husayn, main narrator of Ibn Hanbal’s Mausnad,
Abt 1-Qasim Zahir ibn Tzhir al-Shahhami, Aba Ghalib Ahmad
ibn al-Hasan ibn al-Bann@’, and others travelling to the capital.
The list of the books she mastered would be long indeed. After
marriage, she moved with her husband to Damascus and from
there to Cairo.' Much of her teaching career was based in those
two cities, and many scholars travelled there expressly to study
with her.

Fatimah married Zayn al-Din Aba I-Hasan Ali Ibrahim ibn
Naja, one of her father’s students who clearly impressed. He
was born in Damascus in 508, and described as pious, noble,
high-minded, of praiseworthy character, exceptionally eloquent.
He was called /W3 for his fame as a preacher, and a/-Ra’is
for the social standing he enjoyed through relations with the
Ayyubid court: he served as secretary for Nir al-Din. The his-
torian Abt Shama records that he was held in high esteem by
both Salah al-Din al-Ayyubi (famous for recovering Jerusalem)
and his successor. Yet, despite the great wealth that had come
to him, al-Dhahabi reports that Ibn Naja, died so poor that his
friends paid for his shroud.” There is no account of how he
unburdened himself of so vast a fortune. Perhaps he was very
generous in giving it away and successfully concealed the fact.
He died in 599, a year before Fatimah.

Al-Dhahabi says: ‘She saw much honour and wealth.” Yet,
neither father, nor husband, not Fatimah herself appear to have
been distracted by that wealth into any indiscipline or indolence.
To the end of her life, she remained active in diffusing her vast
body of knowledge. Muhammad ibn Ismafl, later famed as
Khatib Mardi, carried to his home city her teaching of Musnad
Abi Ya'a Hadith al-Khiragi,' Ziyidat Amali Imam Malik, and

' AL DHAHABI, Ta’rikh a/ Islam (sub anno 591-600), 461. ’1d. , Siyar a‘lam
a/ nubala’, xx1 393-96. “IBN HAJAR, a/- "Majma® al-mn’assas, 1. 482-83.
*Ibid, i. 263. > Ibid., ii. 114.






Chapter 4

The women’s teachers

The women were not restricted to learning from only other
women. It appears rather that they studied with whoever they
had the opportunity to study with. The minimum required of
women in looking for teachers is well set out by Ibn al-Jawzi.
He says:

The woman has [the same] duty as the man; so it is [incumbent] upon
her to learn about her duties and obligations until she is firm and sure
how to perform them. If she has a father or brother, or husband or
any blood relation who can teach her the obligations of the religion
and instruct her in how to do her duties, that will suffice her. If there
is no one there [among close family] she must ask others [outside the
family] and learn from them. If she is able to find 2 woman who can
teach her, she will learn from her. If not, she will learn from the old
and elderly men without privacy: and she will suffice with what is
necessary [for her to know]. [After that] whenever any new situation
arises about her religion she should ask and not be shy; for God does
not shy from the truth.’

For women who desired to go further or to specialize, it was
permitted to study with younger teachers if the teaching was
done in an open way, within the Shari‘ah bounds. Typically, the
women would begin with the knowledgeable women or men of
the household, then continue with local teachers outside the
family circle, and then to such teachers as might be visiting the
locality, and finally teachers in other towns and cities. Some
details follow in the examples below. The examples have been

"IBN ALJAWZI (d. 597), Abkim al-nisa’, 131.
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chosen principally to demonstrate that this practice was consis-
tent in all periods and in different regions.

TEACHERS WITHIN THE FAMILY CIRCLE

From the outset women learnt hadith from their mothers — the
Companions taught their daughters, who were their Successors.
‘Abd Rabbih ibn al-Hakam has narrated from the daughter of
Ruqayqgah from her mother that she said: “‘When the Prophet —
salla-I-libu ‘alay-bhi wa-sallam — came seeking victory at T2’if, he
came to me [..]"" and then she mentioned the whole hadith.
Hubabah bint ‘Ajlan also got hadith from her mother: She has
narrated from Hubabah bint ‘Ajlan from her mother, Umm
Hafs, from Safiyyah bint Jarir, from Umm Hakim bint Wadda¢
that she said: ‘T heard the Messenger of God — salla-lahu “alay-hi
wa-sallam — saying: The prayer of a father passes the curtain’,’
meaning that it reaches God directly, without being mediated or
impeded. Similarly, in later centuries women learnt from their
mothers: Al bint Nasir al-Din Muhammad learnt hadith from
her mother, the great mupaddithah, Umm Muhammad ‘A’ishah
bint Sayf al-Din Aba Bakr ibn Isi al-Hanafi (d. 793). One of
the hadith works that she studied with her was Fawa’id of Abu
Ahmad al-Hakim (d. 378) in Muharram 793 in the Madrasah al-
Khataniyyah al-Buriniyyah.’

Among women from the earlier period who studied with
their fathers are: Buhaysah al-Fuzariyyah (#26/%yyab), who nar-
rated from her father from the Prophet;4 Jabalah bint Musaffah
al-“Amiriyyah (#36iyyah), who narrated from her father from
‘Al1;’ and Hafsah bint ‘Abd al-Rahman ibn Abi Bakr al-Sidqu.6
In the later centuries: Hind bint Ja“far ibn ‘Abd al-Razzaq (5th ¢.)

'IBN ALATHIR, Usd afs ghabah, . 454 “IBN MAJAH, Sunan, Du‘a’, bab
da‘wat al-walid wa da‘wat al- maz/um *See Abii Ahmad AL HAKIM, Fau/a za’
(ma ittasala ilay-nd), 100. ALMIZZI Taba’bzb al-kamadl, xxxv. 138.
HAJAR, Tabdbib al-tahdhib, xii. 434. SAL -MIZZ1, Tahdhib al-kamal, xxxv.
153.
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studied with her father;' Umm Salamah Aminah studied with
her father, Aba Said Hasan ibn Ishaq ibn Bulbul al-Naysabtirl
(d. 348);> Wara® studied with her father Ahmad ibn ‘Abdillah
ibn al-Hasan ibn Muhammad al-Khallal (5th ¢.)’ Lw’lw’ah studied
the whole al-Arba‘in badith min al-musawat mustakbrajah ‘an thigat
al-ruwat of Hafiz Ibn ‘Asakir, with her famous father, Shaykh
‘Imad al-Din ibn ‘Asakir al-Dimashdf in 718;* Amat al-Rahim
al-Yuniniyyah (d. 739) studied the women’s hadith from Musnad
of Ahmad ibn Hanbal with her father, the great mubpaddith and
jurist Muhammad ibn Ahmad al-Yanini (8th ¢.);’ in India the
great scholar of hadith and figh, Khadijah al-Dihlawiyyah (early
14th c.) studied hadith and other subjects with her father, Imam
Muhammad Ishaq al-Dihlawi (d. 1262).

There are women who received knowledge of hadith from
their grandmothers. For example, Aminah bint ‘Abd al-Rahmian
ibn Abi Layla narrated from her grandmother Umm Layla that
she said: “‘We pledged allegiance to the Prophet — salla-L-lahy ‘alay-
bi wa-sallam.”® The mubaddithah and jurist Fatimah bint al-Mundhir
ibn al-Zubayr got many hadiths from her grandmother Asma’
bint Abi Bakr, which she then passed on to her students.” A
later mupaddithah, Asma’ bint Abi Bakr ibn Hamzah al-Mardawi
studied Hadith Abd Bakr ibn Abmad al-Shiragi with her grand-
mother, Zaynab bint Makki ibn ‘All ibn Kamil al-Harrani (the
teacher of al-Mizzi, Ibn Taymiyyah and al-Dhahabi) in Madras-
ah al-Mismariyyah in Jumadah al-Ula 688.° She also studied
other books with her.” Umm al-Khayr bint ‘Abdillih Muham-
mad ibn Zahirah al-Qurashi studied Nuskbah Abi Mu‘awiyab,
Nuskbab Bakkar ibn Qutaybab and alMasabihp of al-Baghawi

'IBN ASAKIR, T2’rikh Dimashq, (targjim al-nisa’) 436. *See the account of
al-Hasan ibn Ishaq ibn Bulbul in IBN AL-ADIM, Bughyat al-talab, 2295—
98. *AL-DHAHABI, Ta’rikh al-lslam (sub anno 561-70), 402. *See IBN
‘ASAKIR, @)-Arba‘in hadith min al-musawat mustakbrajah ‘an al-ruwar, 228.
SAL-DHAHABI Myjam al-shuyiikeh, i. 189. “IBN HIBBAN, K. a/-Thigat, iv. 63.
"Ibid., v. 301. *See LEDER et al, MuSam al-sama‘at al-Dimashqiyyah, 50,
215. *See #bid,, 139, 215.
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(d. 494) with her maternal grandmother, Umm al-Hasan bint
Ahmad ibn Qasim al-Harazi in Makkah in 762.!

Among the women who received hadith from their
grandfathers is Munyah bint ‘Ubayd ibn Abi Barazah al-Aslami.
Umm al-Aswad has narrated from Munyah bint ‘Ubayd that
she narrated from her grandfather Aba Barazah that he said:
“The Messenger of God — salla-i-labu “alayhi wa-sallam — said:
Whoever consoles a woman who has lost her child, God will
grant him a cloak to wear in paradise.”” Umm Aban Hind bin
al-Wazi¢ ibn Zari¢ also received hadith from her grandfather,
the Companion, Zari¢ ibn ‘Amir al-‘Abdi.” Duhaybah and Safiy-
yah, daughters of Ulaybah al-‘Anbariyyah, got hadith from their
grandfather Harmalah ibn ‘Abdillah al-‘Anbari, a Companion,
and also from their father’s grandmother, Qaylah bint Makhra-
mah, another Companion.4 Sitt al-‘Arab bint Muhammad ibn
Fakhr al-Din al-Bukhari (d. 690) studied a lot of books of hadith
with her grandfather Abua l-Hasan Fakhr al-Din ‘All ibn al-
Bukhari (d. 767, a teacher of al-Mizzi and Ibn Taymiyyah).
Among the books she studied with him are: the Sabzb Muslim,
al-Sunan al-kubra of al-Bayhaqi and Fawa’id §. ammiyah.”

Marriage did not stop women from continuing their study
of the Sunnah. Indeed, some of them turned to their husbands
to improve their store of knowledge (examples of husbands
learning from wives will come in a later chapter). Buqayrah,
wife of the great Compamon Salman al-Farisi received and
narrated hadith from him.° So also did Juminah bint al-
Musayyab ibn Najabah, wife of the Companion Hudhayfah ibn
al-Yaman.” Similarly, Zaynab bint Ka% ibn ‘Ujrah, wife of the
famous scholar among the Companions, Abu Sa¥d al-Khudri,
received hadith from him, copiously recorded in the major

'IBN FAHD, a/-Durr a/ kamin, 1594. AL TIRMIDHI, Sunan, ]amz 7z, bab
akbar i fadl al-ta*siyab. *IBN HA]AR, Tabdhit al-tahdbib, xii. 485. ‘AL-MIZZ1,
T abdhib al-kamdl, xxxv. 168, *TAQI AL—DIN AL-FASI, Dhay! al-taqyid, ii. 375.
SIBN SAD, al-Tabagat al-kubra, iv. 92. TBN MAKULA (d. 475), a-lkmal fi
raf* al-irtyyab, ii. 532.
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hadith compilations." Among the Successors, Umm al-Dard# al-
Sughra received many hadiths from her husband Abi I-Dard?’.
Safiyyah bint Muhammad ibn ‘Abd al-Muhsin al-Makhzimiy-
yah al-Makkiyyah heard directly from her husband Musalsal bi-I-
awwaliyyah, in Rabi al-Awwal 743.% Sitt al-Fugah? bint Ibrahim
al-Wasitiyyah studied .Amalf Ibn Bishran of Abt 1-Qasim ‘Abd al-
Malik ibn Muhammad ibn Bishran (d. 430) with her husband
Diya’ al-Din Isa ibn Abi Muhammad ibn ‘Abd al- Razzaq al-
Maghari al-Hanball in Ribat al-Qalanisi on 22 Safar 703.> Zaynab
bint Ismafl ibn Ahmad studied Hadith of Aba ‘Amr ‘Uthmian
ibn Muhammad al-Samarqandi (d. 345) with her husband Qadi
Taqi al-Din Sulayman ibn Hamzah al-Maqdisi in his house in
7151 Dunya bint Hasan ibn Balban studied Hadith Abi Husayn
Abd al-Wabhab ibn al-Hasan ibn al-Walid al-Kilabr (d. 396) with
her husband the great mubaddith and historian ‘Alam al Din al-
Qasim ibn Muhammad ibn Yasuf ibn al-Birzali in 728.°

Women received hadith also from other members of the
family and household — brothers, sisters, aunts and uncles, on the
father’s or the mother’s side — and slaves received hadith from
their masters or mistresses. The great mupaddithah and jurist,
Umm Hudhayl Hafsah bint Sirin, sister of the renowned Muham-
mad ibn Sitin, received hadith from her master Anas ibn Malik.’
Hisham ibn Hassan from Iyas ibn Mu%wiyah saying: ‘T did not
meet anyone whom I can prefer over Hafsah’. He was asked:
‘What about Hasan al-Basti and Muhammad ibn Sirin?’ He said:
‘As for me I do not prefer anyone over her. She learnt the
Quran by heart when she was twelve years old.”” Though born
a slave, Hafsah bint Sitin made the best of the opportunity
presented to her and became one of the most important
scholars of her time. Some considered her superior to Hasan al-
Basri. Her hadiths from her master are in Sabih al-Bukhari. For

'IBN HAJAR, al-Isabab fi I- tam]z{ al-sapabah, viii. 97. > TAQI AL-DIN AL-FASI,

al-Igd al-thamin, vi. 41. > See LEDER ¢t al, MuS ]am al-sami‘at al-Dimash-
giyyah, 142, 319 “Ibid., 110. 312. °Ibid, 130, 304. ® IBN HIBBAN, K a/-
Thigat, v. 194 TAL-MIZZI, Tahdhib al-kamal, xxxv. 152.
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example, ‘Asim narrates from her from Anas that the Prophet
said: ‘Plague is martyrdom for every Muslim.”’

TEACHERS OF THE LOCALITY

After learning within the near circle, the women would study
with other teachers in their town. Again, the example was set by
the first generations of Muslims: the Successors in Madinah
narrated from the Companions, including wives of the Prophet.
Similarly, in every city where the Muslims settled, the women
received knowledge of the Sunnah from the scholars in that lo-
cality. The first three centuries are full of examples, but here I
will mention examples from the later centuries:

Jumuath bint Ahmad ibn Muhammad al-Mahmiyyah of
Nishapur received the hadith from the teachers of her town.”
Shaykhah Asma’ bint Muhammad ibn al-Hasan al-Dimashgqiyyah
(d. 595) studied hadith with the judge of her home town Abi I-
Mufaddal Yahya ibn ‘All ibn ‘Abd al-‘Aziz al- Qurash1 and Aba
Muhammad ‘Abd al-Katim ibn Hamzah al-Sulami.” Umm al-
Raj2’> Zubaydah bint Muhammad ibn Ahmad of Isfahan studied
hadith with the teachers of her town, Abu I-Husayn Ahmad ibn
‘Abd al-Rahmin al-Dhakwani, Aba ‘Abdillah al-Qasim ibn al-
Fadl al-Thaqafi and Abi Hafs “Umar ibn Ahmad al-Simsar.*
The famous tenth century hadith expert from Baghdad, Shuhdah
bint al-Muhaddith Abi Nasr Ahmad ibn al-Faraj ibn ‘Umar al-
Dinawiri, studied hadith with the famous teachers of Baghdad,
Tirad ibn Muhammad al-Zaynabi, Ibn Talhah al-NiGli, Aba I-
Hasan ibn Ayyib, Aba 1-Khattab ibn al-Batir, Ahmad ibn ‘Abd
al-Qadir ibn Yusuf, al-Hasan ibn Ahmad ibn Salman al-Dag-
qaq, Thabit Bundar, Aba Yasir Ahmad, Aba 1-Wahid ibn
‘Alwan al-Shaybani, Ja‘far al-Sarraj, Aba Mansar Muhammad
ibn Harisah, Mansir ibn Hayd al-Naysabari, Aba 1-Barakat

"AL-BUKHARI, Sapih, Tibh, bab ma yudbkars fi al-tan. ALSAYRAFINI
(d. 641), al-Muntakhab min kitab al-Siyaq % ta’rikh Nasyabar, 183. PAL-
MUNDHIRI, @/-Takmilah li-wafayat al-naglab, i. 314. "AL-SAMANI, &/
Muntakbab min MuGam al-shuyiakh, iii. 1883.
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Hamd ibn Abdillah al-Wakil, Aba Ghalib al-Baqillani and a
sizeable group of others." Zahidah bint Ibrahim ibn ‘Abd al-
‘Aziz ibn ‘Ali ibn Muhammad al-Mawsili al-Khabbaz studied
Intikhab al-Tabarani li-ibni-hi ‘ala Ibn Faris with 21 teachers in
718.2 ‘A’ishah bint Muhammad ibn ‘Abd al-Hadi al-Maqdisi the
great mupaddithah of her time studied with Ahmad ibn Abi Talib
al-Hajjar: Sapih al-Bukhari, K. Dhamm al-kalam of al-Harawi, Jug®
Abi [Jabm, Amali Ibn al-Nasri, Musnad “Umar of al-Najjad, a/-
Arba‘in  al-Ajurriyyah, Musnad <Abd ibn Humayd, with Qadi
Sharaf al-Din ‘Abdullih ibn al-Hasan ibn ‘Abdillah ibn al-Hafiz
‘Abd al-Ghani: Sapzh Muslim, with ‘Abd al-Qadir ibn ‘Abd al-
‘Aziz ibn al-Mu‘azzam Isa al-Ayyubi: the whole of the S7ab by
Ibn Ishaq in the rescension of Ibn Hisham, and Jug’ a/-Big‘dqab.3

VISITING TEACHERS

Women also received hadith from teachers visiting their towns.
As before, the practice has the best precedent. On her way back
from the Battle of the Camel, ‘A’ishah stayed as the guest of
Safiyyah bint al-Harith al-‘Abdari in the house of ‘Abdullah ibn
Khalaf in Basrah. Here Safiyyah and other women of Basrah
crowded round her to learn the Swnnab from her, and to put
many questions of law, which she answered, and which are all
well documented in the compilations of hadith. Ayyab al-
Sakhtiyani, narrated from Muhammad ibn Sirin that ‘Aishah
came down as a guest to Safiyyah Umm Talahah al-Talahat. On
seeing Safiyyah’s daughters ‘A’ishah said: “The Prophet — salla /-
labu ‘alay-hi wa-sallam — entered and in my room there was a girl.
The Prophet — salla [-labu ‘alay-hi wa-sallam — gave me a piece of
matetial he had and asked me to make it into two pieces, and
give one piece to this gitl and give the other piece to the girl
who is in the house of Umm Salamah, because they seem to be

'AL-DHAHABL, T2%rikb al-Iskim, (sub anno 571-580) 146. “Their names
can be found in MUTIC AL HAFIZ, al-Jani¢ al-Mugaffari, 462. >TAQI AL-DIN
AL-FASL, Dbayl al-taqyid, 1i. 381.
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adults.”’ ‘Abdullah ibn ‘Ubayd, the mu’adbdbin of the mosque of
Jurdan, narrated from ‘Udaysah bint Uhban that he said: “When
CAli ibn Abi Talib came here to Basrah, he called on my father,
and said: O Abu Muslim, are you not going to help me against
these people? My father said: Yes I am. Then he called his slave-
girl and said: O gitl, bring [me] my sword. She brought it. Then
he drew out a hand-span of it — there it was, a wooden sword.
Then he said: My friend and your cousin [i.e. the Prophet] took
from me this covenant that when there is fi#nah among Muslims,
then make a sword from wood. Now if you want I can come
with you. [‘Ali] said: No. I do not need you and your sword.”
Similatly, when Aba Hurayrah came to Damascus and stayed as
a guest in the house of Abu I-Dard@’, the women used the
chance to learn from him. Isma‘l ibn ‘Ubaydillah has narrated
from Karimah bint al-Hashas al-Muzaniyyah that she said: ‘Aba
Hurayrah narrated to us when we were in the house of Umm
al-Dard? that he heard the Messenger of God — salla liabu “alay-
hi wa-sallam — narrating from his Lord that He said: I am with
My slave as long as he remembers Me and his lips move with
remembrance of Me.”

The most important and highest chain to Sabih al-Bukhari is
one that goes through the great mubaddith Abu ‘Abdillah al-
Husayn ibn al-Mubarak al-Zabidi. His place of residence was
Baghdad. When once he visited Damascus the people crowded
to him to read the Sabzh with him. The class was arranged in al-
Jami¢ al-Muzaffari, beginning at the end of Shawwal 630 and
concluding on 10 Dha 1-Qa‘dah of the same year. The whole
Sabih was read to al-Zabidi in 22 sessions, and the class was
attended by the most eminent scholars and jurists. The last
surviving person to narrate from al-Zabidi after attending these
sessions was Abt 1-‘Abbas Ahmad ibn Abi Talib al-Hajjar, by

'ABU DAWUD, Sunan, Salih, bib al-mar’ab tusalli bl ~ghayr kbimar. *IBN
MAJAH, Sunan, Fitan, bab al-Tathbit fi ifitnah. JAL- BUKHARI, Sahih,
Tawhid, bab qawl Allah — la tuparrtk bi-bi lisanak; IBN HAJAR, Fath al-bari,
xili. 611; AL-MI1ZZ1, Tahdhib al-kamal, xxxv. 292-93.
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whom the chain of narration to the Sah#h was much shortened
for those after him because he lived such a long life. Women
also benefited from this precious opportunity and attended the
same sessions on the Sapip, and in great numbers. Among them
were Khadfjah bint Muhammad ibn Sa‘d ibn ‘Abdillah al-
Magqdisiyyah (d. 701)," and the long-lived Shaykhah Zaynab bint
Sulayman ibn Ibrahim ibn Rahman al-Is‘ardi (d. 705). Ibn Hajar
confirms this in his account of her: ‘She heard the Sabip from
Abii ‘Abdillih al-Husayn ibn al-Mubirak al-Zabidi.* Shaykhah
Umm al-Khayr Fatimah bint Ibrahim ibn Mahmid al-Bat?’i-
hiyyah also attended and al-Dhahabi confirms it: ‘She heard the
Sabib from al-Zabidi.”

The long-lived shaykhah Umm al-Hasan Fatimah bint ‘Abd
al-Rahman 1bn ‘Amr al-Fart?’ only attended two sessions and
narrated them.* Al-Dhahabi says of Hadiyyah bint ‘Al Ibn ‘Asakir
al-Baghdadi: ‘She attended the class of al- Zabidi.” Another
shaykhah, one well known for her higher znad, Sitt al-Wuzar2’
bint “Umar ibn As%d ibn al-Munajja al-Tanukhiyyah also attended.
Taqi al-Din al-Fisi says of her: ‘She studied with Husayn ibn al-
Mubirak al-Zabidi, a/~Sapih in al-Jami¢ al-Muzaffari and also
Musnad al-Shafii’”® Tbn Hajar says in his account of ‘A’ishah bint
Muhammad ibn ‘Abd al-Hadi al-Maqdisiyyah: ‘She was the last
person who narrated Sabip al-Bukhari with high imad by her
hearing [it]; and it is a wonderful coincidence that Sitt al-Wuzara’
was the last woman in the wotld among all those who narrated
from al-Zabidi and she died in 716, while this ‘A%ishah is similar
to her in dying in 816 and she had above [Sitt al-Wuzara’] this
quality that even from among the men who heard from al-
Hajjar, the colleague of Sitt al-Wuzar?’, none remained in the
world other than herself. Between the death of ‘A’ishah and Sitt

'Muhammad IBN JABIR (d. 749), Bamamaj aWadi Ashi, 169; AL-
DHAHABI MuSjam al-shuyiikh, 1. 232. IBN HAJAR, al-Durar al-kaminab, ii.
119. AI,DHAHABI Dhay! al-Sibar, 60. *“IBN HAJAR, a/-Durar al-kiminab, ii.
351, °AL-DHAHABI Mu Sam al-shuyikh, i. 362. 6TAQI AL-DIN AL-FASI,
Dhayl al-tagyid, ii. 397. " 1BN HAJAR, al-Majma® al-mu’assas, ii. 351.
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al-Wuzar# the difference is exactly one hundred years.” In the
thirteenth century Umm al-Fadl Nafisah bint ‘Abt 1-Izz Ahmad
ibn Yuasuf al-Shanwani studied with Hafiz Muhammad al-
Murtada al-Zabidi Thaudathiyyat of al-Bukhari — ie. those hadiths
with only three narrators before al-Bukhari — and Arban of al-
Nawawi in 1189 in the house of her father.'

TEACHERS IN OTHER TOWNS

Women also got hadiths from teachers of other towns, either
by travelling to them, or by correspondence, or by request of
gagabs. Among those who travelled in the path of knowledge,
the Kufan mupaddithah Jasrah bint Dajajah al-‘Amiriyyah, got
hadith in Madinah from °Ali ibn Abi Tilib, ‘A’ishah and Umm
Salamah, and from Abi Dharr al-Ghifari.” Muhammad ibn al-
S#@’ib ibn Barakah narrated from his mother that she said: ‘T did
tawaf of the House in a group of women from Bana al-
Mughirah in the company of ‘A’ishah. The women mentioned
Hassan ibn Thabit and attacked him [for his part in the slander
about ‘A’ishah]. ‘A’ishah reminded [them of] Hassin’s poetic
verses in praise of the Prophet — salla Fiabn “alay-hi wa-sallam —
and said: I hope that God will enter him into paradise because
of [i).”

In later centuries Fatimah bint ‘Abd al-‘Aziz al-Qazwini
studied hadith with Abu I-Husayn Ahmad ibn ‘Ali al-Jawhari al-
Mawsili in Tripoli, and with Aba Muhammad Tahir ibn Nasr al-
Asfijabi and the qadi Aba I-Fadl Muhammad ibn Ahmad ibn
dsa al-Sadi in Egypt. She settled in Sur.* Juma‘h bint Ahmad
ibn Muhammad ibn ‘Ubaydullah al-Mahmiyyah of Nishapur (d.
¢a. 396), having studied with the teachers of her town, did hajj
and heard from various teachers on the way.” Al-Sulami says: ‘I
heard her say: In Baghdad I called upon Shaykh Abu I-Husayn

'See sama‘at at the end of Juz fi-hi Thulithiyyat ALBUKHARL *AL-MIZZI,
Tabdbzb al-kamal, xxxv. 143. “See AL-DHAHABI, Sar a“lam al- nuba/a’ ii
515. *ALsSUYOTI d. NN, alMinjam fi LmuSam, 9597, 85. PAL-
SAYRAFINI, al-Muntakhab min kitab al-Siyaq li--Ta’rikh Naysabar, 183,



THE WOMEN’S TEACHERS 107

al-Khudt, and he asked me: Who did you ‘accompany’ [i.e.
study with for a long time]? I said: 1 ‘accompanied’ al-Nasra-
badi. Then he asked me: What do you remember of his sayings?
I said: I heard him say: Whoever’s connection (#isbah) is correct,
his knowledge is perfect. On that al-Khudri [being impressed
by what he heard] remained silent. When I came back al-
Nasrabadi was pleased and said: That is how it should be for
anyone who calls upon a shaykh’ ! This woman scholar travelled
continually to learn from different teachers in different places.

Where the women could not travel to the scholars they
would resort to correspondence with them. For example Fati-
mah, also called Sutaytah, daughter of the qadi Kamail al-Din
Mahmid ibn Shirin al-Hanafi, used to write letters to scholars.
When Hafiz al-Sakhawi’s brother died, she wrote to him to
console him.?

The women got jagabs from the scholars of other towns.
For example ‘A’ishah bint ‘Umar ibn Rushayd al-Fihri of Sabta
in Morocco received 7agabs from a lot of scholars in Egypt,
Makkah, Madinah and Syria. Another example is Asiyah bint
Jarullah ibn Salih al-Shaybani (d. 873): the large number of
scholars who gave her 7agahs are listed by al-Suyat (d. 911):
there are 105 names in his list, from different towns and
places.3

NUMBER OF TEACHERS

Among the narrators of hadith there are those who had no
more than one or two teachers. About such narrators a genre
of writing developed among the people of hadith called ‘al-
wuhdin wa-l-mathant’. At the end of the most famous of these
compilations, al-Apid wa-l-mathani of Abt Bakr ibn Abi ‘Asim
(d. 287), are mentioned those women who have narrated only
one or two hadiths.

' AL-SULAMI (d. 412), Dhikr al-niswab al-muta‘abbidar, 423. The term of
genealogy (nishah) is here used metaphoncally to indicate the spiritual
connection between master and disciple. *AL-SAKHAWI, a/-Daw’ al-
lami®, xii. 111, PAL-SUYOTI, al-Minjam fi I-muGam, 95-97, 85.
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However, many women received hadiths from a great
many narrators, most famously ‘A’ishah who, as well as narrat-
ing directly from the Prophet himself, also narrated from Ham-
zah ibn ‘Amr al-Aslami, Sa‘d ibn Abi Waqqas, ‘Umar ibn al-
Khattab, her father Abu Bakr al-Siddiq, Judamah bint Wahb al-
Asadiyyah, and Fatimah, the daughter of the Prophet.l The
Successor, Umm al-Datrd?’ narrated from het husband Abu 1-
Darda’, Salman al-Farisi, Ka%b ibn ‘Asim al-Ashri, ‘A’ishah,
Abu Hurayrah, Fadalah ibn “Ubayd al-Ansiri. In later centuties,
the renowned mupaddithah Shuhdah teceived hadith from Tirad
ibn Muhammad al-Zaynabi, Ibn Talhah al-Nili, Aba l-Hasan
ibn Ayyab, Abu I-Khattab ibn al-Batir, Ahmad ibn ‘Abd al-
Qadir ibn Yasuf, Hasan ibn Salman al-Daqqaq, Thabit Bundar,
Abu Yiasir Ahmad, ‘Abd al-Wahid ibn ‘Ulawan al-Shaybani,
Ja‘far al-Sarraj Aba Mansir Muhammad ibn Harisah, Manstr
ibn Hayd al-Naysabuii, Aba I-Barakat Hamd ibn ‘Abdillah al-
Wakil, Aba Ghalib al-Bagillani and many others.”

As for women who received jazabs, the lists of the teachers
of some of them are, as 1 mentioned just above, very long
indeed. For example Asiyah bint Muhammad al-Utbili received
yazahs of over two hundred teachers, both male and female.
Among those teachers are: the Shaykhah Umm Muhammad
Zaynab bint Ahmad ibn ‘Umar ibn Shukr al-Maqdisi, ‘Abd al-
Hafiz ibn al-Shaykh Badran al-Maqdisi, Muhammad ibn
Hibatullah al-Shirazi, ‘Umar ibn ‘Abd al-Munim ibn “Umat al-
Qawwas, ‘Ali ibn Ahmad ibn Abi I-Fahim, Umm Muhammad
Sitt al-‘Arab bint al-Shaykh T3j al-Din ‘Abd al-Rahman ibn
‘Umar al-Sulami, Umm Ibrihim Faitimah bint Ibrahim al-
Ba‘labakkiyyah, the long-lived imam Kamal al-Din Humam ibn
Muhammad al-Hanafi, Umm Muhammad Zaynab bint al-
Kamal, and Amat al-‘Aziz Khadijah bint Yasuf ibn Ghunayrnah.3

"AL-MIZZ1, Tabdbib al-kamdl, xiii. 227. *AL-DHAHABL, Ta’rikh al-Iskim
(sub anno 571-580), 146. 3Majtm?‘at al-ljazat al-makhtitab fi I-Madrasab
al-Diya’iyyab bi-safb Qasydn.



Chapter 5

The reading matter

What women studied vatied from one place to another, even
between schools in the same city, and it varied between periods.
It is therefore difficult to present a satisfactory overview of it.
Nevertheless, it may still be useful to attempt a general sketch,
and mention those elements of a formal cutticulum in the later
centuries that were stable across many parts of the Islamic world.
After that, in the concluding section of this chapter, I survey the
kinds of hadith books that became and remained popular.

THE FIRST THREE CENTURIES

Women’s education in pre-Islamic Arabia was, aside from the
traditional household skills, mostly oral, confined to poetry, fine
speech and horsemanship, with writing skills among them very
rare. As Islam became established, the scope of their education
and culture widened rapidly. They learnt the Qur’an by heart,
with some also studying vatiants among the known recitations;
they acquired the hadith of the Prophet and understanding of
the religion through the Sunnah. Some were so proficient, and so
devoted to the din, that they became jurists and muftis. They
were also trained in writing and speaking, and the different
modes of eloquence.

In the first three centuries, there was no established, formal
programme of Islamic education for either men or women.
However, we can derive from the general culture of that time
that what students began with was language, with the aim of
skill in different styles of expression. Arabic grammar, in the
strict sense of the term, developed from the second century on.
However, an awareness of the need to know grammar in order
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to avoid errors in understanding the commands of God and the
teaching of His Messenger is traditionally dated to the caliphate
of ‘All ibn Abi Talib. According to the renowned man of letters
al-Mubarrid (d. 285), awareness of the need to think about
grammar may have arisen because of a woman. He said: ‘Al-
Mazini narrated to us that the cause of the foundation of gram-
mar was that the daughter of Aba I-Aswad [d. 69] once said to
her father ma ashadda al-parri? [What is the most violent of heat?
instead of ma ashadda al-harra! How violent the heat is! So] he
said: Pebbles in the hot earth. She said: I meant to express my
shock at the heat. Then he said: Have people begun to make mis-
takes [like that]? Then he told ‘All about that; [and then ‘Ali]
dictated to him some basic rules that were later expanded by
Abii 1-Aswad.”

After or alongside acquiring language skills, the gitls would
turn their attention to the Quran, learning how to recite and
memotize it, and understand its meaning. Only then would they
start learning hadiths by memorizing and then narrating them.
Those with more aptitude would go on to learn how to think
about the ‘scholarly apparatus’ of the hadiths — their occasions
and their narrators — how to distinguish among narrators and
chains of narrators, and learn the s#nnabs that derive from the
hadith and how to implement them.

THE FOURTH TO THE SIXTH CENTURIES

Systemization of the curriculum, beginning in the fourth,
developed in the fifth century under the guiding hand of the
great vizier Nizam al-Mulk Qiwam al-Din Aba ‘Ali al-Hasan
ibn ‘Alf ibn Ishaq al-Tasi (408-84). A shrewd and far-sighted
administrator, and himself interested in knowledge, he estab-
lished scholarships and grants for students and founded large
colleges in Baghdad, Nishapur and Tus. He also founded many
madrasas, notably in Marw, Herat, Balkh, and Basrah. Philoso-
phy, theology (kalim), logic, and practical sciences like mathe-

'AL-DHAHABI, Siyar a%%im al-nubala®, iv. 83,
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matics, medicine and engineering were part of the curricalum
of the ‘Nizami’ colleges and schools, and these subjects spread
to other schools albeit taught at an elementary level.

From my study of biographies of the women scholars of
this period I can affirm that girls usually began their studies with
Arabic language and developed reading, speaking and writing
skills. At the same time they would learn the Quran, reciting
and memorizing it. Some learnt the whole of it by heart at a
remarkably early age. One example of that is Fatimah bint ‘Ali
ibn Musa ibn Ja‘far al-Tawusiyyah al-Husayniyyah (5th c.), who
had memorized the Quran before she was nine years old. Latet,
she learnt hadith with her father (d. 464)."

Grammar must have been part of the syllabus since the
second—third century, though the eatliest reference that I have
found to a woman’s expertise in it is from the fourth. It comes
in the account of Maryam bint Jahsh, wife of the great Yemeni
scholar Jamal al-Din ‘Ali ibn Abi I-Fawiris al-Hamdani (4th c.). It
is an illustration of her knowledge and her acuteness of mind
that she was able subtly to resolve a difficult point for her hus-
band. He had been engaged in debate with some adherents of
the Murjiq hetesy. These are people who held that faith in the
heart — even if undisclosed, regardless of what one utters with
one’s tongue, regardless of any deeds that one does with one’s
limbs — suffices to secure salvation. ‘Al alluded to the verse in
stirat a/-Araf (6. 40), quoting the end of it: ‘Indeed those who
belie Our signs (@yat) and disdain them — for them the gates of
the heavens will not be opened, not will they enter the Garden,
until the camel passes through the eye of the needle” The Mutjic who
was debating said: ‘This is easy for God, with His power, if He
wills, He passes the camel through the eye of the needle’ When ‘Ali
teturned home his mind was still preoccupied, and he was
sleepless because of the MutjiT’s retort. Maryam asked him
what the matter was. After he had explained it, she said: In the
verse of the Quran fhe camel is the subject [of the verb], not

'See ‘Umar Rida KAHHALAH (d. 1407), A%m al-nis@, iv. 86.
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object.” Her husband now understood what he could have said
in answer to the Mutji, was content and slept. Early next
morning he went to his compamons and told them what should
render the Murjifs speechless.’

The biographers’ account of Amat al-Wahid bint al-Husayn
ibn Muhammad al-Dabbi al-Mahamili (d. 377) sheds light on
the syllabus from the beginning of the fourth century. Al-Dara-
qutni says: ‘She memorized the Qur’an, and learnt figh according
to the madbhab of Imam al-Shafiq, inheritance law and its mathe-
matical calculation, dawr, grammar and other sciences.” Also, al-
Dhahabi says: ‘She narrated from her father, from Isma‘l al-
Warraq, ‘Abd al-Ghafir ibn Salamah, and memorized the Quran
and studied the figh according to the madhhab of Imam al-Sha-
fi9, inheritance law, dawr, and Arabic language and grammar,
and other Islamic sciences.”

In this petiod, study of Sahip al-Bukhari became widespread
among men and women. The most famous woman of the fourth
century to hear the whole Sapib directly from her teacher — Aba
|-Haytham al-Kushmihani (d. 389) — was the great scholar,
Shaykhah Umm al-Kiram Karimah bint Ahmad ibn Muham-
mad ibn Hatim al-Marwazziyah (d. 463).* Also in this period
the Sahih al-Bukhari was introduced into Spain. Khadijah bint
Abi Muhammad “Abdullzh ibn Sa9d al-Shantiyali (in the fifth
century) heard the whole of it from its famous narrator, Abi
Dharr ‘Abd ibn Ahmad al-Harawi’ Ibn Bishkwal (d. 578) says:
‘I have seen her sama© in the originals of her father in his hand-
writing; and she came with him to Spain.”®

Women also studied the Sah#h of Muslim, even engrossing
themselves in mustakhbraj of it — the narration of its texts by a

'See LEDER ¢f al, MuSam alnisa® al-Yamaniyyar, 177. *AL-KHATIB AL-
BAGHDADI, Ta’rikh al-Baghdad, xiv, 443. al]urj:mI (d. 816; al-Ta‘rifat, 76)
defines dawr as a kind of argumentatlon in whlch each proposition is
dependent upon the next in a circular chain. *AL-DHAHABI T2’rikh al-
Lslam (.rub anno 351-80), 607. *AL-DHAHABL Siyar aam al-nubald’, xviil.
223, *IBN BISHKWAL (d. 578), K. al-Silab, ii. 696. *Ibid.
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different route with higher #snad. The renowned scholar Fatimah
bint al-Ustadh Aba ‘Ali al-Hasan ibn ‘Al al-Daqqaq (d. 480),
wife of Abit 1-Qasim al-Qushayri,' heard the whole Sabih Abi
Awinah (mustakhraj of Sahih Muslim) and then later transmitted
it. Ibn Hajar, in the account of his teacher Muhammad ibn
Muhammad ibn ‘Abd al-Latif al-Takriti says, after mentioning
his isnad for Sabih Abi “Awanab to ‘Abd al-Rahim ibn al-Hafiz
Abi Sad ibn al-Sam@ni: ‘He heard it from Abu l-Barakat al-Fu-
rawi, who heard it from Fatimah bint ‘Ali al-Daqqaq, who heard
it from Abit Nu‘aym ‘Abd al-Malik ibn al-Hasan al-Isfrayini, who
heard it from Abu ‘Awanah.”

Some women took an interest in hadith books written on
specific topics. For example, Fatimah bint Ahmad ibn al-Fadl
al-“Anazi studied Kitab al-Salah of Abt Nu‘ym al-Fadl ibn Dukayn
with Shaykh Aba Bakr al- A‘ra] Muhammad ibn ‘Abdillah ibn
Ahmad ibn Shadhan in 431.° Others specialized in sub-disci-
plines of the sciences of the Quran and Sunnah. For example,
Umm Sa’d Asma’ bint Ahmad ibn ‘Abdillah ibn Ahmad al-
Bahraniyyah (5th c.) specialized in the science of #asikh (abro-
gating) and mansikh (abrogated). Ibn Hajar narrated K. al-Nasikh
wa-l-mansikh of ‘Atz al-Khiirasani (d. 135) from Ahmad ibn Abi
Bakr from Sulayman ibn Hamzah, from Ja‘far ibn ‘Ali from
Abu Tahir al-Silafi from Asma’ bint Ahmad al-Bahriniyyah,
with her ismad to the author.*

Tasawwuf became very popular in this period in many patts
of the Islamic world and books on different aspects of the
ascetic life were widely studied. Shaykhah Umm al-Dalal Amat
al-Rahman bint Abi I-Qasim ‘Abd al-Wahid ibn al-Hasan ibn al-
Junayd (d. 487) studied K. al-Tafarrud wa-I-‘uziab of Abu Bakr
Muhammad al-Husayn al-Ajurr Wlth Abu 1-Qasim ‘Abd al-
Malik ibn Muhammad ibn Bishran.” One consequence of the

'See IBN NUQTAH al-Taqyid, 497; AL-DHAHABI S7 bar aSam al-nubald’,
xviil. 479. 21BN HAJAR, al-Majma® al-Mu’assas, ii. 481. See the sama‘at in
ABU NUAYM al-Fadl IBN DUKAYN, K al-Salih, 51. “IBN HAJAR, al-
MuSjam al-mufabras, 113. *IBN HAJAR, a/-Majma® al-mw’assas , i. 573-74.
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emphasis on asceticism was deepened regard for preaching and
the writings of those famous for affecting sermons. The long-
lived Khadijah bint Muhammad ibn ‘All al-Wa‘zah al-Shahja-
haniyyah (376—460) studied .4maif of Abu l-Husayn ibn Sam“n
al-Walz with its author.! ‘A’ishah bint Hasan ibn Ibrahim al-
Wa‘izah (d. 460) wrote down the Amal of Ibn Mandah, receiv-
ing the work directly from him.”

Also in this period, interest in the ‘Forty hadiths’ genre
blossomed. It is recorded in the account of Umm al-SAl2’, the
grand-daughter of Shaykh Abu 1-Tayyib ‘Abd al-Razzaq ibn
Shammabh that she attended the reading of the Forty Hadliths of
Aba Bakr ibn al-Mugri (d. 381) with her grandfather in 455.°

As for poetry and literature, there is the example of Ishraq
al-Suwayda’ (ca. 450), the slave of Abi 1-Mutartif ‘Abd al-Rah-
man ibn Ghalban al-Qurtubi, from Valencia in Spain. She
studied Arabic grammar, language and literature and became so
expert in ‘ardd (prosody) that she was called al-‘Arudiyyah. She
also learnt by heart and lectured on two important works on
literature: a/-Kamil of Abu 1-‘Abbas al-Mubarrid and Amal of
Abia “Alf al-Qali.* Another woman, the daughter of Sharif al-
Radi learnt the Nabj al-balighah from her uncle. Ibn al-Tkhwah
al-Baghdadi (d. 548) narrated the book from her.’

FROM THE SEVENTH TO THE NINTH CENTURIES

The education of women did not change much in this period,
though it became more organized. The early emphasis on the
language and grammar remained, with students memorizing con-
cise works on the subject: for example, Nudar bint al-Shaykh Abi
Hayyan (d. 730) learnt by heart an elementary text on grammar.’

'AL-KHATIB AL-BAGHDADI, Tz mé:b Baghdad, xiv. 447. ®AL-DHAHABI
Siyar alam al-nubald’, xviii. 302. *See the sami‘at at the end of Ibn al-
Muqn al-Arba‘in in TAKALAH Muhammad Ziyad ibn ‘Umar, Jambarat
al-aj3d’ al-hadithiyyah, 133. “See al- AWSI AL-MARAKASHI, a/-Dbayl wa--
ta,érm/a/) 4-K al-mawsiil wa-l-silah, 480. *KAHHALAH, A%m al-nis@, ii.
295. “IBN HAJAR, a/-Durar al-kaminah, iv. 395.
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Commitment to memotizing the Qur’an and understanding it
also continued. Some leatnt it at an early age — like Sharaf al-
Ashraf bint ‘Ali ibn Musa al-Tawusiyyah al-Hasaniyyah, who
memorized the whole Qur’an, when she was twelve;' others did
so much later in life — like Umm al-Hasan Karimah bint Ahmad
ibn ‘Alf al-Abiwardi (d. 555), who memorized parts of the Quran
and recited them regulatly, as well as studying the hadith sciences.”
Some women made a particular study of the seven recitations,
like Umm al-Tzz bint Muhammad ibn ‘All ibn Ghalib al-‘Ab-
dari al-Dani (d. 617).” Some of them learnt books of fgwid. In
786 Husn bint Shaykh Muhammad ibn Hasan al-Sa‘diyyah al-
Makkiyyah (d. 842) learnt patt of al-Shatibiyyah and another work
on the subject.

There ate other women who specialized in some sciences
of the Quran. ‘A’ishah bint ‘Abd al-Rahim ibn Muhammad ibn
Ahmad ibn al-Zujaj studied with her teachers Ghara’ib al-Qur’an
of Abi Bakt Muhammad ibn ‘Aziz al-Sijistani (d. 330),> and Fa-
da’il al-Qur’an of Abu ‘Abdillah Muhammad ibn Ayyab al-Bajali
(3td ¢.).’ The long-lived shaykhah, famed for her higher isnad,
Daw’ al-Sabah ‘Ajibah al-Baqdatiyyah al-Baghdadiyyah (d. 647)
learnt Fada’il al-Qur’an of al-Bajali from Abu 1-Hasan ‘Abd al-
Khiliq al-Shirdzi with an imad to its authot.” She studied K. .4&h-
lag hamalat al-Qur’an of Abia Bakr al-Ajurri (d. 360) with Abu I-
Fath Muhammad ibn “Abd al-Baqi by his n4d to its author;” and
Mushkil al-Qur’an al-‘agim of Muhbyi 1-Sunnah al- Baghaw1 with
Hafiz Abid Miisa al-Madini, who got it from the author.”

Summaries of figh were popular in the syllabus: among the
Hanafis, Mukbhtasar al-Qudsiri, among Malikis, a/-Risalah al-Qayra-
wantyyah, among Shafi‘ls Mukbtasar al-Muzani. Al-Dhahabi has

'KAHHALAH, AY%m al- ﬂim’3 iil. 292. ALSAM‘ANT al-Muntakhab min
MuSam al-shuyiskh, iii. 1918. AL-DHAHABI says: ‘She was Well versed in
the seven readings.” Ta’rikh al-Islam (sub anno 611-—20) 328. “IBN FAHD,
MuY, ]am al- :bu]ukb 310 al-Durr al-kamin, 1411. KAHHALAH ASlam al-
nisi, iii. 158. Ibid. 'Siraj al-Din AL-QAZWINI, Mushaykbah, MS, 48. *Ibid.,

83. 9Ibzd 95.
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recorded that Mukbtasar al-Mugani was among those useful books
given as dowry to the bride at the wedding.' Some specialized in
works of figh wtitten by and for experts. Fatimah al-Samarqand-
iyyah (6th c.) memotized all of Tuhfat a/-fuqabd’.z Others studied
specific topics in figh — for example Shaykhah Umm Muhammad
Khadijah bint Abi ‘Abdillzh Muhammad al-Harraniyyah (d. 634)
studied K. a/-Ammwal of al-Azdi with her father.

As for the ‘Six Books’, the principal compilations of hadith,
the examples of women’s interest in them will be given under a
separate heading. Some were interested in other sound works
of hadith also, those less populatly known. Khadijah bint Shams
al-Din Muhammad ibn Abi Bakr ibn Ahmad ibn ‘Abd al-D#’im
studied Sahzh Ibn Hibban with Muhammad ibn Ahmad ibn Abi
1-Hayja ibn al-Zarrad al-Harifi.” Umm al-Haya Hafsah bint Abi
‘Abdillah Ahmad ibn Mulab al-Baghdadiyyah al-‘Azajiyyah (d.
612) learnt Sapifah of Hammam ibn Munnabih (d. 131) from
Abi 1-Fadl Muhammad ibn “Umar al-Urmawi with his sanad to
the Companion Abi Hurayrah.* The long-lived shaykhah of high
isnad Tajanni bint ‘Abdillah al-Wahbaniyyah (d. 575) learnt Hadith
al-Mukbarrani wa-l-Marwazi® and Amalf al-Mahamili with Husayn
ibn Ahmad ibn Talhah al-Ni4li,° and Jug? Hildl with Tirad ibn
Muhammad ibn ‘All al-Zaynabi, who got it from its author.’
Umm al-Khayr Halimah bint al-Hafiz ibn ‘Asakir studied Juz> <4/
ibn Mubammad al-Himryar with her father in 541 !

Hadiths narrated principally through women were a special
interest. Sitt al-‘Arab bint Muhammad ibn Ali ibn al-Bukhari
(d. 767) studied Faa’a % Fatimah of Abt Hafs Umar ibn Shahin
with her grandfather.” Sitt al-Sham bint Khalil ibn Nasr studied
41 hadiths from Mumaa’ al-nisa® al-sapabiyyat with Yusuf ibn
‘Abd al-Hadi in 808." ‘A’ishah bint Badr al-Din al-Zarkashi

ALDHAHABI Styar alam al-nubalz®, xiv. 233. 2(Abd al-Qadir AL-
QURASHI, al-Jwabir al-mud: ﬂab fi Tabagat al-Hanaftyyabh. ’DIYA AL-DIN
AL-MAQDIST, Dhay! al-tagyid, i. 364. “AL-QAZWINI, Mushaykhah, MS, 75—
76. IBN HAJAR, al-Majma® al-mu’assas, 1. 19-20. “Tbid, ii. 234. "Tbid,, ii.
346. *See sama‘it at end of Juz? Al ibn Mupamad AL-HIMYARL “IBN
HAJAR, al-Majma® al-mu’assas, 1i. 225. 10 KAHHALAH A¥am al-nisa’, ii. 155.
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studied with her father hlS book allsabah fi-ma istadrakat
Aishah ali l-sahibah in 794.'

From the sixth century onwatds, women are found learning
books written on the principles of hadith and narrators of hadith.
Shaykhah ‘Azizah bint Abi I-Hasan ‘Al ibn al-Tarrah (d. 600)
received the whole of @/-Kif@yab fi qawanin al-riwayabh of Abu Bakr
al-Khatib (d. 463) from her grandfather, who narrated it directly
from the author.” Khadijah bint Umar ibn Abi Bakr studied K.
al-Ta’rikh of Yahya ibn Ma‘in with Abu 1-Fadl Isma‘ ibn Ahmad
al-Tragi in 652.> Fatimah bint al-Mubirak studied al-Ta’rikh ai-
kabir of Imam al-Bukhari in 503 with Hafiz Aba I-Ghan@’im al-
Narsi.' The long-lived Shaykhah Zaynab bint Makki al-Harra-
niyyah (d. 688) studJed K. al-Nasab of Zubayr ibn Bakkar with
Umar ibn Tabrazad.” Daw’ al-Sabah ‘Ajibah (d. 647) studied
Ibn Mandah’s (d. 395) Marifat al-sabababh with Mas‘ad al-Thaqafi. 6
Sitt al-Taraf bint al-Imam Abu 1-Qasim ‘Abd al-Rahman ibn al-
Husayn al-TinnisI studied part of Ta’rikh Jurjan of al-Sahmi (d.
427) with her father in 597." In 529, Rabiah bint Sa’d al-Khayr
read K a/-Du‘afa® wa-l-matriskin with Imam AbG Mansar Muham-
mad ibn ‘Abd al-Malik ibn Khayran;® and alfami¢ li-akhiag al-
rawi wa ddab al-sani¢ with Abu 1-Qasim al-Mubarak ibn al-Buza-
1i” The great scholar and expert in Quranic reading, Umm al-
Khayr Fatimah bint Abi I-Hasan Ali ibn al-Muzaffar al-Bagh-
dadiyyah (d. 532) studied K. Gharib al-hadith of Abta Sulayman al-
Khattabi with Aba -Husayn ‘Abd al-Ghafir al-Farisi. " Umm
al-Husn Kamal bint al-Hafiz Abi Muhammad ‘Abdillah ibn
Ahmad ibn ‘Umar ibn al-Samarqandi (d. 558) studied Tagyid at-

'See the mma on the last page of al-Isdbah fi ma istadrakat “A’ishah ‘ali
[-Sababah. *DIY A AL-DIN AL-MAQDISI, Thabat al- masmiGt, 205-06. *See
sama‘it in Yahya IBN MAAN, K al-Ta’rikh, iv. 509—-10. “See samd‘ at the
end of vol. 1 of AL-BUKHARI, Ta 1ikh al- ,éabir *DIYA> ALDIN AL-
MAQDISI, Dhay! al-tagyid, ii. 372 “Ibid., 383. "Aba 1-Qasim AL-SAHMI
(d. 427), Ta’rikh Jurjan, 368. *See mma at the end of AL-DARAQUTNI
(d. 385), @-Du‘afa’ wa-l-matrukin. ’See sama‘at in the first part of AL-
KHATIB AL- BAGHDADI al-Jami® -akbiaq al-rawi wa adab al-sami, p. 59,
and what follows. AL SAMANI, a/-Tahbir, ii. 256.
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%m of al-Khatib al-Baghdadi with her father." Asma’ bint Abi
Bakr ibn Musa ibn al-Khalldl studied S#’dlar al-Hafig al-Silafi
with Shaykh Imam Abu l-Fadl Ja‘far ibn ‘All ibn Hibatullah al-
Hamadhani in 635.> Umm al-Fadl Zaynab bint Aba Ishaq Ibra-
him ibn Muhammad ibn Ahmad al-Qaysi (d. 610) studied K. a-
Asm@’ al-mubbamab fi l-anba’® al-mupkamab of al-Khatib al-Bagh-
dadi with Imam Abu 1-Fath Nasrullih ibn Muhammad al-Mis-
sisi.” Umm al-Hasan Asmﬁ’ bint al-Jamal al-Mahrani (d. 867)
studied Riwgyat al-abna® ‘an at-abna’ of al-Khatib al-Baghdadi with
al-Kamal Muhammad 1bn Muhammad ibn Nasrullah and Ahmad
ibn ‘Abd al-Ghalib.*

Another focus of study was biography of the Prophet and
the stoty of his battles. Shaykhah Daw’ al-Sabah ‘Ajibah al-Bag-
datiyyah studied a/-Shama’il of al-Tirmidhi with al-Qasim ibn al-
Fadl ibn ‘Abd al-Wihid and Raja’ ibn Hamid ibn Raja’ al-
Ma‘dini.” Umm al-Hana Asma> bint Abi Bakr al-‘Uthmani al-
Muriaghi studied a/-Shifa’ and al-Burdah with al-Izz ibn Jama‘ah
in 767.° Umm Ahmad Khadijah bint Muhammad ibn Khalaf
ibn Rajih al-Maqdisi studied the whole Maghazi of al-Waqidi in
603. Interest in the battles of the Prophet led to interest in the
history of later conquests. The famous eighth century scholar
Zahrah bint al-Muhaddith Kamal al-Din “‘Umar ibn Husayn ibn
Abi Bakr al-Khutani al-Hanafi studied K. Furah Misr wa-l-Maghrib
of Abu 1-Qasim ‘Abd al-Rahman ibn ‘Abd al-Hakam al-Misti
(d. 257) with Kamal al-Din Aba I-Hasan Ali ibn Shujac al-Mist.”

Interest in theology also continued: Zaynab bint ‘Umar al-
Kindi (d. 699) learnt K. a/-Tawhid of Abu Bakr Muhammad ibn
Ishaq ibn Khuzaymah (d. 311) with Aba Rawh ‘Abd al-Mu‘izz

1AL~KHATIB AL-BAGHDADI, Tagqyid al-%ilm, Muqaddinah, 25. See sama‘at
at the end of Sw’ala alHafig ALSILAFL, 127. “AL-KHATIB AL-
BAGHDADI K al-Asma’ al-mubbamah ﬁ lanba® al-mubkamab, Muqaa’dzmab
BN FAHD MuSjam al-shuyikh, 397. *IBN HAJAR, al-Majma® al-mu’assas, ii.
14-18. ®AL-SAKHAWI, al-Daw’ al-limi, xii. 6. 'See sama® in MUTI AL-
HAF1Z, al-Madrasah al-“Umariyyah, 109. BN HAJAR, al-Majma® al-
munassas, ii. 14-42; al-MuSam al-mafharas, 179.
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ibn Muhammad al-Harawi, with his sanad going back to Ibn Khu-
zaymah.l Daw’ al-Sabah “Ajibah al-Baqdariyyah received K. a/-
Tawkid of Tbn Mandah (d. 395) from Hasan ibn ‘Abbas al-Rus-
tami, Mas<d ibn al-Hasan al-Thaqafi and Abu 1-Khayr ibn al-
Baghban, all three from ‘Abd al-Wahhab ibn Mandah from his
father, its author.” She also studied Dala’/ al-Nubuwwah of al-
Bayhaqi with al-Mubarak ibn ‘Ali ibn al-Tabbakh,” and K. 4t
Iman of Abi 1-Hasan “‘Abd al-Rahmin ibn ‘Umar al-Zuhri, with
Mas‘ad al—Thaqaﬁ.4

FROM LATER NINTH TO THIRTEENTH CENTURIES

From the later ninth—tenth century on, there was a decline in
hadith scholarship across the Islamic world. The numbers of
men and women engaged in it decreased and so did their read-
ing material. Nevertheless, primary education remained more or
less the same, with Arabic grammar as the starting point. Some
students memorized concise works on grammar. Umm al-Hay2’
Umamah bint Qadi al-Qudit Athir al-Din Muhammad ibn al-
Shahnah al-Hanafi (d. 939) knew by heart some of Mulpat al-
i‘rab and other books.”

Besides grammar, interest in the Qur’dn remained strong.
Baran bint Muhammad Athir al-Din (d. 938) read the Quran,
studied books and copied them.® The emperor Awrangzeb
‘Alamgir (d. 1113) paid Maryam al-Kashmiriyyah 30,000 gold
dinars after his daughter Zayb al-Nis2’ memorized the Quran
with her. Zayb al-Nisa’ also learnt writing and different styles of
calligraphy, and she studied hadith and figh according to the syl-
labus of that time.” The syllabus for women was then the same
as the men’s, and included Arabic grammar, mathematics, logic,
philosophy and other sciences. That was not the case in India
only: an example from Yemen in the same period is Zaynab

BN HAJAR, al-Mujam a/—mtgg‘bam;, 52.71d,, dl-Majma® al-mw’assas, 1. 517.
3bid., ii. 38, 39. “Ibid,, 43. IBN AL-HANBALI (d. 971), Durr al-hibab fi
ta’rikh a9an Halab, i. 338. *Ibid., 403. “Abd al-Hayy AL-HASANI (d.
1341), Nuzghat al-khawatir, vi. 99-100.
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bint Muhammad ibn Ahmad al-Mwayyadi (d. 1114), who studied
grammar, logic, theology, Jfigh, astrology, astronomy, literature
and other sciences.’ Jahan Ara Begum bint al-Sultan Shahjahin
(d. 1092) studied the art of Quranic recitation and fgwid with
Sitt Khanum, learnt calligraphy, Persian and became expert | in
composition, poetry, household management and other skills.?

Some women turned, after Zgwid, to hadith. Khunathah
bint Bakkar ibn ‘Ali al-Ma‘firi (d. 1159) was an expert in all
seven recitations and a scholar of hadith.” Hadith education
began with the Forty Hadiths of al-Nawawi. Zayn al-‘Arab bint
Muhammad Kamal al-Din (10th c.) knew by heart a/-Jagariyyah
in fajwid, and al-Nawaw1’s Forty Hadiths." Fatimah bint ‘Abdillah
al-Manshawiyyah studied Forty Hadiths of al-Nawawl and Ths-
lathiyyit al-Bukhari with Hafiz Murtad# al-Zabidi in 1189.°

Some women did go further in hadith study. Amat al-
Khaliq bint Zayn al-Din ‘Abd al-Latif al-Qahir1 (d. 902) studied
in 816 with Jamal al-Din al-Hanbali some parts of Fawa’id of
Tammam al-Razi (d. 414), latge parts of the Sirah of Ibn Hisham,
Musnad Abmad [ibn Hanbal], a/-Ghaylaniyyat and other books of
hadith. She received Zigabs from many scholars.’ She also
studied Mashyakbah of Ibn al-Bukhatl and a/-MuSam al-saghir of
al-Tabarani.” In 857 Aymalik bint Ahmad studied with Aba -
‘Abbas Ahmad ibn Hilal al-Azdi K. a/-Tawwébin of Muwaffaq al-
Din ibn Qudamah (d. 620).® Bay Khatan bint Ibrahim al-Fala-
biyyah (d. 942) studied Minhgj of al-Nawawi and part of Ibya’
Sulsim al-din with Zayn al-Din al-Shamma®’ Bulbul bint ‘Abdil-
1ah al-Ramiyyah studied with her master, Shaykh Yasuf ibn
‘Abd al-Hadi the Forty Hadiths of Abu Bakr ibn al-Muqri in

'LEDER ¢ al.,, MuS /am al-nisd® al-Yamaniyyit, 91. *AL-HASANI, Nughat al-
kbawiti, v. 135. KAHHALAH, A%m alnis@, i. 375. *Ahmad ibn
Muhammad AL-HALABI (d. 1003), Mut‘ar a/ adbhan, ii. 871. See
samda‘at at the cnd of Thulathiyyat AL-BUKHARL °AL- SAKHAWI al-Daw’
al-limi<, xii. 12, "AL-SUYUTI, a/- Mﬁyam S L-mngam, 98. SIBN QUDAMAH,

K at Tawwabm Mugad-dimah. Muhammad Raghib AL-TABBAKH (d.

1370) I%am al-nubala® v. 507.
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880,' and in 897 Hadith al-Baghawi wa lbn $a‘id wa-I-Hdéshimi and
Fad#’i] Bayt al-Magdis of Hafiz Diya’ al-Din al-Magqdisi (d. 642).”
Habibah bint Shaykh al-Islam ‘Abd al-Haqq al-Sanbati (10th c.)
studied with her father Amali al-Mabamili and Hadith Sa‘dan ibn
Nasr? Khadijah bint Muhammad ibn Ibrahim al-Muqd al-Hanafi
(d. 935) studied the Sahip of al-Bukhari with Shaykh Badr al-Din
al-Ghazzi.! Sarah bint Numayr studied with Hafiz ibn Nasir al-
Din al-Dimashdqi (d. 842) his book alLafy al-mukarram bi-fadl
Ashira® al-Mubarram.” Sabirin al-Nibiyyah (10th c.) studied the
Fawi’id al-Irigiyyin of al-Naqqash with Umm Hani al-Hiriniy-
yah.® Zaynab bint Akta (11th c.) studied @/-MuSam al-awsat of al-
Tab%rani with Shaykh ‘Abd al-Haqq ibn Muhammad al-San-
bati.

Besides general and specialized study of hadith, women
also studied sirah and kalam. For example, in 906 ‘A’ishah bint
Hasan ibn ¢Ali al-Kinani read Si#rebh of Ibn Hisham and Dala’i/
al-nubunwah with Hafiz Yasuf ibn ‘Abd al-Hadi®

IN THE FOURTEENTH CENTURY

The Qur’an continued to be the foundation of the syllabus in
this century as before. Khadijah bint Ahmad ibn ‘Azzaz al-
Fasiyyah (d. 1323) knew the Qur’an by heart and read it with
different readings, with Aba ‘All al-Hasan Janbar.” After that the
women would study the common syllabus, comprising language

and ratonal and traditional sciences. The long-lived mubaddithab
Amatullah bint ‘Abd al-Ghani al-Dihlawiyyah (d. 1357) studied

'See samit at the end of a/Arba‘zm of Ibn al-Muqsi in TAKALAH,
Jambarah al-Ajza’ al-hadithiyyah, 130. *See samd a‘ar at the end of al- Hadlz‘b
al-Baghawi wa lbn $i%id al-Hashimi, ibid., 270. *See Shiar al-brir 17 l-adS,
wa-Ladbkir in TBN MANDAH, a/Fana %id, 338. “Najm al-Din AL GHAZZI
al-Kawakib al-sa’irab, i. 141. *See sama in al- Lafy al-mukarram bi-fadl
Ashard® al-Mubarram in Mami® ras@’i, 130. See ]uz’ Fawdid al-
Tragiyyin, 161 in a-Fawa’id of IBN MANDAH. 'See sama‘at in Mu$ Gam al-
awsal, 1. 106 8See the sama® in LEDER ¢ al, al-Madrasah al--Umariyyah,
294-95. KAHHALAH ASlam al-nisa’, 1. 322.
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the Quran, grammar, Arabic literature, and Hanafi figh with her
father, then devoted herself to hadith, reading the Six Books
with him many times, and other more specialized works
including a7z2> and musalsalat.” Amatullah ‘A’ishah bint ‘Abd al-
Hayy al-Hasaniyyah (d. 1396) memorized much of the Qurian,
and received her primary education, from her uncle Sayyid ‘Aziz
al-Rahman al-Nadwi and her mother, Khayr al-Nis2’. She went
on to study a large number of books.

Khadijah bint Ahmad ibn Jandan (d. 1344) studied with her
grandmother elementary figh and what is necessary for women
(e.g. rules about purification and prayer), and with her father
Mpukhtasar al-Safinah and other works.”

Some of them specialized in hadith and studied the Six
Books and others. Shams al-Nis2’> bint Amir Hasan al-Sahsa-
wani (d. 1308) studied the Quran with Zzwid, then learnt cal-
ligraphy, Arabic grammar, tafsir, Mishkat al-masabib, then the Six
Books, with her father.” Salihah bint Tnayat Rasal al-‘Abbasi al-
Chirayyakati (d. 1318) studied with her father all the books of
the syllabus and accompanied him longer until she became
expert in both rational and traditional sciences.” Fatimah bint
Salim (d. 1339) of Java learnt reading and writing from her father
and studied a/-Minhaj al-mukbtasar of Ba Fadl and al-Ajriimiyyab
with him.> She studied Sahih al-Bukhari with Zubayr ibn Qasim
Ba Raqabah,’ and Awai/ al-Ajlini with Sayyid Ahmad ibn Zayni
Dahlan.” The great scholar Lihaz al-Nis#’ bint Sabir Husayn al-
Sahsawani (d. 1309) learnt calligraphy from her father, then
studied Arabic grammar. She studied Bafigh al-marim and some
books of Sabih and Sannah with Mawlana Muhammad Bashir al-
Sahsawani (14th c.), then other hadith books with Shaykh
Husayn ibn Mubhsin al-Ansar (d. 1327).°

Muhammad Ashiq Ilahi AL-BARNI, a/- ‘Anaqzd al-ghaliyah min al-asanid al-
aliyah, 175. ’LEDER et al.,, M jam at- mm > al-Y amaniyyat, 66. ? AL HASANI,
Nuzbat al-kbawatsr, viii. 185 *Tbid., 195. IEDER ¢t al., MuSam al-nisa’ al-
Yamaniyyat, 154. "1bid. "Tbid., 145 55. PAL-HASANI, Nuz})at al-kbawatrr,
viii. 382.
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Some women also became interested in the study of books
of tasawwnsf Mas‘adah bint Ahmad ibn Hadi ibn Ahmad al-
Haddar, for example, was well-known for her study of books
like Ihya®> “Uliim al-Din of al-Ghazili (d. 505), Awarif al-ma‘anf of
al-Suhrawardi (d. 632), and for having memorized Forty Hadiths
of al-Nabhani (d. 1350)."

THE KINDS OF THE BOOKS THEY STUDIED

In this section, I try to describe briefly, with examples, the kinds
of hadith works the women studied, beginning with the Muwatta
of Imam Mailik b. Anas. Thete is not enough space here to
show with examples how intensive and extensive the reading
material that some of the women studied was. The quantity is
rematkable, even astonishing, and far exceeds what many hadith
scholars of our time would consider ‘a lot’. To allow readers to
get some sense of the scale, I have set out the list of the reading
(with her teachers’ names) of Umm Hani bint Nar al-Din al-
Hisiniyyah (d. 871): it will be found at the end of this chapter.

al-Muwatta

The Muwatta of Imam Malik (d. 179) is the first major book
combining hadith and figh. It has been widely accepted by the
community in all parts of the Islamic world; many have memo-
tized it — among them, notably, Fatimah, the daughter of Imam
Malik, and Imam al-Shafi9. Shuhdah al-Baghdadiyyah (d. 574)
studied the whole of it;” Daw? al-Sabah Ajibah al-Baqdariyyah
studied it in the narration of al-Qa‘nabi from Yahya ibn Thabit
(d. 566); Khadijah (d. 873) bint Nir al-Din ‘Ali al-Ansari from
Egypt studied it in the narration of Yahya ibn Yahya, with al-
Tzz ibn Abi l-Yumn al-Kuwayk.*

'LEDER ¢ al, MuSam al-nis@® al-Yamaniyyat, 180. ®AL-DHAHABI, Siyar
aSlam al-nabal@, xxiii. 451. 3DIYA’ AL-DIN AL-MAQDISI, Dbayl al-taqyid,
ii. 383, *AL-SAKHAWI, a/-Daw’ al-limi<, xii. 29.
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al-Jawami‘

Jawami (plural of jami), refers to the comprehensive compila-
tions of hadith that contain all the needed divisions of hadith:
belief, %badab, transactions, contracts, guhd, mannets, tafsir, siyar,
history, fitan, mandgib etc. The most famous such compilations
are three of the Six Books: namely, a/Jami¢ al-Sapih of al-
Bukhari, ai-Jami¢ al-Sapih of Muslim, and a/-Jami¢ of al-Tirmidhi.

As I noted eatlier, the women’s intetest in Sabip al-Bukhari
began in the fourth century and has been sustained throughout
the centuries. The number of women who studied it is huge. I
have given some examples; here is another: the great shaykhah
of Isfahan, Umm al-Baha’ Fatimah bint Abi I-Fadl Muhammad
ibn Abi Sa’d al-Asbahani (d. 539) studied it with Sa%d al-‘Ayyar.'
Some women studied only a part of the book: for example,
Aminah bint al-Mwayyad Abi Bakr ibn al-‘Amid (7th c.), who
read it with Aba 1-Waqt al-Sijzi.” Interest in Sabih Muskm was
only a little less. The renowned Nishapuri scholar, Umm al-
Khayr Fatimah bint Abi 1-Hasan “All (d. 532) studied it with its
most famous teacher of her time, Aba I-Husayn ‘Abd al-Ghafir
al-Farisi.” Intetest in the Jami¢ of al-Tirmidhi blossomed much
later. The list of all its women students would be very long.
One of them was Za‘?fnab bint Makki (d. 688), who read it with
Umar ibn Tabrazad.

On the following pages, three linked charts show the trans-
mission of Sahib al-Bukhari to women up to 816. There were
thousands who heard this very difficult book from its author.
In later times people naturally went to the longest-lived of the
most competent narrators in order to get the highest 7nad. The
most sought-after narrator from al-Bukharl, Muhammad ibn
Yusuf ibn Matar al-Firabrl, lived around 65 years after the
imam’s death. Chart 1a goes through him; Charts 1b and 1c
start with him.

' AL-DHAHABIL, a/-Thar, ii. 457. 21BN FAHD, a/-Durr al-kamin, ii. 399. *AL-
SAMANI, al-Tapbir, ii. 256. *TAQI AL-DIN ALFASI, Dhayl al-tagyid, ii.
372.
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Chart 1a. Transmission of Sahih al-Bukbari to women
from Muhammad ibn Isma‘l al-Bukhari (d. 256, Samargand)
to <Aishah bint ‘Abd al-Hadi (d. 816)

Muhammad ibn Isma al-Bukhis, d. 256, Samargand
L Hammid ibn Shakir al-Nasawi, d. . 290, Nasa
L_Ahmad ibn Muhammad ibn Rumh al-Nasawi, Nass
L_at-Hakim Abd ‘Abdillah al-Hafiz, Nishapur
L_Abi Bakr Ahmad ibn ‘All ibn Khalaf
L_Abi I-Fadl Muhammad ibn Nagir al-Hifiz, d. 550
L_Hafiz “Abd al-Rahmin ibn al-Jawsai, d. 597
L Jambarab bint “Abd si-Rabmin ibn al-Jaw3,
Baghdad
| Tbrihim ibn Ma‘gil al-Nasafi, d. 294
L_Abi Salih Khalaf ibn Muhammad ibn Ismadl al-Bukhir
L—Abq 1-Fadl Isi ibn Abi Imrin al-Harawi
L-Abi ‘Al al-Jayini, d. 498, Andalus
L_¢Abdullih ibn Muhammad al-Bahili
L<Abdullih ibn ‘Abd al-Rahmin al-Dibiji
LJa‘far ibn ‘AR 2}-Hamdani, d. 636

L-Zaynab bint Abmad ibm Sbukr
Juwayrinab bint Apmad
l:al-HaAkb'wab, d. 783
Rwgayyab bint Yarsbud
abSiibigpab
L Abi Tathah Mansiir ibn Muhammad al-Bazdawi, d. 329
ad ibn ‘Abd al-‘Aziz
Abd al-‘Abbis Ja*far ibn Muhammad al-Mustaghfiri
-Hasan ibn Ahmad

L Aba Miisi Muhammad ibn Abi Bakr al-Madini
-Nisih ‘Abd al-Rahmin al-Hanbal, d. 634
L dmwatullsh bint ot-Nagib, d. 679
Muhammad ibn ‘Abd al-Hidi al-Magdisi
L_Sulaymén ibn Hamzah ibn Abi ‘Umar,
Damascus
L_Fatimab bint al-Mwnajid, d. 803
| Muhammad ibn Yisuf ibn Matar al-Firabd, d. 320, Fieabr
L_Abis Hamid al-NuSaymi
L—Abi Umar al-Muleyhi
L_Khalaf ibn ‘Atz
L_Abi Rawh al-Harawi, d. 618
itt al-Untana® bint Ab’ Nas, d. 689
Rugeapyak bint Abdillih ol-Anmati
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Chart 1b. Transmission of Sabzh al-Bukbari to women
from Muhammad ibn Isma<l al-Bukhari (d. 256, Samarqand)
to A’ishab bint “Abd al-Hads (d. 816)

Muhammad ibn Yisuf ibn Matar al-Firabri, d. 320, Firabr
t—Abi ‘Ali Mubammad ibn “Umar ibn Shabbiyah
a%d ibn Ahmad al-*Ayyir, d. 457
uhammad ibn al-Fad} al-Furiwi, d. 530
afiprab bint “Abd al-Karim al-Naysabsiriyyab, d. 603
Zaynab bint Ibribim ab-Qayii, d. 610

< dishah bint Abi Nagr al-Asbabani, Isfahan

Fatimab bint Mubammad, d. 539, Baghdad

Muhammad ibn Ismiil-Facisi

-Mwayyad al-Tisi, d. 617
itt al-“Arab bint Yabyd, d. 684

[Habbiinab (the grandmother of al-Birzli)
Zaynab bint ‘Abd alRabmin, d. 615
L Sayyidab bint Msisi at-Mariniyyab, d. 695
L Abi Ishiq Ibrihim ibn Ahmad al-Mustamii
L_Hifiz Abd Dharr al-Harawi
Khadijab al-Sbantapili, Andalus
Isd ibn AbI Dharr al-Harawi
L_<Alf ibn Humayd al-Taribulasi
L_<Abd al-Rehman ibn Abi Harami al-Makki, d. 645
I:unb bint Abmad al-Tabari, Makkah
Tbrihim ibn Muhammad ibn Abi Bake
al-Tabard, d. 722
Y Fatimab bint Abmad al-Harizg,
d. 783, Makkah
L—Abii &l-Haytham Muhammad ibn Makki al-Kushmihani, d. 389
Hafiz AbG Dharr al-Harawi
Muhammad ibn Ahmad sl-Hafsi
L_Waijih al-Din Tihir al-Shahhami
~—Zaynab bint ‘Abd alRabman, d. 615
L Acwa? bint Zayn al-Umana®, d. 680
Karimab ak-Marwazgiyyab, d. 463, Makkah
Abi al-Khayr ibn Abi Tmrin
L—-Muhammad ibn “‘Abd al-Rahmin al-Kushmihani,
Kushmihan
Ly, barifab bin Abmad al-Nasawi, Nasa
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Chart 1c. Transmission of Sahih al-Bukhari to women
from Muhammad ibn Isma‘il al-Bukhari (d. 256, Samarqand)
to Aishab bint “Abd al-Hadz (d. 816)

Mubammad ibn Yisuf ibn Matar al-Firabri, d. 320, Firabr
L_Abis Muhammad ‘Abdullih ibn Ahmad al-Sarakhs, d. 381, Sarakhs
Hifiz Abi Dharr al-Harawi
Abd al-Rahmin ibn Mubammad ibn 2i-Muzaffar al-Diwidi, d. 467

U al-Fadl “Aishab al-Biishanfiyyab, d. 541, Bushanj

Abi 1-Wagqt ‘Abd al-Awwal ibn Isd, d. 553, Baghdad
. Abd al-Hasan “Ali ibn Rizbah, d. 633
itt al-Dar bint Majd a)-Din ibn Taymiyyab, d. 686
—Umar ibn Karam, d. 629
L Zabidab bins Ishig
LT/ al-Nisa® bint Rustam, d. 610, Makksh
L Aminab bint Abi Bakr
< 4fab bin Abi Utbmin
|_iir Zan bint Majd ak-Din
| Ntr $itsi bint Sa'd al-Din
| Umow ab-Su'di bint Abi Talib
. Karineab bint Abd ol-Wabbib ol Zubayriypab, d. 641, Damascus
L—ai-Husayn ibn al-Mubirak al-Zabidi, d. 631, Baghdad
L < {ickal bint “Isd al-Magdisiyyab, d. 697
_Fitimab bint Hasam ok Amidipyab, d. 698
| Kbadgiab bint Mubammad o Marétibiyyah, d. 699
| Keadgiab bint Mubammad al-Magdisipyab, 6. 701
| Kbadijab bint af-Rads *Abd o Rabmin, d. 701
—Zaynab bint Sulaymin al-Isardi, d. 705
—Hadiyyab bint Ak ibn “Askar, d. 712
L Fitimab al-Bat3*ibiypab, d. 711, Damascus
t—Sitt al-Wazard, d. 716, Damascus, Cairo
| Juwayrirab bint Apmad al-Hakkiripab, d. 783
\—Fitimak bint Abmad al-jagari, d. 766
\—Fatimab bint al-Munagii, d. 803, Damascus
L—Ahmad ibn Abi Tilib al-Haijér, d. 730, Damascus
L Knithum bint Mubarsmad al-Ba‘fi, d. 777, Balabak
|—<APishab bint al-Sayf Abi Bakr, d. 793
| Fatimab bint Mubammad of Amyifl, d. 793
_ Zaynab bint Utbmin ibw La*le’, d. 800, Damascus
- Amas o)-Rabman al-Ba‘labakiypyeb, Balabak
{—5itt al-Banis bint Mubammad al-Ba‘liyyab, Balabak
—Fatimab bint “Ab al-Makbzgimipyah -
_Filfilab bint Abduilib ai-Batlabakkiypab, Balabak
L A%shab bint Lemiil
 Nasib bint Ibribim al-Hinmsippab, Hims
| Fatimab bint “Abd oi-Hadr, d. 803, Damascus
L CAishab bint *Abd al-IHéd;, d. 816, Damascus
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al-Sunan

The Sunan, like the Jawami<, are compilatons of hadiths by topic
arranged according to the divisions of figh — like tabarab, salib,
qakab, hajj etc. — but are restricted to Prophetic hadith only, and
exclude safsir, history and other topics covered in the Jawami.

Of many book compiled on this pattern, three make up the
Six Books: Sunan of Abt Dawud al-Sijistani (d. 275), Ahmad ibn
Shuyb al-Nasa’ (d. 303), of Muhammad ibn Yazid ibn Majah
al-Qazwini (d. 273). Of almost equally high repute are: Sunan of
‘Al ibn “Umar al-Daraqutni (d. 385) and Sunan al-kabir of Abu
Bakr Ahmad ibn al-Husayn al-Bayhaqi (d. 485). Many women
studied these Sanan. One example for each must suffice:

Zaynab bint Makki al-Harrani (d. 688) studied Swunan Abi
Dawitd with Umar ibn Tabrazad.! Aminah bint Tagqi al-Din Ibra-
him al-Wasitl (d. 740) studied with her father S#nan al-Nasa’i in
the narration of Ibn al-Sunni’ Safiyyah bint ‘Abd al-Rahman
ibn al-Farr? (d. 699) studied Sunan Ibn Majah with Imam Muwaf-
faq al-Din ibn Qud{imah.3 Fatimah bint Muhammad ibn ¢Alf al-
Muqaddam studied Sunan al-Daragnini. * Sitt Quraysh Fatimah
bint Taqi al-Din ibn Fahd (d. 879) studled Sunan al-kabir of al-
Bayhaqi with Nur al-Din ibn Salimah.’

al-Masanid

Masanid (pl. of musnad) refers to compilations of hadith arranged
by names of Companions and others who narrated them, rather
than by topic. This reflects increasing interest in the scholatly
references that come with the hadith texts, rather than their
relevance for the different divisions of figh. Among the famous
masinid are: the Musnads of Aba Hanifah (d. 150), al-Shafi4 (d.
204), al-Humaydi (d. 219), Musaddad ibn Musharhad (d. 228),
Ahmad ibn Hanbal (d. 241), of ‘Abd ibn Humayd (d. 249), and
Abi Ya%a al-Mawsili (d. 307). Again, just one example for each:

TAQIALDINALFASI D/qu/ al- taqyzd ii. 372. *Ibid., 359—60. *Ibid., 379.
‘KAHHALAH, AY%m al-nis@, iv. 135, >AL-SUYOTI, a/- Minjam fi-l-muGam,
123.
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Daw? al-Sabah Ajibah (d. 647) learnt Musnad Abi Hanifab, in
the version of Abi Muhammad ‘Abdullah ibn Muhammad ibn
Ya‘qub al-Harithi, from Abi 1-Khayr Muhammad ibn Ahmad
ibn Umar al-Baghban;' she studied Musnad al- Sba 7 with Aba
Zur‘ah Tahir ibn Muhammad al-Maqdisi (d. 566),” and Musnad
al-Humayd; with two teachers: Abu l-Hasan Sa‘dullah ibn Nast
al-Dajaji and Aba 1-Ma%li Ahmad ibn ‘Abd al-Ghani al-
Bajisr#’l.’ Umm al-Haya Zuhrah bint Muhammad al-Anbari (d.
633) studied Mumad Musaddad ibn Musharad with Yahya ibn
Thabit ibn Bundar.* Zaynab bint Makki (d. 688) studled Musnad
Abmad ibn Hanbal with Hanbal ibn ‘Abdillah al- Rusafi.” Asma’
bint Ibrahim ibn Sufyan ibn Mandah al-Asbahaniyyah (d. 630)
studied Musnad “Abd ibn Humayd with Aba 1-Waqt ‘Abd al-
Awwal ibn Tsa al-Harawi.® Fatimah bint Sa'd al-Khayr (d. 600)
studied Musnad Abi Ya'li with Zahir ibn Tahir.” (For the names
of other women who studied the Musnad of Ibn Hanbal, see
Chart 2 on the next page.)

al-Ma‘ajim and al-Mashyakhat

Ma Gjim (pl. of muSam): a compilation in which the hadiths are
arranged according to the names of the Companions or other
narrators or of the cities that they were most associated with.
Mashyakbat (pl. of mashyakhah): an arrangement of hadiths by
the shaykhs or teachers of those hadiths. Fatimah bint ‘Abdillah
al-Jizdaniyyah (d. 524) studied al-Tabarani’s al-Mu$am al-kabir
and al-MuSam al-saghir with their most famous narrator, Ibn
Ridhah.® Fatimah bint Muhammad ibn ‘Abd al-Hadi studied -
MuSam al-awsat of al-Tabarani with Abd Nasr ibn al-Shirizi.’
(See Chart 3 on the next page.)

'IBN HAJAR, a/Majma a/ mu’assas, . 482-83. *TAQI ALDIN AL-FASI,
Dhayi al-taqyid, ii. 383. ’AL-QAZWINI, MaIb_ya,ébab MS 44, TAQI AL-
DIN AL-FASI, Dhayl al- taqyzd ii. 366. *Ibid, ii. 372. *Ibid, ii. 357. "IBN
HAJAR, al-Majma® al-mu’assas, i. 482-83. 8AL DHAHABI, S#yar a“lam al-
nubald’, xix. 505. ’IBN HAJAR, al-Majma‘ al-mu’assas, ii. 375.
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Imim Ahmad ibn Hanbal, d. 241
L<Abduliah ibn Ahmad ibn Hanbal, d. 290
L_Abi Bakr al-Qasig, d. 368
L_Abi ‘Al al-Hasan ibn ‘Alf al-Tamimi, d. 444
Daldl bint Abi ai-Fadl ibn al-Mubtadi, d. 508
Hibatullah al-Shaybani, d. 525

Daw? al-Sabih bint al-Mubarak, d. 585, Baghdad

Zaynab bint Abd al Wabbab, d. 588, Baghdad

Abi al-Qisim Yahya ibn Bawsh, d. 593, Baghdad

-Nafisah bint Abi Mubammad, d. 648, Egypt

Abi ‘All Hanbal al-Rusifi, d. 604
.Fatimab bint “Imid al-Din, d. 683, Damascus
L dtimab bint Abmad al-Ayyiibi, d. 678, Aleppo
—Umm Abmad Izziyyab, d. 661, Damascus
—JSaffyrab bint Ishag, d. 643, Damascus
—Awat alIagq Shawipah, d. 685,
Damascus, Cairo
A sivab bint Hassin, d. 676, Damascus
—Zaynab bint Makki al-Iarriniyyab, d. 688,
Damascus
- Zaynab bint Umar ibn Kindr, d. 699

to Zaynab bint “Umar ibn Kindi, d. 699

Chart 2. Transmission of Musnad Ibn Hanbal
from Imidm Ahmad ibn Hanbal, d. 241

Imim Abi 1-Qisim Sulaymin ibn Abmad al-Tabarini, d. 360
Ahmad ibn Fidhshih, d. 433, Isfahan
L Asiyab bint Umar al-Zujisi
Abi Bakr ibn Ridhah, d. 440, Isfahan
Umm al-Kbayr Karimab, 1sfahan

—Fatimak bint Sa‘d al-Kbayr, d. 600, Cairo

< A%shab bint Ma‘mar, d. 607, Isfahan

< Affab al-Farifaniysah, . 606, Isfahan

U_Mu>nisab bint Salih al-Din al-Ayyibi, d. 693, Cairo

g
€ = |Qismwab bint Mibtir ab-Rustami
o = |UmmalRidi Aisbab, Isfaban
‘ § o i1t Bansyab
§ K '5 ittan bint al-Iiusayn abSalibini
I 1§ Fitimah bint “Abdillb al-Jizdiniyyab, 4. 524, Isfahan
ig : | Abi al-Futih As‘ad al-jk, d. 600, Isfahan
FE8 L_Fasimab bin Abmad ab-Ayyibi, d. 678, Aleppo
B3 | As‘ed ibn Rawh, d. 607, Isfahan
: 3 Amat al-Hagq Shimipyab, . 685, Damascus, Cairo
g8< Zaynab bint Abmad ibn Kamil, d. 687, Damascus
LR Ariyab bint Abmad ibn “Abd al Didim, d. 687,
E E 'g Damascus
LA, L_Kbadsiab bint Abmad ibn “Abd al-Dim, d. 685,
o g Damascus
g
:
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‘A’ishah bint Ma‘mar ibn ‘Abd al-Wahid ibn al-Fakir al-
Asbahaniyyah (d. 607) received Mu$am of Aba Ya‘la from Sa%d
al-Sayrafi.' Shuhdah al-Baghdadiyyah (d. 574) received a/-MuSam
of Aba Bakr Ahmad ibn Ibrdhim al-Isma€li from Abta Mansar
Muhammad ibn al-Husayn ibn al-Harisah. % Asma bint Taqf al-
Din al-Ja‘bari studied @/-Mujam al-saghir of al -Daqqaq with Abu
1-Hajjaj Yusuf ibn ‘Abd al-Rahman al- Mizzi.”

Shuhdah al-Baghdadiyyah studied Mashyakhah of Ibn Shadhan
with Abii Ghilib Muhammad ibn al-Hasan al-Baqillani (d. 500).
Alti bint Baktash al-Rashidi studied Mashyakhah of Abt ‘Abdil-
lah Muhammad al-Rizi with three teachers — the sultan Asad al-
Din ‘Abd al-Qadir ibn ‘Abd al-‘Aziz al-Ayyabi, Imad al-Din
Abt Bakr ibn Muhammad ibn ‘Abd al-Rahman ibn Muhammad
ibn ‘Abd al-Jabbar and ‘Alam al-Din al-Qasim ibn Muhammad
ibn Yasuf al-Birzali in 736 in the Madrasah al-Murshidiyyah.” In
631 Taj-Khatan bint al-Tzz Abi Bakr studied Mashyakhah Ibn
“Abd al-Da’im with eight teachers: Shams al-Din Abi ‘Abdillah
Muhammad ibn Abi Bakr ibn Muhammad ibn Tarkhan al-
Hanbali; Jamal al-Din Aba ‘All Yasuf ibn Isra<l al-Nasiti; Zayn
al-Din Aba Muhammad ‘Abd al-Rahman ibn ‘Ali al-Takiiti;
Shihab al-Din Abu 1-Abbas Ahmad ibn ‘Umar al-‘Attar; Aba
Muhammad ‘Abd al-Rahman ibn Muhammad al-Fami; Shams
al-Din Aba “Abdillah Muhammad ibn Muhammad ibn ‘Arab-
shah al-Farra’; Shams al-Din Aba ‘Abdillah Muhammad ibn Abi
Bakr ibn Ni‘mah Umm Muhammad; Sitt al-‘Arab Zaynab bint
‘Ali ibn ‘Abd al-Rahman ibn ‘Abd al-Jabbar 'a.l—MaqdisI.6
Khadijah bint ‘Abd al-Hamid al-Mardawi studied Asna a/-
maqasid wa a‘dhab al-awarid, the Mashyakbah of Ibn al-Bukhari
with the author himself in 682.” Zuhrah bint ‘Umar al-Khutani

'DIYA’ AL-DIN AL-MAQDISI, Tabbat al-masmi‘at, 87. BN HAJAR, a/-
Majma® al-mwassas, i. 109-10. Ma/mu containing MuGam mashaikh
Abx CAbdillah al-Daqqagr, 321. *AL-KATTANI, Fibris al; -fubaris, ii. 626.
*See sami‘at in Majlis al-Bitagah in Amali Hamzab al-Kinini, MS Dar al-
Kutub_al-Zahiriyyah, Damascus. SSee MUTIC AL-HAFIZ, al-Jami¢ al-
Muzaffars, 468-69. "IBN HAJAR, a/- Majma® al-mwassas, 1. 258-59.
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studied the Mashyakhah of Abu Talib al-Ushari with Ibn Tab-
razad. '

al-Arba“anat
The term refers to compilations of ‘forty hadiths’. There are
many of these selected by different scholars around themes or
topics or narrators. I mention here a few of the more popular:

Asm@ bint Abi Bakr ibn al-Khalldl (d. 691) studied at-Arba‘an
of Abi I-Hasan Muhammad ibn Aslam al-Kindi al-TuasI (d. 242)
with Abu 1-Fadl Ja‘far ibn ‘Ali ibn Hibatullah al-Hamadhani in
635.% Fakhirah al-Baghdadiyyah (6th c.) leamnt a/-Arba%n of Hasan
ibn Sufyan al-Nasa’1 from ‘Abd al-Ghifir ibn Muhammad al-
Farisi.” Umm al-Bah#> Fatimah bint Abi I-Fadl Muhammad al-
Baghdadi (d. 539) teceived al-Arba‘an of al-Jawzaqi Muhammad
ibn ‘Abdillah (d. 388) from Abt ‘Uthmin Sa9d ibn Abi Sa4d al-
‘Ayyan al-Safi.* Umm al-Fadl Muwminah bint Muhammad ibn
Abi Zayd studied a/-Arba‘an of Aba Bakr ibn al-Mugri with
Abu ‘Abdilldh al-Husayn ibn ‘Abd al-Mailik al- Kha]lad and Abua
Muhammad Bakhtyar ibn Muhammad in 532.°

Later, Imam Nawaw’s @/~Arba‘4n became the most popular.
Sutaytah bint al-Zayn Abi ‘Abdillah Muhammad ibn Muham-
mad (d. 879) studied it with her father in 792.°

al-ApRa®

Ajza’ (plural of juz’) meaning component section of something,
here referring to the hadiths of just one person or hadiths col-
lected on just one topic. The number of 4jz2° grew to thousands.
From the beginning of the fourth century onward women had
great interest in studying them. Again, just a few examples must
suffice.

' Thid. . i. 303. “See LEDER ¢# al, Mu¢ Sam al-sama‘at al- Dmm_rbq iyyab, 140
216. "DIYA’ AL-DIN AL-MAQDISI, Tabbat al-mamn‘at, 78. Ibzd 123. *See
samda‘at at the end of a/- Arba‘:m of Ibn al-Muqri in TAKLAH ]ambarab al

Ajza’ al-badithiyyah, 135-30. SAL-SAKHAWI, a/-Daw’ al-limi<, xii. 60.
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Shuhdah al-Baghdadiyyah studied the most famous Jug’ ibn
Arafah with its highest narrator Ibn Bayan;' Juz’ Hanbal Wlth
Abii I-Hasan ibn al-Tuyiri® and Jug® Hilil al-Haffar with Tirad.’
Zaynab bint Makki al-Harrani (d. 688) studied the jug’ Wlth
next highest isnad, al-Ghaylaniyyat, with ‘Umar ibn Tabrazad." Sitt
al-‘Arab bint Yahya al-Kindi (d. 684) studied the third highest,
Juz? al-Ansiri with her master Aba I-Yumn al-Kindi.® Amat al-
Hamid Khadijah bint Abi Ghamm studied g ma qaruba of al-
Samargandi (d. 536) in 529.° Umm al-Diya’ Sitt al-Jalil bint Abi
l-Husayn Muhammad ibn al-Hasan al-Warkani (6th c.) studied
Juz? Luwayn with Abi Bakr ibn Majah.” Umm al-Bah#® Fatimah
bint Abi I-Fadl Muhammad ibn Abi Sa‘d al-Baghdadi (d. 539)
received [u3’ al-Baytiata from Sa‘id al-‘Ayyar.® Nar Sittd bint
‘Abd al-Karim al-Razi (6th c.) studied Kitab Thawab al-a‘mal of
‘Abd al-Rahman ibn Hatim al-Razi with her grandfather Abu 1-
Hasan ‘Al ibn ‘Abdillah al-Bayadi” Umm al-Khayr Jamal al-
Nisa’ bint Abi Bakr al-Baghdadiyyah studied Jug’ Ibﬂ al-Batti
with its author Muhammad ibn ‘Abd al-Biqi al-Batti."’ Khadijah
bint Abi Bakr al-Hamawi studied .Ahadith Talit of Abu “‘Uthmin
Tilat ibn ‘Abbad al-Sayrafi (d. 238) with ‘Abd al-Jalil ibn Abi
Ghalib al-Surayjani in a rbat of Damascus in 610."" Umm al-
Hayi Zuhrah bint Muhammad al-Anbari (d. 633) studied Jug’
al-Béanyasi with Tbn al-Ba.t_tI.12 Zaynab bint ‘Al al-Wasit1 (d. 695)
studied Majlis al-Bitagah of Abu 1-Qasim Hamzah ibn Muham-
mad ibn ‘Ali al-Kinini (d. 357) with Muhammad ibn Ismal,

'IBN HAJAR, a/- -Majma*® al-mw’assas, 1. 504-16. *See samitt at the end of
Juz® Hanbal. ’BN HAJAR, af- szma a/ mu’assas, 1. 276-77. “DIYA> AL DIN
ALMAQDISI Dbzg// al-tagyid, 1i. 372. ®AL-DHAHABI, My Sam al-shuyikh, i.
288. *See sama‘atin Mugaddimah of Juz? ma qamba sanadu-hu min hadith of
Abi 1-Qasim Ismi4l ibn Ahmad al- Samaxqandl AL SAMANT, a/-Tabbir,
ii. 242. %BN HAJAR, a/-Majma® al-mu aseas, {i. 158, AL SAMANI, 4l
Muntakab min Mu Sam al-shuyakh, ii. 1923. BN HAJAR, al-Majma® al-
mujbara.r 248. ""LEDER ¢ al., M ]am al-sama‘at al-Dimashqiyyah, 119, 290.

*IBN HAJAR, a/- "Majma® al-mw’assas, i. 214-21, and al-MuSam al-mufharas,

238-40.
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Khatib Marda in 653." Umm ‘Abd al-Hakam Sitt al-Tbad bint
Abi -Hasan ‘Al ibn Salamah al-Mistiyyah (d. 616) studied /-
Khilaiypat with its famous narrator Ibn Rifa%ah.” Khadijah bint
‘Abd al-Hamid ibn ‘Uthman studied J#g’ a/-Fil with Aba 1-‘Abbas
Ahmad ibn ‘Abd al-Hamid ibn ‘Abd al-Hadi al-Maqdisi and Tzz
al-Din Abu 1-Fid?’ Ismafl ibn ‘Abd al-Rahman al-Farr2’ in 693
in al-Jami¢ al-Muzaffari in Qasyan.’

al-Musalsalat

The term musalsal refers to a hadith around the narration of
which there is some particular association that the tradition has
deemed worthy of preserving, along with the hadith itself. An
example would be the Prophet’s shaking someone’s hand just
before he said what the hadith recotds, or giving them a date
and water, etc.; then, each time that this hadith is passed on the
teacher will shake the student’s hand, or give out a date and
water, etc, Much charm and pleasure is added to the teaching
and learning of hadiths by these associations, and remembering
one’s lessons is facilitated by them. There are many hadiths
narrated as musalsalar.

al-Musalsal bi-I-‘apwaliyyab. This is the hadith of ‘Abdullah
ibn Amr ibn al-‘As that the Prophet salla [-lahu “alay-hi wa-sallam
said: “Those who show mercy, the Most Merciful bestows mercy
upon them. Show mercy to those who are in the earth, the One
who is in heaven will have metcy upon you.” It is narrated from
Ibn ‘Uyaynah, who narrated it from ‘Amr ibn Dinar, from Aba
Qibis, from his master ‘Abdullah ibn ‘Amr ibn al-As. His stu-
dent ‘Abd al-Rahman ibn Bishr al-Hakam heard it from him as
his first hadith; then it became a tradition that students would
hear this as their first hadith from their teachers. It has contin-
ued to this day. There are many women who received this hadith.
Here ate some examples: Hasanah bint Muhammad ibn Kamil

'LEDER e al, M Gam al-sama‘at al- Dmm.r/yq iyyah, 33, 314. ?AL DHAHABI,
Ta’rikh al- I.r/am (sub anno 611-620), 291. ’See MUTT AL HAFIZ, al- Jarmi al-
Mugaffari, 291.
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al-Hasaniyyah (d. 765) heard it from al-Tawzari through the
isnad of Ibn al—SamarqandI.1 Umm al-Hasan bint Muhammad
ibn ‘Abd al-Muhsin al-Makhzami heard this hadith with her
sister Safiyyah from al-Sharif Abu I-Khayr ibn Abi ‘Abdillah al-
Makhzimi in 742.> Khadijah bint Abi Bakr ibn ‘All known as
Bint al-Kiiri (d. 803) heard it from Muhammad ibn Yisuf al-
Harrini.” Zaynab bint Muhibb al-Din Abi 1-Abbad Ahmad ibn
Zahirah al-Qurashi (d. 863) heard it from the qadi Zayn al-Din
Abii Bakr ibn al-Husayn al-Muraghi.® Ghazal Umm ‘Abd al-
Latif al-Nubiyyah (d. 802) heatd it from its famous narrator al-
Maydami (d. 754).°

Some traditionists compiled the musalsalat they received
from their teachers as books, which made it easier to study and
transmit them. Women also heard some of these books of
musalsalat with their teachers. Sitt al-Arab bint Muhammad ibn
Fakhr al-Din al-Bukhiari (d. 767) heard Musalsalat al-Ibrahimi
from her grandfather.” Umm Kultham ‘A’ishah bint Muhammad
ibn Ibrahim al-Murshidi (d. 846) heard Musalsal al-“Ala’; from
Majd al-Din al-Shirazi.” Fatimah bint al-Munajja heard Nughat
al-huffaz of Abu Misa al-Madini from Taqi al-Din Sulayman ibn
Hamzah.8 Shuhdah al-Baghdadiyyah studied a/-Musafapab of al-
Barqani’ Umm Muhammad Sitt al-Kull Asiyah bint Jarullih
Muhammad al-Makki studied Musalsal bi-l-awwaliyyah and
Musalsal li-khatm l-dua®> with Sharaf al-Din Aba 1-Qasim al-
Rafi."

'DIYA> AL-DIN ALMAQDISI al-Igd al-thamin, vi. 377. *IBN FAHD, al-Daurr
al-kamin, 157. 3 ALSAKHAWI, al-Daw’ al-lami*, ii. 26. 4IBN FAHD, a/- Durr
al-kamin, 1434, *ALSAKHAWL, al-Daw® al-limi, i 85. “IBN HAJ
Majma® al-mu’assas, . 42—28. IBN FAHD al- Durr al-kamin, 157. "IBN
HAJAR, a/- Majma al-muassas, iii. 360. °AL-DHAHABI, S; fyar alam al-
nubald®, xxiii. 88. ' %IBN FAHD, K. Nayl al-Muna, 1. 217-18.
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THE READING LIST OF
UMM HANT BINT NUR AL-DIN AL-HURINIYYAH (d. 871)l

She studied:

with Najm al-Din ‘Abd al-Rahim b. ‘Abd al-Wahhab b. ‘Abd al-Karim
b. al-Husayn b. Razin and Salah al-Din Muhammad b. Muhammad b.
Ali b. ‘Umar al-Zaftawi: Sapih al-Bukbar

with ‘Afif al-Din ‘Abdullah ibn Muhammad al-Nashawarl: Sanan Abr
Déiwiid *al-Arba‘in  al-Mukbarrajah min Sabih al-Bukbari bi riwiyat al-
Mupammadin min padith Abi Bakr Mupammad b. Al ibn Yasir al-Jayani
*Juz’ from Fawa’id Abi Qasim ‘Abd al-Rapman b. Ubaydillah al-Harfi
*Juz? with Manam Hamzah b. Habib al-Zayyat min hadith lbn Ghalbin
*Juz’ with Hadith Halimah al-Sa‘diyyah li-Abi FHasan b. Sakbr * Ju
from Hadith Al b. Harb al-T3%7 * Jaz? with Ghara’ib al-asanid li-Abi /-
Ghand’im al-Narsi *al-Arba‘in al-mukbtarah fi fadl kbisal al-hajj wa-I-
yarah li-lbn MasSadi al-Juz’ al-thani min Hadith Sadan b. Nagr *
Fawa’id al-Tragiyyin li-I-Nagqash al-Arba‘in al-Subayyar li-Abd a/-
Munim b. “Abdillah al-Furawi *Sudisiyyat Abi “Abdillah Mubammad b.
Apmad b. Tbrikim al-Razg *Juz’ al-Jami‘ah lh-I-Nasa’t *Juz’ Ibn Nujayd
*al-Majilis al-khamsah al-sudasiyyat ® Awali Tirdd in two jug’ (takbryj al-
Bardini) *Magasid al-sawm i-l-Imam Izg al-Din b. “Abd al-Salam Ju3’
with Majlisan fi fadl Rajab min imla® al-Hafiz Absa -Qasim b. “Asikir *Juz’
with al-Taqbil wa-l-mu‘anaqabh wa-l-musafabah li-Abi Sa‘idd Mubammad b.
Ziyad al-Arabi *Jug? with Hadith al-Qadi Ab# lFaraj al-Mu‘afa b.
Zakariyyi *Juz’ with Awili Abi 1-Waqt “Abd al-Awwal b. Isi al-Harawi
(takbrij Abi Mupammad Yinds b. Yahya al-Hishimi) *Jug? with Fadl
Ramadin siyami-hi wa-giyami-hi li-Abi I-Yumn “Abdillah b. al-Imam Abi -
Hasan b. “Asikir *Ja3’ with Hadith Dbi /-Nin al-Misri *Nuskbah Abi
Mu‘awiyah Mubammad b. Kbagm al-Darir *Jug’ with Hadith Abi Bakr b.
Abi Dawid... *al-Jug? al-sabi¢ min Hadith Abi “Amr b. al-Sammak (intigd®
Abi Hafs al-Bagri) *al-Arba‘in al-Thaqafiyyab *Mas’alat al-jjazah li-l-majhil
wa-l-madim li-I-Kbatib *Juz’ containing Fadl Rajab wa-ghayri-bi li-I-Khalldl
*al-Majalis al-Makkiyyah li--Mayyashi *Khumasiypat Ibn al-Nagqir *Juz’
Kaksi *Juz> with Maglisan min Amalk al-Wazgir Nigam al-Mulk *al-Arba‘in
b-Abi Abdillih Mupammad b. al-Fadl al-Furawi *[#3 with al-M#at al-
awali min masmu‘ati-hi *Masa®il Yinus b. “Abd al- A% min al-Imam al-

"AL-SUYUTL, al-Maam fi l-mnam, 101-03.






Chapter 6

Women’s role in diffusion of
‘the knowledge’

The women who had knowledge of the religion transmitted
that knowledge to men as well as women. Indeed, given that
the majority of students of hadith were men, we would expect
the majority of the women’s students to have been men. Their
numbers varied in different periods, but in some periods were
very high: for example, al-Dhahabi in his account of Hafiz Abu
‘Abdillah Muhammad ibn Mahmaud ibn al-Najjar (d. 643) reports
from Ibn al-Sa%Gti that ‘[Ibn al-Najjar’s] teachers included 3000
men and 400 women.” It should suffice as evidence of the
authority of women in preserving and transmitting the Sunnab
of God’s Messenger that some of the greatest of his Compan-
ions and, after them, some of the greatest imams and jurists in
the history of Islamic scholarship relied on women teachers.

THE COMPANIONS AND THE SCHOLARS AFTER THEM

Among the Companions who narrated from ‘A’ishah are: her
father, Aba Bakr; Umar ibn al-Khattab; ‘Abdullzh ibn “Umar;
Abia Hurayrah; Abt Masa al-Ash‘ari; ‘Abdullah ibn ‘Abbas;
Rabi‘h ibn ‘Amr al-Jurashi; al-S2’ib ibn Yazid; ‘Amr ibn al-As;
Zayd ibn Khalid al-Juhani; ‘Abdullih ibn ‘Amir ibn Rabiah;
‘Abdullah ibn al-Harith ibn Nawfal and others. In addition, in
the major compilations of hadith, there are over 300 narrators
from ‘A’ishah: al-Mizzi has listed them, in alphabetical order,

IAL-DHAHABL Siyar alam al-nubald’, xxiii. 133.
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together with references to the books where their hadiths are
recorded.” Among the men scholars who narrated from Umm
Salamah are: Usimah ibn Zayd ibn Harithah al-Kalbi, al-Aswad
ibn Yazid al-Nakha9, Habib ibn Abi Thabit, Humayd ibn ‘Abd
al-Rahmin ibn ‘Awf, Dhakwin Abu Salih al-Samman, Sa4d ibn
Abi Sa9d al-Magbus, Sa¥d ibn al-Musayyab, Sulaymén ibn Yasar,
Abi Wa’il Shaqiq ibn Salamah al-Asadi, “Amir al-Sha%bi, ‘Abdul-
lah ibn Buraydah al-Aslami, ‘Abdullah ibn ‘Abbas, ‘Abdulldh ibn
‘Abd al-Rahmin ibn Abi Bakr al-Siddiq, ‘Abdullah ibn “Ubaydul-
lah ibn Abi Mulaykah, ‘Abdullah ibn Wahb ibn Zam¢h, ‘Abd
al-Rahmin ibn al-Harith ibn Hisham, ‘Ubaydullah ibn ‘Abdul-
lah ibn Utbah, Urwah ibn al-Zubayr, ‘Ata’ ibn Abi Rabah, ‘At2’
ibn Yasar, Tkrimah ibn ‘Abd al-Rahman ibn al-Harith ibn Hisham,
Kurayb the mawli of Ibn ‘Abbas, Mujahid ibn Jabr al-Makki,
Abt Ja“far Muhammad ibn ‘Ali ibn al-Husayn, Masrtq ibn al-
Ajda’, Nafi¢ the mawla of Tbn Umar, Abt Bakr ibn ‘Abd al-
Rahmin ibn al-Harith ibn Hisham, Abt Salamah ibn ‘Abd al-
Rahmin ibn ‘Awf, Abi Uthman al-Nahdi.” Among the narra-
tors from Hafsah are: Harithah ibn Wahb al-Khuza9, her brother
Abdullah ibn Umar, ‘Abd al-Rahman ibn al-Harith ibn Hishim,
Abi Bakr ibn Sulayman ibn Abi Khaythamah and others.”

The Companions narrated also from women other than the
wives of the Prophet. Ali ibn Abi Talib, a prominent figure of
knowledge among the Companions narrated from Maymunah,
a slave of the Prophet. From Durrah bint Abi Lahab, ‘Ali nar-
rated that she said that the Messenger of God, salla Fabu ‘alay-hi
wa sallam, said: ‘No living person should be given hurt through
[criticism of] a dead person.” The Umayyad caliph Umar ibn
‘Abd al-‘Aziz narrated: ‘The righteous woman, Khawlah bint
Hakim, the wife of ‘Uthman ibn Maz%n narrated that the Mes-
senger of God — saila I-lahu “alay-hi wa sallam — came out holding
in his arms the two sons of his daughter saying: ‘By God, you
cause [one to be] undisciplined (tjabbili-nd), cowardly (¢tujabbini-

\AL-MIZZ1, Tahdbib al-kamal, xxxv. 228-33. *Ibid,, 317-19. °Ibid., 154.
4Ibid., 313. *IBN ‘ABD AL-BARR, al-Istiab, ii. 7206.
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nd) and misetly (tubakbkhili-na); and [yet also] you are indeed as
a flower of Paradise.’ The great ##i% scholar Sa%d ibn al-
Musayyab also narrated from Khawlah bint Hakim. ‘Amir al-
Sha‘bi narrated from Rayidah bint Karamah.”

In the next generation, Muhammad ibn Shihib al-Zuhri
(d. 124) narrated hadith from ‘Amrah bint ‘Abd al-Rahmian ibn
Sa’d ibn Zurarah al-Ansariyyah, Nadbah the mawlah of Maymu-
nah, Fatimah al-Khuza‘yyah, Hind bint al-Harith al-Farisiyyah
and Umm ‘Abdillah al-Dawsiyyah. Yahya ibn Ma‘n narrated that
Abu Hanifah narrated from ‘A’ishah bint ‘Ajrad that she said: ‘1
heard the Messenger of God — salla Habu alay-hi wa sallam — say:
The largest army of God in the earth are locusts. I do not eat
them and I do not forbid them.” Imam Malik (d. 179) narrated
from ‘A’ishah bint Sa‘d ibn Abi Waqqas al-Madaniyyah (d. 117).
Among other narrators from her are: Isma‘il ibn Ibrahim ibn
‘Ugbah, Ayyab al-Sakhtiyani, al-Ju‘ayd ibn ‘Abd al-Rahman,
Junih al-Najjar, al-Hakam ibn “‘Utaybah, Khuzaymah, Sakhr ibn
Juwayriyyah, Aba I-Zinad ‘Abdullah ibn Dhakwan, ‘Abdullah ibn
‘Ubaydah al-Rabadhi, ‘Uthman ibn ‘Abd al-Rahman al-Waqqasi,
Abt Qudamah ‘Uthman ibn Muhammad ibn ‘Ubaydillah ibn
‘Umar al-‘Umari, Muhammad ibn Bijad ibn Musa ibn Sa‘d ibn
Abi Waqqas, Muha]n' ibn Mismar, Yasuf ibn Ya‘qub ibn al-
Majishan and others.*

MAJOR SCHOLARS WHO NARRATED FROM WOMEN

We find the same practice in the succeeding centuries. Imam
Ahmad ibn Hanbal (d. 241), Abt Ibrahim al-Tatfjumani (d. 236),
Muhammad ibn al-Sabbah al-Jarjara’l (d. 240), Ibrahim ibn
‘Abdillah al-Harawi (d. 244) and ‘Ali ibn Muslim al-Tusi (d. 253)
narrated from Umm Umar bint Hassan ibn Zayd al-Thaqafi.’

'IBN BISHKWAL, Ghawamid al-asma®  al-mubbamah, i. 272-73. ’IBN
HAJAR, alIsgbab fi tamyiz al-sapibah, iv. 299. 3IBN AL- ATHIR Usd al-
ghabab, vii. 190. *AL- MIZZ1, Tahdhib al-kamal, xxxv. 236. ALKHATIB
AL-BAGHDADI, Ta’rikh Baghdad, xiv. 432.
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Qadi Aba Yala al-Farra® (d. 458), al-Azhati, al-Taniakhi, al-
Husayn ibn Ja‘far al-Salmisi, Muhammad ibn Ahmad ibn Muham-
mad Hasnan al-Narsi and Aba Khazim ibn al-FHusayn ibn Mu-
hammad ibn al-Farr® narrated from Amat al-Salam bint al-
Qadi Abi Bakr Ahmad ibn Kamil ibn Khalaf ibn Shajarah al-
Baghdadiyyah (d. 390)."

Hafiz Ibn ‘Asakir (d. 571) natrated from over 80 women,
and dedicated a whole book to biographical accounts of them.
His colleague Abu Sa'd al-Samni (d. 562) wrote down accounts
of 69 women from whom he heard hadith directly or who wrote
jiagabs to him. Hafiz Abu Tahir al-Silafi (d. 576) studied hadith
with tens of women scholars, Ibn al-Jawzi (d. 597) narrated from
three, and Hafiz ‘Abd al-Ghani al-Maqdisi (d. 600) narrated from
‘a number’,

In the seventh century, Ibn al-Athir (d. 630), Ibn al-Salah
(d. 643), and al-Diy#’ al-Magqdisi (d. 643), all narrated from sev-
eral women teachers. Hafiz al-Mundhiri (d. 656) narrated from a
large number of women and provided accounts of them in a/-
Takmilah li wafayat al-nagalah, and Muhibb al-Tabsi (d. 694) also
narrated from ‘a number’ of women.

Imam Ibn Taymiyyah (d. 728), probably the greatest thinker
and jurist of his time, received hadith from a number of women
and included some hadiths from them in his Forty Hadiths. He
expressed very high esteem for their knowledge, understanding
and intelligence, as well as their righteousness and piety, and he
praised some of them fulsomely for their efforts in preaching
and reform. Similarly, the following imams studied with women:
Ibn Jamiah (d. 733); Ibn Sayyid al-Nas (d. 734); Abu I-Hajjaj
al-Mizzi (d. 742) narrated from some of them in his Tabdhib al-
kamal, Imam al-Dhahabi (d. 748) narrated from them in MuGam
al-shuyikh, Ta’rikh al-Iskam, and Siyar a‘lam al-nubald’; Imam Ibn
al-Qayyim (d. 751); Hafiz al-¢Al21 (d. 761); Taj al-Din al-Subki
(d. 771) narrated from them and provided accounts of them in
his MuGam al-shuyikh; likewise: Hafiz Ibn Kathir (d. 774); al-

'Tbid,, 443.
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Zarkashi (d. 794); Ibn Rajab al-Hanbali (d. 795); al-Bulqini (d. 805);
Hafiz Aba I-Fadl al-‘Iraqi (d. 806); Hafiz Nar al-Din al-Hay-
thami (d. 807); Hafiz Walf al-Din al-Traqi (d. 826). Hafiz Taqj al-
Din al-Fasi (d. 832) mentioned some women teachers in his Dhay/
al-Tagyid and other books; Ibn al-Jazari (d. 833) mentioned some
of them in his Taz’rikh; Hafiz Ibn Hajar al-‘Asqalani (d. 852) men-
tioned them in his M#%am and gave accounts of them in a/-Daurar
al-kaminah and Inbd al-ghumr, Najm al-Din Ibn Fahd (d. 885)
provided accounts of his women teachers in his M#Sam, so too
Hafiz Shams al-Din al-Sakhawi (d. 902) in a/-Daw’ al-lami, and
Hafiz Jalil al-Din al-Suyati natrated from them and wrote
biographical notices on them in his M#%am and other books.

HUSBANDS NARRATING FROM THEIR WIVES

Some of the mupaddithat attained such eminence in the knowl-
edge that it is unsurprising to find their husbands becoming their
students and referring to them for the solution of different
scholarly and juristic issues. Hisham ibn Sa‘d narrated that he
called on Mu%dh ibn ‘Abdillah ibn Habib al-Juhant: ‘Mu‘adh
asked his wife: When should the child pray? She said: A man
from our people mentioned from the Prophet — salla Fabu ‘alay-
hi wa sallam — that he was asked about that and he said: When
[the child] knows his right from his left, command him to pray.”’
Karimah bint al-Miqdad ibn al-Aswad al-Kindiyyah (#26:%yyah)
is another example of a woman whose husband ‘Abdullah ibn
Wahb ibn Zam‘h narrated from her.” Ishaq ibn ‘Abdilldh ibn
Abi Talhah narrated from his wife Umm Yahya Humaydah bint
Ubayy ibn Rifa%h al-Ansariyyah al-Zuraqiyyah.’

Fatimah bint al-Mundhir ibn al-Zubayr ibn al-‘Awwam is
considered one of the great scholars and jurists among the

' ABU DAWOD, Sunan, Salih, bib mata yu’marn al-ghulam bi-l-salab. ’IBN
HAJAR, Tabdbib al-tabdhib, xii. 475. JAL- M12Z1, Tabdbib al-kamal, xxxv.
159.
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Successors to the Companions. She knew a lot of hadiths, mostly
through her grandmother Asma’ bint Abi Bakr. Great imams
narrated from her including Muhammad ibn Ishaq, the author
of the famous Sirah. Most of her hadiths that are found in all the
major compilations are through her husband Hishim ibn ‘Urwah
ibn al-Zubayr, one of the teachers of Imams Aba Hanifah,
Malik, Shubah, Sufyan al-Thawri and others. I will mention here a
few examples of her hadiths natrated by her husband. Hisham
narrated from his wife Fatimah from her grandmother Asma’
that she said: ‘A woman came to the Messenger of God — salla
I-lahn “alay-bi wa sallam — and said: ‘O Messenger of God — salla
[-lahu “alay-hi wa sallam — 1 have a daughter who is a bride: she has
a disease (bashah) that has thinned her hair. Can I join [another’s
hait] to it? The Messenger of God — salla l-lahu ‘alay-hi wa sallam
— said: The curse of God is on the one who joins [another’s hair
in this way] and the one who asks for [this].” (This had1th is nar-
rated by al-Bukhari, Muslim, al-Nas2’l and Ibn Majah. " Hisham
says: ‘Fatimah natrated to me from Asma’ that she said: ‘We ate
meat of one of our horses in the time of the Prophet, salla l-labu
alay-hi wa sallam.”* Hisham narrated from Fatimah from Asma’
that she said: “The Messenger of God — salla [-lahn ‘alay-hi wa
sallam — said to me: Give [of your wealth], spend [from it] and
pay out; do not cling to it, otherwise God will hold it over
you; do not count [it] otherwise God will count [it] over you.”

Hisham also narrated from her the long hadith, found in the

AL BUKHARI, Sahih, Libas, bab al-wasl fi al-sha‘r, MUSLIM, Sabih, Libas,
bab tabrim fil al-wasilab wa-l-mustawsilah wa-l-washimab; AL-NASN’L, Sunan,
Zinah, b. la‘n al-wasilah wa-l-mustawsilah, 1BN MAJAH, Sunan, Nikih, bab
al-wasilah wa-l-mustawsilab. ZAL-BUKHARL Sabibh, Dhaba’ih, bab al-nabr wa
al-dbibh, MUSLIM, Sabih, Sayd wa-l-dbabaih, bab fi akl lubim al-khayl; AL-
NASA’L, Sunan, al-dabdya, bab al- m/eb:ab fi nabr ma_yndbbakh; 1BN MAJAH,
Sunan, Dhabd’ib, bib lubim al-kbayl. ALBUKHARI Sabibh, Zakah, bab al-
tabrid ali al-sadagab, MUSLIM, Sabih, Zakah, bab al-hathth ‘ald linfaq wa
karahat al-ibsa®; AL-NASNL, Sunan, Zakah, bab al-ibs@’ fi l-sadaqab.
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Sahips of al-Bukhari and Muslim, about the prayer on the occa-
sion of solat eclipse.’

Fatimah, the daughter of Muhammad ibn Ahmad ibn Abi
Ahmad al-Samarqandi (d. 540) the author of Tupfat al-fugaba’,
was herself a great scholar and jurist, and renowned for it. She
was married to ‘Ala> al-Din Aba Bakr ibn Mas“d al-Kasani, the
author of Buda’i¢ al-sand’i‘. Ibn al-‘Adim says: ‘My father nar-
rated that she used to quote the Hanafl madhbab (doctrine) very
well. Her husband al-Kasani sometimes had some doubts and
erred in the [issuing of a] fatwa; then she would tell him the
correct opinion and explain the reason for [his] mistake.” An
example from the ninth century is Fatimah bint Yahya. Al-Shaw-
kani (d. 1255) says about her: ‘She was famous for her knowl-
edge. She had debates with her father on several juristic issues.
He father the imam confirmed that Fatimah applies zibad in
deriving rulings. This indicates that she was prominent in the
knowledge for the imam would not say something like that
except for one who deserved it.”’ Her father married her to al-
Mutahhar ibn Muhammad ibn Sulayman ibn Muhammad (d. 879),
who referred to her in the judgement of difficult juristic issues.
Whenever a complicated issue was brought to him and to his
students he would go to his wife and seck the solution from
her. His students would then say: “This is not from you. This is
from behind the curtain.”

CHILDREN LEARNING FROM THEIR MOTHERS

We know from biographies of many of the great scholars in
Islam that an important factor in the success they had in com-
bining piety, righteousness and knowledge was the foundation
in education they had been given by their mothers. The practice

1AL—BUKHARI, Sapip, Taharah, bab man lam yatwadda’ illa min al-ghashy al-
muthqil, MUSLIM, Sahih, Salah, bab ma ‘urida ali l-nabi salla l-labn “alay-hi
wa sallam fi saldt al-kusif *Abd al-Qadir AL-QURASHL, afandbir al-
mm_igy]ab [ tabaqét al-Hanafiyyab, iv. 4. “AL-SHAWKANI, a/-Badr al-tali, ii.
24. "See AL-HIBASHI, MuSam al-nisa’ al-Y amaniyyat, 149.
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of introducing children to the ways of the religion at a young age
was, as we saw in an earlier chapter, encouraged by the Prophet
himself. Accordingly, mothers were motivated to bring children
to the assemblies of learning, and to the mosques. Some of the
children who came must have been very young indeed. ‘A’ishah
has narrated that the children were brought to the Messenger of
God, then he would bless them and do tzhnik (the ceremony of
softening up a date, then putting a piece of it in the newborn’s
mouth). On one occasion when a baby soiled his clothes with
urine, the Prophet sunply called for water, which was poured
over the affected part.’ The women’s being in the mosques
with children was certainly not forbidden. On the contrary, as we
saw catlier, the Prophet was aware of it and if, during the
prayer, he heard a baby cry, he would shorten the rec1tat10n in
order to relieve the mother of distress and distraction.”

The following incident, reported by Aba Burdah ibn Abi
Miisa al-Ash¢ri, sheds light on how mothets would impress the
sunnabs on their children’s minds. In this instance, the mother
gets Abt Miisa al-Ashri to explain to their son something that
he had had the opportunity to explain but failed to do so:

I was with my father Aba Miisa al-Ashri in the house of Umm al-
Fadl. She sneezed [and said @/-pamdu l-I-lah), then my father said to
her: May God be merciful to you. Then I sneczed and he did not say
it to me. When I came to my mother I told her [what happened].
When Abi Masa came home she said to him: My son sneezed in your
presence and you did not pray for him and a woman sneezed and you
prayed for her. He said: Your son sneezed and he did not praise God
so I did not pray for him; whereas she sneezed and she praised God,
so 1 prayed for her. I have heard the Messenger of God ~ salla l-liahu
“alay-hi wa sallam — say: When someone sneezes in your presence, and
he praises God, then pray for him, and if he does not pralse Him,
then do not pray for him. She said: You are right. You are rlght

MUSLIM Sabih, Taharah, bab hukm bawl al-fifl al-radi® wa ,éajﬁlzatz ghasli-hi.
Ibzd Salih, bab amr al-a’immati bi takhfifi al-salch fi tamam. ~AL-HAKIM,
Mustadrak, iv. 265.
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Sometimes, the children were taught by explicit precept. For
example, Sufyan ibn ‘Uyaynah narrates from Ibn al-Munkadir
that he said: ‘My mother said to me: O my son, do not joke to
excess with the children, otherwise they will treat you lightly.””
At other times, the teaching was by allusion: ‘Asim ibn ‘Alf has
narrated: © ‘Abdullah ibn Bakr ibn ‘Abdillah al-Muzani narrated
to us saying: My mother told me that [my] father has vowed that
whenever he heard two people disputing about destiny he would
stand and pray two rakahs.” However, the best thing mothers
could teach their children was the responsibility to be active in
seeking the knowledge for themselves by attending on those who
had it, for that is the basis of the established tradition among
the people of hadith, to travel in search of the higher isnad, of
greater nearness to the original. ‘Affan narrates from Shu‘bah
that he said: ‘My mother said to me: There is a woman here
narrating hadiths from ‘A’ishah. Go and learn hadiths from her.
Then I went to her and received hadiths from her. The name of
that woman was Shumaysah Umm Salamah.”

CHILDREN NARRATING FROM THEIR MOTHERS

In this next hadith four women Companions are narrating from
each other, two of them wives of the Prophet and two of them
their daughters. ‘Urwah ibn al-Zubayr narrated from Zaynab
bint Abi Salamah, from Habibah bint Umm Habibah, from her
mother from Zaynab bint Jahsh that she said: “The Messenger of
God — salla FHibu “alay-hi wa sallam — woke up, his face red, and
said: “There is no god but God! Destruction is [coming] for the
Arabs from an evil that is neatr. Today, there has opened in the
wall of Gog and Magog [a breach] like this — and he indicated a
circle [with his fingers]. She says: I said: O Messenger of God —
salla l-labu “alay-bi wa sallam — will we be destroyed when righteous

1AL—WASHSHA’, a/—Za;f wa-l-gurafa’, 54. ZABU NUAYM AL-ASBAHANI,
Hibat awliya®, ii. 256. "BAHSHAL, Ta’rikh Wasit, 109.
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people are among us? He said: Yes, when the evil becomes pre-
ponderant.”’

Yahya ibn Bashir ibn Khallad narrated from his mother
that she called upon Muhammad ibn Ka‘b al-Qurazi and heard
him say: ‘Aba Hurayrah narrated to me: The Messenger of God
— salla lHabu “alay-hi wa sallam — said: Make the imam [stand] in the
middle [of the rows in prayer| and fill the gaps [in the rows].”

‘Abd Rabbih ibn al-Hakam al-Thaqafi al-T2’ifi narrated
from his mother Bint Rugayqah who narrated hadith from her
mother.’ ,

‘Amir al-Sha‘bi narrated from Yahya ibn Talhah, from his
mother Su‘da al-Mutriyyah that she said: “Umar passed by Tal-
hah after the death of the Messenger of God — salla Liabu “alay-
hi wa sallam — and said to him: Why are you so down-hearted?
Do you dislike the rule of your cousin [i.e. Aba Bakr]? He said:
No. Rathert, [it is because] I heard the Messenger of God — salla
Llahu “alay-hi wa sallam — say: 1 know a word, no one utters it at
the time of his death, but that word will be a light for his book
of deeds; his body and soul will get comfort at the time of
death. I did not ask him before he passed away. [Umar] said: 1
know that word; it is the word that he wanted his uncle [Aba
Talib] to utter. Had he known anything better than that for his
salvation he would have required him [to utter it].”*

Sufyan ibn “Uyaynah narrated from Ibn al-Munkadir, from
Ibn Rumaythah, from his mother that she said: ‘T called upon
A’ishah. She prayed eight rak‘abs at the time of forenoon. My
mother asked het: Tell me from the Messenger of God — salla /-
lahu ‘alay-hi wa sallam — anything [that he said] about this prayer.
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She said: T will not tell you anything about it from the Messen-
ger of God — salla l-labn “alay-hi wa sallam. But if my father could
be brought back to life on the condition that I quite [doing
these rak ‘abs], I would not quit [them].”!

‘Abdullih ibn ‘Awn narrated from al-Hasan from his mother,
from Umm Salamah that she said: ‘T will not forget the incident
[during the preparations for the battle] of the Trench when the
Prophet — salla [-labu “alay-hi wa sallam — was giving [the people]
milk, and his chest-hair was dusty and he was saying: The good
is the good of the hereafter so [may God] forgive the Ansar
and the Muhajiran.”

‘Abd al-Hamid ibn ‘Abd al-Wahid narrated saying: Umm
Janab bint Numaylah narrated to me from her mother Suway-
dah bint Jabir, from her mother ‘Uqaylah bint Asmar ibn Mudar-
ris from her father Asmar ibn Mudarris that he said: ‘I came to
the Prophet and I pledged allegiance to him, then he said: Who-
ever comes to any water, where no Muslim has come before
him, then it is his.”

Kathir ibn Farqad narrated from ‘Abdullah ibn Malik ibn
Hudhayfah, from his mother al-‘Aliyah bint Subay® that she said:
‘I had sheep on Mt Uhud, some of which died. Then I called on
Maymaunah, the wife of the Prophet — salla [abu ‘alay-hi wa
sallam — and | mentioned that to her. Mayminah said to me: If
you had taken their hides, you could have made use of them.
[al-“Aliyah] said: Is it allowed (ha/))? She said: Some people from
Quraysh passed by the Messenger of God — salla [-labu ‘alay-hi
wa sallam — pulling a [dead] goat of theirs [behind them] as [one
pulls] a donkey. The Messenger of God — salla [-lahu “alay-hi wa
sallam — said to them: If you had taken its hide! They said: It is
dead. The Messenger of God — salla l-labu “alay-hi wa sallam — said:
Tanning will purify [its hide].*

ALMIZZI Tahdhib al-kamdl, xxxv. 180. >ABU NUAYM, H:ﬁfat awliya’, iil.
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Among the Successors of the Companions, ‘Amrah bint
‘Abd al-Rahman was renowned as a jurist and as a narrator.
Among those who narrated from her was her son Aba I-Ryjal
Muhammad ibn ‘Abd al-Rahman al-Ansari, a number of whose
narrations of hadith are recorded by al-Bukhari, Muslim, al-
Nasa’ and Ibn Majah. '

THE MANNERS OF THE WOMEN SCHOLARS

The sources that record the work of the mupaddithat of later
centuries do not provide much detail as to their manners, how
they did their work. They are described not specifically but
generally as pious, virtuous, deeply learned, intelligent, generous
with their time and their wealth, and despite teaching for most
of the day, of astonishing patience and forbearance. Also, about
some of them, their rank in the field of hadith is mentioned —
either in the form of a title such as musnidah, or by quoting the
judgements about them of famous students. By contrast, the
scholars from the generation of the Companions and their Suc-
cessors were far more present in the social space — they had to
be for their knowledge to be passed on to many when they
themselves were (relatively to the students) few in number.
More specific accounts of their qualities are mentioned in the
sources than is the case for the women teachers after them, who
modelled their manners and character on theirs.

The study of hadith texts and their chains of authority has
many technical elements, suited to those with an academic bent.
That said, the S#nnah which that scholarship is meant to serve is
not an academic pursuit but a way of living. The scholars of
hadith, men and women, were aware that, as well as responsi-
bilty for accurately preserving and transmitting the knowledge
that was with them, they carried a responsibility to transmit to
their students the best manners in thought, speech and action.
They had to be mindful that they were passing on what had
reached them of the teaching of God’s Messenger, not what

Y AL-M1ZZ1, Tahdbib al-kamil, xxxv. 242.
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might suit or serve a political or sectarian bias, nor what might
improve their standing in this world. The best of the scholars
were content with moral authority and kept clear of the tempta-
tions and burdens of political power. Insofar as women were
further from those temptations, they were able to preserve a
virtually flawless record for integrity and truthfulness in their
reporting and in their personal conduct.

An excellent model of the virtues of the mubaddithat is the
tabi%yyah Umm al-Dard?’. Ibrahim ibn ‘Ablah narrates that a
man came to her and told her that a certain individual had
ctiticized her before the caliph, ‘Abd al-Malik ibn Marwan. She
said: ‘If we are rebuked for something that is not found in us,
then vety often we ate also praised for something that is not in
us.’! It is wonderful how gently she criticizes the one who
sought to bring her into the caliph’s disfavour, without needing
to say she has no awe or dread of the caliph’s rank and power.
In fact, ‘Abd al-Malik ibn Marwan used to attend her class in
Damascus to learn the figh from her, and he sat as one among
her other students.” Also, Isma<l ibn “Ubaydillih has reported:
“Abd al-Malik ibn Marwin was sitting in the Rock [of Jerusa-
lem] and Umm al-Darda’ was sitting with him [teaching]. When
the adhan of maghrib was called, he stood up and she stood up
leaning on ‘Abd al-Malik [and so they remained] until he entered
the mosque with her. Then she sat Wlth the women and ‘Abd
al-Malik went forward to lead the prayer.”

Umm al-Dard?> commanded such respect because she had
achieved the humility that comes through fegwa, wariness of
God. ‘Awn ibn ‘Abdillah narrates: “We used to come to [the
assembly of] Umm al-Dardz’> and remember God there.”* She
was, in addition to teaching, famously relentless in devotions.
Yunus ibn Maysarah reports: “The women used to worship with
Umm al-Dard?’ and when they became weak from standing they

‘BN ASAKIR, Ta’rikh madinat Dzmax/)q, Tarjim al-nisa’, 432. IBN KATHIR,
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would lean on ropes.”’ Intensity of worship is also reported of
other women teachers: Hafiz al-Silafl narrates from Abu ]-Rijal
Fityan ibn Nasrullah al-Azdi that he said: “The mother of my
children [i.e. my wife] narrated to me that she saw Khadijah
bint al-Fagih Abi 1-Abbas al-Razi many times praying the
whole night and not sleeping except when overcome by sleep.”

The teachers’ work was a sactifice on the path of God, and
they attended to their students’ needs with the same care as a
mother does her children. ‘Uthmian ibn Hayyan (d. 105) says:
‘We ate food with Umm al-Dard?’> and we omitted to praise
God. She said: O my children, do not omit to season your food
with remembrance of God. Eating and praising God is better
than eating and being silent.””> ‘Abd Rabbih ibn Sulaymin ibn
‘Umayr ibn Zaytan reports that ‘Umm al-Darda’ would write
the wisdom that she taught me on my slate” — we guess that he
was then too young to have learnt to write himself. He also
reports that she would say to him: Learn the wisdom when you
are little [young], then you will implement it when you grow up.”
Sulaym ibn ‘Amir says: ‘I set out intending [a journey to] Jerusa-
lem. T passed by [the home of] Umm al-Darda’. She gave me
[something] to drink and she gave me a dinar.”® This spitit of
generosity, giving of their wealth as well as time, is a consistent
and stable characteristic of the mupaddithat. Musa ibn ‘Abdillah
says: “A’ishah bint Talhah natrated to us and said [that] the
people used to come to [umm al-mu’minin ‘Nishah] from every
city. They would write letters from their cities. I would sit
before ‘Nishah [and say]: Khilah [aunt], this is a letter from so-
and-so and a gift from him. Then ‘A’ishah would say to me: My
child, answer him and reward him. If you do not have anything
to reward (him with], I will give you [something]. Then she
would give me [something for him].’

'Tbid. *aBO TAHIR, M#uSam al- mfar 83. IBN ‘ASAKIR, Ta’rikh madinat
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Some of the women were so engrossed in teaching that they
devoted their whole day to it, holding extended sessions almost
without rest. One mubaddithah renowned for stamina through all-
day sessions of teaching was Sitt al-Wuzara’ bint ‘Umar ibn al-
Munajja (d. 716)." She was popular in Damascus for teaching al-
Bukhari’s Sapih, then invited to Cairo where she taught it in the
great mosque and other venues, her lessons being attended by
notable men of the city, including its scholars. She lived beyond
the age of ninety” and was still teaching on the last day of that
long life.> Al-Dhahabi (a student) says of her: ‘She was stead-
fast, patient for long sessions of teaching.” The reason for such
prolonged sessions was that students had often travelled great
distances and wished to hear and read many hadiths in large
compilations and in the shortest period. That needed excep-
tional endurance on the part of the teachers as, often, the stu-
dents attended in large numbers. Al-Dhahabi says about another
of his women teachers, Zaynab bint al-Kamal (d. 740): ‘She was
devout, pious and generous, she narrated a lot of books. The
students crowded round her, and read to her large books. She
was of fine character, patient. Very often they would read to her
most of the day, she was noble and kind.” Ibn Rafi¢ (d. 774)
says about her: ‘She taught big books, and she was easy in teach-
ing, loved the people of hadith, [and she was] kind and noble.”

‘Awn ibn ‘Abdillah reports about Umm al-Darda’ that he
once asked her: ‘Have we wearied you? She said: You [pl.] weary
me? I have sought worship in everything. I did not find anything
more relieving to me than sitting with scholars and exchanging
[knowledge] with them.” Revising with students was necessary
to establish the knowledge securely in their minds and hearts.

BN HAJAR, al-Durar al-kaminah, ii. 129. “IBN KATHIR, a/-Bidayah wa-/-
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Al-Dhahabi says about his teacher, Zaynab bint ‘Abd al-Rah-
man (d. 704), that she was particularly good in revising.'

Sometimes, as a break from the serious work of studying
hadith, the mupaddithat would narrate interesting stories to relax
their students. Sitt al-Fuqah®’ al-Hamawiyyah (d. 720) used to
do this.® There is precedent for it in the accounts we have of
the Companions, who might sometimes joke with their students.
‘Abd al-Rahman ibn al-Aswad narrates: ‘My father used to send
me to ‘A’ishah and [as a child] I used to go to her [i.e. beyond
the curtain]. When I became adult, I came to her and called to
her from behind the curtain: O umm al-mu’minin, when does the
bath becomes compulsory? She said: So, you have done it, O
LukaY And [in answer to the question] when the private parts
conjoin.”

If the students erred, they would sometimes correct them
with gentle admonition, sometimes with severity, according to
the need. Yazid ibn al-Asamm narrates: T and a nephew of hers
welcomed ‘A’ishah when she came [back] from Makkah. We
had jumped into a garden of Madinah and picked its fruits. She
was told about that. She turned to her nephew, rebuking him;
then, she scolded me and said: Do you not know that God has
brought you up in the house of his Prophet — salla Fidhu ‘alay-hi
wa sallam? By God, Maymunah has left [i.e. died] and now your
rope has been thrown on your shoulder [so you are without a
guardian and must guide yourself]. Listen! Among us she was
among those most wary of God and most caring for her blood
relatives.”* An example of appropriate severity is this response
by Umm al-Dard2’ to a serious failure of manners in one of her
students. It is reported by Ibn Abi Zakariyya al-Khuzat: ‘We
went out on a journey with Umm al-Darda’. Then a man joined
our company. Umm al-Darda’ asked him: What is preventing
you from reciting [the Quran]| and remembering God as your
companions [are doing]? He said: I have [memorized] only one

' Al-Dhahabi, MxSam al-chyyikh, i. 258. *Ibid,, i. 290. >AL-DHAHABI,
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sarah of the Quran, and I have repeated it so often that I have
let it go. She said: Is the Qur’an let go? I will not keep company
with you — either you go ahead of us or come after us. The man
mounted his camel and left.”! Ismal ibn ‘Ubaydillah narrates:
‘Umm al-Darda’ said to me: O Ismal, how can one sleep if he
has 10,000 under his pillow? Ismal said to her: Rather, how
can one sleep if he does not have 10,000 under his pillow! She
said: Subban al-labh! 1 see you will be tried (tubtald) by [fortune in]
this world.” And Isma€l was indeed tested by getting fortune in
this world.” Zayd ibn Aslam narrates that ‘Abd al-Malik ibn
Marwin, the caliph, once invited Umm al-Darda’ and she was a
guest in his house. One night, he got up in the night and called
his servant, who came a little late. ‘Abd al-Malik cursed him. ‘In
the morning Umm al-Darda’ said to him: I heard you last night
cursing your servant. I have heard Aba 1-Dard?’ say that the
Messenger of God — salla l-labu ‘alay-hi wa sallam — said: The
cursers will not be intercessors or witnesses on the Day of Resur-
rection.”

Teaching unpaid; accepting small gifts

Most of the women taught without asking for or taking payment.
However, they would accept from their students what they,
unasked, could give as a gift. ‘Uthmin ibn Hayyan reports from
Umm al-Dard?’ that she said: ‘One of them will say “O God,
provide for me”. But he knows that God does not rain gold or
sitver over him. Rather, He provides people through each other.
So whoever is given something he should accept [that]. If one is
rich he should give to the needy, and if one is poor he should
use that for his need.” Ibrahim ibn Abi ‘Ablah says: T saw Umm
al-Dard?’ in Jerusalem sitting among poor women. A man came
and distributed some money among them. He gave Umm al-
Dard?®’ a fals [a copper]. She said to her servant: Buy camel meat

BN ‘ASAKIR, Ta’rikh madinat Dtma.rbq, Tardjim al-nisa®, 431. Ibzd
xxxix. 452. 3Ibzd Tarajim al-nisa® 435. *AL-DHAHABI, Si fyar a'lam al-
nubala’, iv. 279.



WOMENS’ ROLE IN THE DIFFUSION OF KNOWLEDGE 155

with it. She said: Is not that money sadagah? Umm al-Dard@
said: It came to us unasked.”’ The sources record many instances
of muhaddithat who were needy, and when their students came
to know of that, they would help them to the extent possible
for them. Al-Sakhawi says in his account of his teacher ‘A’ishah
bint al-Zayn (d. 880): ‘She became very poor, so much so that
she stayed in the 7764t of Umm al-Zayni ibn Muzhir for a time,
and she accepted a little from her students. About his teacher
Sarah bint Umar al-Hamawiyyah (d. 855), he says; ‘She narrated
a lot of hadith; the imams [of hadith] heard from her; and [in
terms of volume] I studied with her what is beyond description.
She was righteous, with little wealth; that is why we used to
help her. She was marked by 1ntelhgence good taste, love of the
students, patience in [her] teaching.”

THE NUMBERS OF THEIR STUDENTS

Among the women scholars there were those who had a small
number of students, and those who had a huge number. The
huge number of natrators from wumm al-mu’minin ‘A’ishah have
already been mentioned. To illustrate the scale, from the later
period, I have listed (see Table 2, below) the names of those of
the students of Shuhdah bint Abi Nast Ahmad ibn al-Faraj al-
Baghdadiyyah (d. 574)> who were, or Who later became, famous
as scholars, jurists, qadis, and ascetics. * After that, to show how
heavily attended some of the mubaddithats classes could be, 1
present a copy of, and then a transcription of the names of the
students given on the attendance record (sama) of a class, of
which the most famous teacher out of 14 teachers was Zaynab
bint al-Kamal (d. 740). The class took place on 1st Rajab 718 in
the Jami¢ al-Muzaffari, Qasyin, Damascus. She was teaching
Juz? Intikhab al-Tabarani ki ibni-hi Abi Dharr “ala ibn Faris, which

BN ASAKIR, Ta’rikh madinat Dzma.rbq, Targjim al-nisa’, 430. ’AL-
SAKHAWI, @/-Daw’ a/ lami€, xii. 52. *AL-DHAHABIL, Ta’rikh al-Islam (sub
anno 571-580), 146. *Accounts of Shuhdah’s students can be looked up
in Joco in AL-MUNDHIRI, a/-Takmilab li-wafayit al-nagalab.
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she heard from Ahmad ibn ‘Abd al-D#’im, who heard it from
Yahya al-Thaqafi, who narrated it from Aba ‘Ali ibn al-Haddad,
who narrated it from Aba Nu‘aym al-Asbahani, who narrated it
from its author, al-Tabarani. Only a few women attended this
class; their names are shown in italic.

Table 2. Famous students of Shuhdah bint Abi Nasr
Ahmad ibn al-Faraj al-Baghdadiyyah (d. 574)

Name of student (d., place) place(s) mainly
[other places associated with] associated with

Abu Ismafl Ibrahim ibn ‘Abd al-Wahid al-Maqdist al-Dimashqi | Damascus
(d. 614, Damascus)

Shaykh Ibrahim ibn al-Muzaffar al-Baghdadi (d. 622, Mosul) Mosul,
Sinjar

Abu |-Ma%li Ahmad ibn ‘Umar al-Nahrawani (d. 629, Baghdad
Baghdad)

Abu 1-‘Abbas Ahmad ibn Ya‘qab al-Maristani al-Safi (d. 639, Baghdad
Baghdad)

Abt Muhammad Ismi‘l ibn al-Husayn al-Azaji al-Mamuni

Abt Muhammad Isma‘l ibn ‘Ali al-Jawhari (d. 631, Baghdad) Baghdad

Shaykh Abu 1-Fadl Ilyas ibn Jami® al-Irbili al-Shurati (d. 601, Irbil

Irbil)

Abu ‘Abdillah al-Husayn ibn ‘Umar al-Mawsili (d. 622, Mosul) Mosul,
Irbil

Aba Tihir al-Khalil ibn Ahmad al-Sarsari (d. 633, Sarsar) Baghdad,
Sarsar

Abl Ahmad Dawtd ibn ‘Ali al-Hammami

Abu I-Ma%li Sa‘id ibn Al al-Baghdadi al-Wafiz

Abi Muhammad Talhah al-‘Althi al-Hanbali (d. 593, al-‘Alth) al-‘Alth

Abu Bakr ‘Abdullah ibn Ahmad al-Tahhan (d. 623, Baghdad) Baghdad

Aba Ja‘far ‘Abdullah ibn Nasrullah al-Hashimi (d. 622, Baghdad
Baghdad) .

Abu |-Fath ‘Abdullah ibn Abi Ghalib al-Samarti (d. 636, Baghdad
Baghdad)

Abat 1-Qasim al-Diya’ ‘Abd al-Rahman ibn Muhammad al- Cairo
Qurashi (d. 616, Cairo)

Abua Bakr ‘Abd al-Rabhmin ibn Mahfiz al-Hanbali (d. 630, Baghdad
Baghdad)

Aba |-Faraj ‘Abd al-Rahmin ibn Najm al-Ansari (d. 634, Damascus
Damascus)

Abt 1-Qasim ‘Abd al-Rahim ibn ‘Abd al-Razzaq ibn ‘Abd al- Baghdad
Qadir al-Jili (d. 606, Baghdad)

Abi Muhammad ‘Abd al-¢Aziz ibn Dulaf al-Baghdadi (d. 637, Baghdad
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Baghdad)
Abt Talib ‘Abd al-Latif ibn Muhammad Ibn al-Qubbayti (d. Baghdad
641, Baghdad)
al-Muwaffaq Abu Muhammad ‘Abd al-Latif ibn Yisuf al- Baghdad,
Mawsili (d. 629, Baghdad) Damascus,
Abi Mansir ‘Abd al-Malik ibn ‘Abd al-Wahhab ibn Sukaynah Baghdad,
(d. 602, Qana, Egypt) [Aleppo, Jerusalem, Egypt] Makkah
Madinah
Abi Bakt Ubaydullah ibn Alf al-Baghdadi
Abil 1-Mali ‘Ubaydullih ibn Alf al-Naghabi (d. 622, Baghdad) | Baghdad
Aba 1-Qasim ‘Ubaydullah ibn al-Mubiarak al-Azaji (d. 619, Baghdad
Baghdad)
Ab I-Futith Uthman ibn Abi Nasr al-Baghdadi al-Masadi (d. | Baghdad
636, Baghdad)
Abii 1-Qasim “All ibn Afdal al-Hashimi (d. 625, Makkah) Basrah
Abiu -Hasan ‘Al al-Tilmisani al-Maliki (d. 599, Said, Egypt) Egypt
Abu 1-Hasan “Ali ibn al-Hafiz Abi-l-Faraj ‘Abd al-Rahman al- Baghdad
Jawzi (d. 630, Baghdad)
Abi 1-Hasan “Ali ibn Muhammad al-Sulami (d. 602, Hims) Baghdad,
[Damascus] Egypt
Abit I-Hasan ‘Ali ibn Nabit al-Azaji (d. 618, Ras al-“Ayn) I Ras al-‘Ayn
Abi Hafs Umar ibn Ibrahim al-Turkistani al-Saff (d. 602, Wasit,
Shiraz) [al-Jazirah, Diyar Bakr, Khurasan] Hijaz
Abi Hafs Umar ibn Yusuf ibn ‘Abdillah ibn Bundar al- Egypt,
Dimashgi (d. 600, Cairo) Damascus
Qaysar ibn Kumushtkin (d. 607, Tustar) Baghdad
Abi ‘Abdillah Muhammad ibn Ibrahim al-Farghani (d. 623, Baghdad
Baghdad)
Abi 1-Maniqib Muhammad ibn Ahmad al-Tiligani (d. 623, Qazwin,
Damascus) [PEgypt] Baghdad
Abii 1-Hasan Muhammad ibn Ahmad al-Baghdadt Baghdad
Abi Bakr Muhammad ibn Ahmad al-Tiligani (d. 614, Rome) Qazwin,
[Lebil] Baghdad
Abi 1-Ma‘li Muhammad ibn Ahmad al-Jili al-Baghdadi (d. 627, | Baghdad
Baghdad)
Abii Nasr Muhammad ibn Abi Bakr ibn Mashshiq al-Baghdadi | Baghdad
al-Bayyi® (d. 593)
Abii I-Hasan Muhammad ibn Isma‘l al-Irbili (d. 618, Irbil) Irbil,
?Egypt
Abi 1-Hasan Muhammad ibn ‘Abd al-Rahman al-Yasufi (d. Baghdad
640, Baghdad)
Abi ‘Abdillah Muhammad ibn Uthman al-Zabidi (d. 608, Baghdad
Kaysh island)
Aba 1-Barakat Muhammad ibn ‘All al-Ansari (d. 600, Asyut) Asyut,
Mosul
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Abi l-Hasan Muhammad ibn ‘Al al-Baghdadi al-Darir (d. 617) | Baghdad
Abi ‘Abdillah Muhammad ibn Imad al-Harrani (d. 632, Harran,
Alexandria) Alexandria
Abi ‘Abdillah Muhammad ibn ‘Umar al-Zafasi (d. 627, Baghdad
Baghdad)

Abi ‘Abdillih Muhammad ibn Abi ‘Abdillah al-Nawqani (d. Nishapur,
637, Cairo) Cairo
Abi 1-Sa%d Muhammad ibn Muhammad ibn Ja‘far al-Basri (d. | Basrah
629, Basrah)

Abi Sa‘d Muhammad ibn Abi Muhammad al-Nafis al-Hanbali | Baghdad
(d. 604, Baghdad)

Muhammad ibn Yahya al-Baghdadi (d. 639, Baghdad) Baghdad
Abii Salih Nasr ibn ‘Abd al-Razzaq al-Jili (d. 633, Baghdad) Baghdad
Aba I-Futiah Nasr ibn Muhammad al-Baghdadi (d. 634, Baghdad
Baghdad)

Abi 1-Fad#’ll Hibatullah ibn Salamah ibn al-Musallam al- Cairo
Lakhami al-Shafil (d. 607, Cairo)

Abii I-Majd Yahya ibn Abi-1-Waf#’ al-Mardini (d. 620, Mardin) | Mardin,
[Damascus] Baghdad
Abii [-Makarim YaSsh ibn Rayhan ibn Milik al-Anbari (d. 622, | Baghdad
Baghdad)

Abt 1-Walid Yusuf ibn “Umar al-Bagillani (d. 625, Baghdad) Baghdad
Abi Muhammad Yanus ibn Said al-Qattin (d. 630, Baghdad) Baghdad

Continuation of sama of the class of Zavnab bint al-Kamal
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Sama‘ of the class of Zaynab bint al-Kamal (d. 740), teachmg Ju?
Intikhab al-Tabarani li ibni-bi Abi Dharr “ala ibn Faris in Jami‘ al-
Muzaffari, Qasytn, Damascus, 1 Rajab 718. Continues on previous
page.
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The document shown on the previous page' begins by stating
the title of the book taught; then follow the names of the 14
shaykhs and shaykhahs taking the class, including Zaynab bint
al-Kamal; their isnad to the author; the names of the students
who attended the whole session; those who attended only a
part of it; the place and date of the class.

Partial transcription of the sama® of the class of Zaynab bint al-
Kamal (d. 740), teaching Jug’ Intikhab al-Tabarini li ibni-hi Abi Dharr
$al ibn Faris in Jami¢ al-Muzaffard, Qasyan, Damascus, 1 Rajab 718.
(The names of the few women students in this class ate in italic.)

name of student (date of death if known; place associated with)

Muhammad ibn Sa‘d al-Din Aba Muhammad Yahya ibn Muhammad
ibn Sa‘d ibn ‘Abdillah al-Maqdisi

Shaykh Muwaffaq al-Din ‘All ibn Ahmad ibn All ibn Ahmad ibn ‘Ali
ibn Hassan al-Farra’

Abu ‘Abdillah Muhammad ibn Ahmad ibn ‘Umat ibn Salmin al-Balisi

Jamal al-Din ‘Abdullah ibn Ya‘qab ibn Sayyidihim al-Iskandari (d.
754; Alexandria)

Ahmad ibn al-Shaykh Abi ‘Abdillah Muhammad ibn Ahmad ibn
Tammam ibn Hassin al-Hanbali (d. 760; Damascus)

Abt ‘Abdillah Muhammad ibn Ibrahim ibn Abi-l-Hasan “Ali ibn
Muhammad ibn Baga al-Baghdadi (d. 759; Damascus)

Abt ‘Abdillah Muhammad ibn Ahmad ibn ‘Abdillah ibn ‘Umar ibn
Twad al-Maqdisi

Ibrahim ibn Ahmad ibn al-T1zz ‘Umar ibn Ahmad ibn ‘Umar

Abu ‘Abdillah Muhammad ibn Ibrahim ibn Muhammad al-Mulaggin

‘Umar ibn ‘Abd al-Rahmin ibn ‘Ayyash

Ismafl ibn Sultan ibn Ghana’im al-Khabbaz the grandson of
Nasrullah ibn ‘Ayyash

Ibrahim ibn “Umar ibn ‘Atiq al-Najm ibn ‘Abbas al-‘Attir

CAli ibn al-Zayn ‘Abd al-Rahman ibn Ismal ibn Ahmad ibn ‘Abdillih
ibn Muasa

Ahmad ibn Muhammad Abi-l-Haram al-Sanbusali

Muhammad ibn Muhammad ibn Ahmad ibn Muhammad ibn al-
Atbadqi al-Tajir

"MUTY AL-HAFIZ, al-Jimi® al-Mugaffari, 445—46. MS M105-Q239.
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¢Ali ibn Nasir ibn ‘Abdillah ibn al-Khabbaz al-Nassaj

‘Abdullih Aybak ‘Atiq ibn Sab® al-Majanin

Umar ibn Hamzah ibn Yanus ibn Hamzah al-Irbili al-‘Adawi (d.
782; Safad)

Umar ibn Sa‘d ibn ‘Awsajah al-Ma‘dhiri

Muhammad ibn Hasan ibn ‘Abd al-Muhsin

Ibrahim ibn Muhammad ibn Ahmad ibn al-Nasih ‘Abd al-Rahmin
ibn ‘Ayyash

Ahmad ibn ‘Abdillah

‘Abd al-Rahmin ibn Muhammad ibn al-Shaykh Tzz al-Din Ibrahim
ibn “Abdillah ibn al-Shaykh Abi ‘Umar

Uthman ibn ‘Atiyyah ibn ‘Abd al-Wahid

al-Sharif Ibrahim ibn ‘Ali ibn Ibrahim ibn Muzaffar al-Husayni (d.
776; Damascus)

Umar ibn Ahmad ibn Umar ibn Musallam al-Kattani (d. 777;
Damascus)

Muhammad ibn Ahmad ibn Nasrullah ibn Hasan

‘Umar ibn al-Tmad ibn Ahmad ibn ‘Ugbah

Muhammad ibn al-Imad ibn Ahmad ibn ‘Ugbah

Muhammad ibn Fudayl ibn ‘Abd al-Muhsin

Yahyi ibn Fudayl ibn ‘Abd al-Muhsin

Ibrahim ibn Shibl ibn Hamdan al-Hammil al-‘Ayti al-Samman

Ahmad ibn Muhammad ibn Izz al-Din Aybak al-Turayki

Muhammad ibn Muhammad ibn 9zz al-Din Aybak al-Turayki

Ibrahim ibn Hasan ibn Ahmad '

Ahmad ibn Tsa ibn ‘Abdillih al-Jamma‘lli

Muhammad ibn Nasir ibn Mansar

“Ali ibn al-Hajj Yasuf ibn Muhammad al-Tannuri

Alf ibn “Umar ibn Shibl al-Fiqaq

Ahmad ibn Umar ibn Shibl al-Figaq

All ibn Muhammad ibn ‘Alwan

Muhammad ibn ‘Abdillih, relative of al-S#in al-Hanafi al-Turkmani

Umar ibn Muhammad ibn ‘Abdillah

Ahmad ibn Muhammad ibn al-Tzz

Rafi ibn Rikab ibn Rikab al-Sarghani

al-Shaykh ‘Abd al-Rahmin ibn Salméan ibn Muhammad al-Ma‘mari al-
Nu‘mani

Ahmad ibn ‘Ali ibn ‘Abd al-Rahmin

‘Ali ibn al-Tzz

Zayn al-Din ‘Umar ibn ‘Uthman ibn Salim ibn Khalaf al-Maqdisi

Muhammad ibn ‘Abd al-Rahim ibn Muhammad ibn Ahmad ibn
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Kéamil al-Maqdisi

Muhammad ibn Ahmad ibn al-Faqir al-Ikhmimi

‘Abd al-Salam ibn Alf ibn ‘Abd al-Rahman al-Muta‘ayyish

Husayn ibn Aqgsh ibn Shardah al-Kurdi

Muhammad ibn ‘Alam al-Din al-Khayyat

‘Al ibn Muhammad ibn Ibrahim

Umar ibn Muhammad ibn ‘Abdillah

Muhammad ibn al-Muhibb ‘Abdillah al-Maqdisi

his sister Kbadijah

her mother Daunya bint Yaman ibn Masid ibn Jan

Muhammad

Ibrahim

‘Abd al-Rahman

Zaynab, brothers and sister of Muhibb ‘Abdullah al-Maqdisi

Zaynab and Muhammad descendants of their brother

their mother Fatimah bint Mubibb ibn al-Mupibb

al-Imam Amin al-Din Abu ‘Abdillih Muhammad ibn Tbrahim ibn
Muhammad ibn Ahmad al-Wani (d. 735; Damascus)

his son ‘Abdullzh

Bah2? al-Din ‘Abdullah ibn Muhammad ibn Abl Bakr ibn Khalil al-
Makki

Jamal al-Din ‘Abdullah ibn Ya‘qib ibn Sayyidihim al-Iskandari (d.
754; Damascus)

his children Muhammad, Ahmad and <A%shab

Shams al-Din Muhammad ibn ‘Abdillah ibn Ahmad ibn Rushayq al-
Misti al-Maliki

his daughter A ishab

Shams al-Din Muhammad ibn Nasrullah ibn Abi-1-Tzz al-Zayni

his son Muhammad

Umar and Kbhadijah descendants of ‘Abd al-Rahman ibn al-Hafiz
Jamal al-Din al-Mizz1

their aunt Zaynab

‘Abdullah Aybak ‘Atiq ibn Sab¢ al-Majanin

‘Ali ibn Muhammad ibn Hazim ibn ‘Abd al-Ghani al-Magdisi

Ibrahim ibn Sulayman ibn Abi-l-Hasan al-Dayrqanuni

Husayn ibn ‘Abd al-Rahman ibn Manni® al-Tikeiti

‘Abd al-Rabmin ibn Dawud ibn al-Khadir al-Tahhan

Muhammad ibn ‘Abd al-Mubhsin ibn Tamir al-Khayyat al-Dalli

‘Abd al-Rahman ibn Muhammad ibn ‘Abd al-Rahmin al-Salihi

Muhammad ibn Ahmad ibn Muhammad al-Qayyim al-Qattan

‘Umar and Ahmad sons of Ahmad ibn Abi Bakr ibn Muhammad ibn
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Tarkhan with their father

Muhammad and Ahmad sons of Shams al-Din ibn Tarkhan

their slave Aydmar

Muhammad ibn Ibrahim ibn Muhammad ibn Salamah al-Khayyat

Raslan ibn Ahmad ibn al-Muwaffaq Isma‘l al-Dhahabi (d. 796;
Damascus)

Ibrahim ibn Sulayman ibn ‘Abd al-Rahim ibn ‘Abd al-Razzaq ibn
Abi-1-‘Abbas al-‘Attar

‘Abdullih ibn Muhammad ibn Ni‘mah ibn Salim al-Nabulsi

Taqi al-Din Ahmad ibn al-‘Alam ibn Mahmad ibn “Umar al-Harrani
(d. 742; Damascus)

his children Khadijah and Muhammad

their grandmother Zaynab bint ‘All ibn Isr2’1 al-Kinani

Sharaf al-Din Muhammad ibn Ahmad ibn al-Imam Zayn al-Din Abi
Bakr ibn Yusuf ibn Abi Bakr al-Mizzi

‘Uthman ibn al-Zayn ‘Umar ibn Muhammad ibn Bayan

Ibrahim ibn ‘Abd al-‘Aziz ibn ‘Ali ibn Muhammad al-Mawsili al-
Khabbaz

his daughter Zabidah

‘Abd al-Rahim ibn ‘Abdillah ibn Salman al-Jamma%li

his son ‘Abd al-Qadir

al-Hajj ‘Uthman ibn Khalaf ibn Isa al-Har@iji

his son ‘Abd al-Rahman

al-Sarim Muhammad ibn ‘Ali ibn ‘Umar ibn Muslim al-Kinani

his brother Hasan

their cousins Ahmad and Muhammad, sons of ‘Uthman

Salimah ibn ‘Amir ibn Najwan al-Fuzari

Fayyad ibn Fayyad ibn ‘Abd al-‘Aziz al-Fundugqt

‘Ali ibn Abi Bakr ibn ‘Abd al-Ghani al-Sumadi

Ahmad ibn al-Zayn ibn al-Shihab al-Halbiini

Muhammad ibn ‘Umar ibn Ahmad ibn Ya‘qab al-Ma‘rn

‘Abd al-Rahmian and Ahmad sons of Shaykh Ibrahim ibn ‘Alf ibn
Muhammad ibn Baqa al-Mulaqqin

Muhammad ibn Shams al-Din Muhammad ibn Abi Bakr ibn ‘Abd al-
D2’im

Ahmad ibn Muhammad ibn Ghazi ibn ‘Ali ibn Bashir al-Turkmani

Muhammad ibn Ahmad ibn Mani® al-Baytar

Abi |-Than?’ ibn Miisa ibn ‘Abd al-Jalil al-Furawi

his son Muhammad

‘Abd al-Ghaffar ibn Muhammad ibn ‘Abd al-Ghaffar

‘Abd al-Hamid
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Aba Bakr and “4ishab children of Shaykh Ibrahim ibn Barakat ibn
Abi-I-Fadl al-Ba9abakki

‘Abdullah ‘Atiq al-“Iraqi

Muhammad and Fa#imah children of Muhammad ibn Shaddad ibn
Uthmin al-Qattin

Muhammad ibn Abi Bakr ibn Sulayman al-Warraq

Fatimah bint ‘Abd al-Rahman ibn ‘Ali ibn Ahmad al-Hajawl

Ahmad ibn ‘Umar ibn al-Thiqah al-Warraq

Muhammad ibn Ahmad ibn ‘Abd al-‘Aziz ibn Ahmad ibn al-Mu‘allim
al-Shighari al-Balkhi al-‘Attar

his son Muhammad

Muhammad ibn ‘Abd al-Rahman ibn al-Shihab Ahmad ibn Muhsin
al-Mawardi

his son Muhammad

Shihab al-Din Ahmad ibn Muhammad ibn Yasuf al-Mutshidi

Zayn al-Din ‘Umar ibn ‘Abd al-°Aziz ibn al-Shaykh Zayn al-Din
‘Abdullah ibn Marwan al-Fariqi

CAli ibn Umar ibn Ahmad ibn ‘Umar ibn Mw’min

Al ibn Muhammad ibn “‘Umar ibn Nasr al-Harrani al-Nassaj

¢Ali ibn Muhammad ibn ‘Abdan al-Daqqgaq

Yiasuf and Khalil sons of Silih ibn Ibrahim al-Hafizi

‘Abd al-Rahman ibn Uthman ibn al-Safi ibn Ugbah

Al ibn ‘Abdillah ibn ‘Abd al-Qadir al-Mawsili al-Dhahabi

Muhammad ibn al-Shaykh Shihab al-Din Ahmad ibn al-Tanba ibn
‘Abdillzh ibn al-Halabiyyah and his brothers

and Muhammad ibn Tughril ibn ‘Abdillah ibn al-Sayrafi

HOW THE MUHADDITHAT TRANSMITTED HADITH

We saw in an earlier chapter that the women as students got
hadith and knowledge of the Sannah through the same ways as
men. This is also true of how, as teachers, they passed it on.

Narration of the words

The highest way of hadith transmission is by the teachet’s
speaking the words to the student. It is important to emphasize
this lest people should suppose that the women teaching hadith
were less particular, less scholarly, about wording or that, since
they were women, they conveyed the words at some remove, so



WOMENS’ ROLE IN THE DIFFUSION OF KNOWLEDGE 165

that their students did not directly hear them speak. As always,
the precedent is established during the generation of the Com-
panions. I will begin therefore with examples where it is explicit
that the students eard the hadiths spoken to them, because vari-
ants are recorded, or because the words as spoken are interpreted
to clarify the meaning, or because someone’s saying particular

words is questioned in order to clarify and confirm it.
Nafi‘ narrated from Safiyyah bint Abi ‘Ubayd that

She heard Hafsah bint ‘Umar, the wife of the Prophet — salla Flabu
“alay-hi wa sallam — say that the Messenger of God — salla Flabu “alay-bhi
wa sallam — said: ‘It is not allowed for any woman who believes in God
and the Last Day’ or he said ‘in God and His Messenger’ — salla labu
alay-hi wa sallam — to be in mourmng for a deceased for more than
three days except for a husband.’

Nafi¢ narrated from ‘Abdullah ibn ‘Umar that he said:

Hafsah narrated to me, and this is about a time when no one would
enter upon him [salla l-labn “alay-hi wa sallam), that he used to pray two
rakabs when the dawn broke. She meant [when] the Prophet — salla /-
labu “alay-hi wa sallam — and the caller would call for the prayer.2

‘Abdullzh ibn Abi Sa‘d al-Muzani says:
Hafsah bint “Umar ibn al-Khattab narrated to me saying: The Messen-
ger of God — salla liabu “alay-bi wa sallam — once had a garment [placed]
over his thighs. Abu Bakr sought permission [to entet], and he allowed

him while in the same state. Then ‘Umar came with the same happen-
ing, then other Companions came, while he was in the same state.

1MUSLIM, Sabih, Talag, bab wufib al-ihdad fi “iddat al-wafah wa tabrimi-hi fi
ghayri dhalik illa thalathata ayyam; ALNASAL, Sunan, Taldq, bab “iddat al
mutayaffa “an-ha {auyu -ha, IBN MAJAH, Sunan, Taldg, bab hal tubidd al-
mar’ah ald ghayri gawji-ha. *AL-BUKHARI, Sapip, Salah, bab al-adhin ba‘d
al-fajr, bab al-raka‘atayn qabla gubr, bab al-tatawwu ba‘da maktibab,
Muslim, Sahih, Saldh, bab istibbab rak‘atay al-fajr wa-l-hathth ‘alay-hima,
AL-TIRMIDHLI, Jami, Salah, bab ma ja’a anna-hu_yusalli-hima fi Lbayt, AL-
NASAL, Sunan, Salah, bab waqt rak‘atay alfajr wa dbikr al-ikbtilaf “ald
nafiS, bab rak‘atay al-fajr, bab takhbir al-maghrib; IBN MAJAH, Sanan, Saldh,
bab ma ji’a fi al-rak‘atayn qabla Hajr.
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Then ‘Uthman came, sought permission and he permitted him then
he took his garment and put it on {fully]. They talked for a while then
they left. I said: O Messenger of God — salla Llahu ‘alay-hi wa sallam —
Aba Bakr, Umar, ‘Ali, and your other Companions came and you
remained in your state [without changing it]. When ‘Uthman came
you dressed [fully]. He said: Should I not be shy from one from
whom the [very] angels would be shy.>1

Salim ibn ‘Abdillah ibn “Umar narrated from Abt l-Jarrah
that Umm Habibah narrated to him saying:

I heard the Messenger of God — salla l-lahn “alay-hi wa sallam — say:
Had it not been a hardship to my community (ummah), 1 would have
commanded them to clean their teeth at the time of every prayer
when they do wudﬁ’.z

Zuhsi narrated from ‘Ali ibn Husayn that Safiyyah, the wife
of the Prophet, narrated to him:

I came to the Prophet — gadla /-lahu ‘alay-hi wa sallam — and spoke to
him when he was in /%£4f in the mosque. He stood up with me and
took me to my house. On the way, two people from the Ansar met
him. She says: When they saw the Messenger of God — salla Liahu
“alay-hi wa sallam — they felt shyness and stepped back. He said: Come
forward; this is Safiyyah, my wife. They said: We seek refuge in God,
Glorified is He. He said — salla /-abu “alay-hi wa sallanr. T am not saying
that you harboured a bad thought, but I know that the satan runs
through the body like the blood.

Qatadah narrates:

YIBN HANBAL, Musnad, musnad al-nis®. “Thid. > AL-BUKHARI, Sabih, sikhaf,
bib hal yakhruju al-mu’takif li-hawdfi-hi ild bab al-magid, Adab, bab al-
takbir wa tashih “inda lta‘ajiub; Bad® al-khalg, bib sifat ibls wa junidi-b,
MUSLIM, Sahih, Lsti’dhan, bab bayan anna-hu yustababbn li-man r’iya
khaliyan bi imra’atin wa kdnat Jawjata-hu aw mabraman an yagila hadhibi
fulanatn liyadfa‘a gann al-si® bi-hi; ABU DAWUD, Swunan, Sawm, bab a/-
mutakif yadkbuly al-bayta li-bajati-hi; Adab, bab min pusn al-gann; 1BN
MAJAH, Sunan, Siyam, bab fi al-mutakif yazgiru-hu ablu-bu fi Lmagid. ABU
NUAYM AL-ASBAHANTI, Ma‘rifat al-sahabab, v. 168.
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‘Abdullah ibn al-Harith ibn Nawfal narrated to me from ¢Abdullah
ibn ‘Abbas that MuGwiyah prayed ‘asr then Ibn al-Zubayr stood up
and prayed after it. Mu@wiyah said: ‘O Ibn ‘Abbas, what are these
two rakabs? [Ibn ‘Abbas] said: It is an innovation and its doer is an
innovator. When Ibn al-Zubayr turned {to them] he said: What did
you say? They said: We were speaking about this and that. Ibn al-
Zubayr said: I did not do an innovation. Rather, my maternal aunt
(khdilah) ‘Nishah narrated [that] to me. Then Mu%@wiyah sent someone
to ask ‘A’ishah. She said: He is right; that is what Umm Salamah
narrated to me. Then Mu%wiyah sent someone to Umm Salamah
[informing her| that ‘A’ishah has narrated from you such-and-such.
She said: She is right. One day the Messenger of God — salla [labu
“alay-hi wa sallam — came and he prayed after the ‘agr. I stood up
behind him and prayed. When he finished, he said: What is the matter
with you? I said: I saw you, O Prophet of God, praying, so I prayed
with you. He said, one of my gzwkah-collectors came so I had been
preoccupied [with him] R

Sha‘bi says:

Whenever Masriq narrated from wmm al-mu’minin ‘A’ishah, he would
[begin by] say[ing]: ‘Narrated to me the truthful woman, the daughter
of the truthful man, the one declared innocent by God, the beloved of
the beloved of God’”

As for the Companions among the women other than the
Prophet’s wives, Kulayb said:

The step-daughter of the Prophet — salla lidhu ‘alay-hi wa sallam —,
whose name is Zaynab, narrated to me. I asked her: Tell me whether
the Prophet — salla Labn ‘alay-hi wa sallam — was from among [the
descendants of] Mudar? She said: Then who else was he from, other
than Mudar? He was from among the descendants of Nadr ibn
Kininah.’

About the famous long hadith about the Antichrist, one
version of which is narrated by Fatimah bint Qays, Amir al-

IBN MAJAH, Sunan, Salih, bab ﬁ man f tathu al-rak‘atin ba‘da l-gubr.
“IBN SAD, ai- Tabagat al-kubra, viii. 64. ’AL-BUKHARI, a/Ta’rikh al-
saghir, 1. 12,
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Sha‘bi says the following, noting minor variants in the different
tellings of it that are known to him:

I met al-Muhriz ibn Abi Hurayrah and I narrated to him the hadith of
Fatimah bint Qays. He said: I testify of my father [AbG Hurayrah] that
he narrated to me as Fatimah bint Qays narrated to you. He said that
the Messenger of God — salla [-lahu ‘alay-hi wa sallam — said [the Anti-
christ] is in the direction of the east.

Then I met Qasim ibn Muhammad and I mentioned to him the hadith
of Fatimah. He said I testify of ‘A’ishah that she narrated to me as
Fatimah narrated to you, except that she saxd ‘both the sanctuaties of
Makkah and Madinzh are forbidden to him’.!

Sufyan ibn ‘Uyaynah narrated that:

‘Ubaydullah ibn Abi Yazid narrated to us saying that his father told
him saying: I became a guest of Umm Ayyub, whose guest was the
Messenger of God — salla l-libu “alay-hi wa sallam. Then she narrated to
me this hadith that they made special food for the Prophet — salla /-
labu “alay-hi wa sallam — in which there were some of these vegetables
[onions or garlic]. They brought the food to him. He did not like it and
said to his Companions: Eat, for I am not like you. I fear lest I nnoy
my companion — meaning the angel [of the revelation, Gabrlel]

That precedent that we have just illustrated continued to be
followed through all succeeding periods. The scholars heard the
hadiths directly from their teachers, spoken by them. Hafiz Ibn
Hajar, while listing the works that he studied with Khadijah bint
Ibrahim al-Ba%abakkiyyah, notes: ‘...and the Musnad of Musad-
dad: if not by hearing, from al-Qasim ibn Muzaffar, with his
jjazab from ‘Abd al-‘Aziz ibn Dulaf and Zuhrah bin Muhammad
ibn Hadir, with ‘Abd al-‘Aziz’s hearing it from Shuhdah.” It is

BN HANBAL, Musnad, musnad al-nisa’; MUSLIM, Sapip, Fitan, bab gissat
al-jassasab; ABU DAWUD, Sunan, K. al-malabim, bab fi kbabar aljassasab;
AL-TIRMIDHI, Sw#nan, Fitan, bab (hadith Tamim al-Dari); IBN MAJAH,
Sunan, Fitan, bab fitnat al-dajjal. %AL- TIRMIDHI, Sunan, Atimah, bab ma
Ja’a fi al-rukbsab f Fthiim matbikban, IBN MAJAH, Sunan, Atimah, bab
akl al-tham, AL-MI1ZZ1, Tabdhib al-kamal, xxxv. 331-32. 3IBN HAJAR, a/-
Majma® al-mw’assas, i. 475-576.



WOMENS’ ROLE IN THE DIFFUSION OF KNOWLEDGE 169

clear here that ‘Abd al-‘Aziz heard the Muwsnad of Musaddad
ditectly from Shuhdah, one of its renowned narrators. Ibn Hajar
has stated that Ibrahim ibn Mahmad ibn al-Khayyir heard Amals
Abi Bakr Abmad al-Najjad from Shuhdah;' and that Nasr ibn ‘Abd
al-Razzaq ibn ‘Abd al-Qadir, ‘Abd al-‘Aziz ibn Duluf, Muham-
mad ibn Abi I-Badr ibn Fityan and Ibrahim ibn Mahmid ibn al-
Khayyir2 and others heard Mashyakhah Shuahdah from Shuhdah
herself.

Reading to the teacher

Next in rank, after hearing the text spoken by the shaykh or
shaykhah themselves, is reading it to them. In later centuries,
when there were more books and morte copyists, this way gained
in popularity. Ibn al-Jawzi says in the account of Katimah al-
Marwazziyah that imams like al-Khatib al-Baghdadi, Ibn al-
Muttalib, al-Sam‘ni, and Abu Talib al-Zaynabi read to her.” Al-
Sam%ni has stated that al-Khatib read the whole of Sapip at-
Bukbhari to Karimah al-Marwaziyyah in five days.’ Similarly Aba
1-Waqt ‘Abd al-Awwal ibn s ibn Shu‘ayb al-Harawi read the
Juz? Biba bint “Abd al-Samad al-Harthamiyyah with her.® Al-Dha-
habi says in the account of Sitt al-Wuzara’ bint al-Munajja: ‘I
read to her Sapih al-Bukhari and Musnad al-§ bziﬁ‘z'.’6 Muhammad
al-Wanl read to her Thulathiyyat al-Bukhari, Kitab al-Tawhid from
Sabih al-Bukhari, then the whole of the Sapip, then the fifth part of
Fawa’id ‘Abd al-Rahman ibn Umar ibn Nasr al-Dimashdj, a jug’
containing 12 hadiths from Musnad al- Sbaﬁ‘z' three sections from
the Amali of al-Khatib al- Baghdad1 Similarly, readings to her
were attended by Ahmad ibn Abi Bakr ibn ‘Abd al- Hadi,® Aba
Hurayrah ibn al-Dhahabi,” Ali ibn Muhammad ibn Abi 1-Majd
al-Dimashqi,'* Fatimah bint Muhammad ibn al-Munajji al-

"Tbid, ii. 241. *Ibid., i. 144—45. *IBN JAWZI, al-Muntagam, viii. 270. *See
Styar atlam al- nuba/a’ xviii. 277. "IBN AL-RUSHAYD ALSABTI MiP al-
aybah, v. 301-02. ALDHAHABI MuSam al- .cbuyukbl 292, KAHHALAH
A‘/am alnis? ii. 173. ’BN HAJAR, a/-Majma® al-mw’assas, 1. 267. Ibzd ii.
145. Ibzd il. 273.
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Tam'lkhiyyah,12 Muhammad ibn Muhammad ibn ‘Ali Salah al-
Din al-Zaftawi,” Ahmad ibn ‘Abdillih ibn Ahmad ibn al-Nasih
al-Hanbali,’> Muhammad ibn ‘Abdillih ibn Ahmad al-Samit,’
Muhammad ibn “Umar, ibn Muhammad al-Shafii’ A very large
number of people read to Zaynab bint al-Kamal.’ Hafiz Tbn
Hajar says in the account of Fatimah bin Muhammad ibn ‘Abd
al-Hadt: T read to her many books and gjza> in Salihiyyah.”
Tagqi al-Din al-Fasi also read many books with her.”

Correspondence

Students also received hadith from the mupaddithat by writing to
them. An eatly example is scholars writing to Subay‘ah al-Ansa-
tiyyah about her hadith. ‘Amir al-Sha%bi narrates that Masriq
and ‘Amr ibn ‘Utbah wrote to Subay%h bint al-Harith asking
her about her case. She wrote back and explained the circum-
stances — that she had delivered at 25 days after the death of her
husband, and with that ended her %ddab; then, Abu l-Sanabil
ibn Ba‘kak had come by and told her that she had rushed, that
she should have waited for the later of the two dates, in this
case the full four months and ten days of the known period of
“iddab. She had become concerned that she had made a mistake:
“Then I came to the Prophet and I asked him to pray for my
forgiveness. He said: Why is that? I told him. He said: If you
find a suitable husband then marry him.”

Correspondence with women for the purpose of establish-
ing knowledge of their hadith is well established in Islam. Hafiz
‘Abd al-‘Azim al-Mundhiti wrote to a large number of women
scholars, whom he has mentioned in a/-Takmilah li-wafayat al-nuga-
lah. Another example is Sayyidah bint Musa al-Maraniyyah (d. 695).
She left Syria for Egypt and al-Dhahabi was unable to receive

"Tbid, ii. 389. *Ibid, . 469. *Ibid., ii. 594. *Ibid, ii. 646. *Ibid., ii. 651. *AL-
DHAHABI, a/-Jug’ a/-ma];?ﬂd min Spar alam al-nubald®, 546. "IBN HAJAR,
Inba al-Ghumr, iv. 314. "TAQI AL-DIN AL-FASI, Dhayl al-tagyid , ii. 390-91.
’IBN MAJAH, Sunan, Talaq, b. ingida® Gddati al-mutawaffa anba zawjn-hi, wa
ghayrba bi wad i al-bani.
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hadith directly from her. He much regretted missing the oppor-
tunity, and then he received her hadith from her through cor-
respondencej

Ljazah

I explained eatlier that zagah was an accepted form of receiving
and transmitting hadith and knowledge of the Sunnab, and was
very populat in the later centuries. The mubaddithat gave sjjazab

both verbally and in writing. Below is an zagah from Sitt al-
Katabah bint ‘Ali ibn Yahya ibn “Ali al-Tarrah:
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" AL-DHAHABIL, My am al-shuyikh, i. 294.
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The document requesting 7agah, the #stida’, would often be
circulated to different teachers, who would record their Zagah
on that document. Sometimes the ##4° is addressed to a single
shaykh or shaykhah. In the document copy showing on the
previous page, the request is from one Muhammad ibn Khalaf
ibn Rajih for himself and his children, male and female and for
their mother. The shaykhah responding writes: ‘I have given
gjazah for what they have asked.” Then, following the word
‘written’ is her signature: ‘Sitt al-Katabah bint ‘All ibn Yahya
ibn “Alf al-Tarrah’."

It was more typical, just as it was more practical, for the
is2id“@ to be circulated to many from many. The teachers would
then register the names of several people within the document,
for whom the 7agah was valid. At times such Zagabs included a
very long list of students’ names. For example, the shaykhah
Umm Muhammad Zaynab bint Ahmad ibn ‘Umar al-Maqdisiy-
yah (d. 720) gave zazab in an istid“a’, written down in Damascus
in 694, which names the following persons — the grouping of
names, here indicated by a separating line not in the original, is
of some interest — :

Isma9l b. Ibrahim b. Silim b. Rikdb b. Sa‘d al-Ansari, his children
Muhammad, Zaynab and ‘A’ishah, her mother Fatimah bint Umar b.
Ismafl b. Ibrahim al-Harizi, their brothers Muhammad and Ali, their
mother Mudallalah bint Abi Bakr b. Ma4li b. al-Muhabbar al-Shaw-
baki, her brother Muhammad, daughters of her sister Hijir and
‘Aishah daughters of Yisuf b, Ismal al-Badi al-Samman, Aba Bakr,
Muhammad, Zihidah and Nafisah, children of Muhammad b. Mah-
mid b. Abi I-Fath al-Tahiwi, their sister on their father’s side Dunya

‘All and Sitt al-Rid3, children of Ahmad b. ‘Ali b. Muhammad al-
Adami

the great mupaddith ‘Alam al-Din Abu 1-Qasim b. Bah# al-Din
Muhammad b. Yasuf b. Muhammad al-Birzali, his father’s slave Bul-
bul b. ‘Abdullzh

'MUTI AL-HAF1Z, a/-Madrasah al-Unmariyyab, 103. MS Dir al-Kutub al-
Zihiriyyah, 4565.
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Muhammad and Zahidah, both children of ‘All b. Ibrahim al-Khab-
baz, Muhammad Ahmad and Fatimah, children of Shamah

Fakhr al-Din ‘Umar b. al-Hajj Yasuf b. Talib al-Trbili, his sisters
Dayfah, Khadijah and Sitt al-Nasab: Khadijah’s children Muhammad,
CAli and Mulik children of al-Hajj al-Irbili; Dayfah’s children
Muhammad Sitt al-Jami‘ and Asiyah children of Muhammad al-rbili

Muhammad and Fatimah children of Sharaf al-Din ‘Ali b. ‘Abdillah
al-Sir3j

Abi -‘Abbas Ahmad b. Muzaffar b. Muhammad al-Nabulsi

Abi Bakr b, Ahmad b, ‘Umar al-Khabbaz

Fatimah bint Muhammad b. Nasr al-Maqdisi al-Mw’adhdhin, her
mother Nafisah bint Ibrahim b. Salim al-Ansari, her brother Aba Bakr
Ahmad b. Ibrahim

‘Abd al-Rahmin b. Yusuf b. ‘Abd al-Rahman b. Yasuf al-Mizz]

Ahmad b. Qidi al-qudit Sharaf al-Din Hasan b. Sharaf al-Din Abi Bakr
‘Abdullah b. Abi ‘Umar Muhammad b. Ahmad b. Qudimah al-
Maqdisi

Muhammad b. Hasan al-Mazdani al-Khayyat, his mother Aminah bint
Ahmad b. Nasrullzh b. “Umar b. al-Rikab al-Shaghtird

‘Abd al-Rahman b. Ahmad b. ‘Abd al-Rahman al-Munajja

Al and Abi Bakr sons of Salah al-Din Muhammad b. ‘All al-Shahra-
zurl

Yisuf b. Muhammad b. Yasuf b. Yahyd b. Muhammad b. ‘All b.
Muhammad b. Yahya al-Qurashi

Ahmad b. ‘Abd al-Barr b. Muhammad b. al-Husayn b. Razin al-
Hamawi al-Shafi1

Muhammad b. Ahmad b. Isma‘l b. Ahmad b. Ibrahim al-Shara’ihi

Umar and Muhammad sons of Muhammad b. ‘Umar b. Muhammad
b. Umar b. al-Hasiib, their slave Mas%d b. ‘Abdullah, their aunts
Zaynab and Khitlin daughters of al-Badr Hasan b. Balban al-Salaqt

Muhammad b. Yahyi b. Muhammad b. ‘Abd al-Rahman b. al-Quway-
rah al-Hanafi al-Sulami

Muhammad b. ‘Ali b. ‘Abdullah, guardian Dar al-Hadith al-Zahiriyyah

Muhammad b. ‘Ali b. ‘Abd al-‘Aziz al-Ansari al-Zajjaj and his sisters
living [at time of writing]

Marwin b. ‘Abd al-Rahmin b. Marwan al-Najjar

Muhammad b. ‘Umar b. Yanus al-Najjar

Muhammad b. Ahmad b. ‘Umar

Muhammad b. Ahmad b. Yinus, Muhammad b. Iddiq b. ‘Ali b. ‘Abd
al-Jabbir, his sister Dayfah and her sisters living [at time of writing]
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Muhammad b. Mahmud b. Muhammad b. ‘Ali b. ‘Abd al-Jabbar

Ahmad b. Dawad b. ‘Ali al-Dimashqi

Muhammad b. Muhammad b. ‘Abdillah

Muhammad and Ali sons of ‘Izz al-Din Aybak b. ‘Abdullih al-
Rushaydi al-Salihi

Ahmad b. Muhammad b. “Umar al-Tajir

¢Al?’ al-Din ‘Ali b. Muhammad b. Ma‘taq al-Shifiq al-Mwaddib b. al-
Lahham and his living children, Muhammad, ‘Al and Ahmad children
of ‘Imad al-Din Ahmad and their sisters living [at time of writing]

Muhammad b. Ghazi b. Muhammad

Hasan b. Ibrihim al-Daqqaq

‘Ali b. Umar b. Umar

Muhammad b. Yasuf b. ‘Amir al-Tadmuri

Muhammad b. ‘Abd al-Rahman al-Mawsili, his sister on his mother’s
side

Muhammad b. Aqush b. ‘Abdullih al-Qabagibi

Muhammad b. ‘Abd al-Hamid b. ‘Abd al-Rahim al-Muhaddith and his
existing brothers, their cousin Muhammad b. Ahmad b. ‘Abd al-
Rahim, his brothers and sisters living [at time of writing]

CAli b. al-Shuja‘ ‘Ali b. ‘Abd al-Rahim and his brother, Muhammad b.
‘Abd al-Rahim b. ‘Umar al-Halabi

Muhammad b. Mujzhid b. Muhammad al-Sahrawi,

Muhammad b. Ahmad b. Muhammad al-Sahrawi

Uzbik b. ‘Abdullah slave of ‘Al2’ al-Din al-Zzhiri

Muhammad, Ahmad and ‘Ali, children of Dawad b. Khuzaymah al-
Khabbaz

Muhammad and ‘Ali sons of Yaqazan b. Ghazwian al-Daqqaq al-Samti

Abt Bakr b. Muhammad b. Ibrahim al-Samti al-Khabbaz

Ahmad b. Muhammad b. Ahmad

Ahmad b. Abt Bakr b. Muhammad al-Daqqaq

Muhammad and ‘Ali sons of Nasir b. Salih al-Shawi

Ahmad b. Umar b. Sharaf al-Daqqaq

Miisa and Muhammad sons of Ahmad b. Muhammad

Muhammad and ‘Ali sons of Misa al-Humaydi

Muhammad b. Ahmad b. Muhammad al-Humaydi

Abi Bakr b. Ahmad b. Muhammad al-Daqqgaq

‘Ali b. Muhammad b. ‘Abd al-Ghani al-Hatbi, Yasuf b. Muhammad b.
Ibrahim al-Tajir

Ahmad b. Muhammad b. ‘Ali al-Nass3j
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Ahmad b. Yasuf b. Ahmad al-Samman

Ahmad b. ‘Abd al-Rahmin b. Ahmad b. ‘Abd al-Rahman al-Maqdist

Muhammad b. ‘Ali b. ‘Ali al-Fami

Ahmad b. Ma‘taq b. Ahmad al-Hammami

CAli b. Muhammad b. Ahmad al-Khayvyat

Muhammad b. ‘Ali b. ‘Abd al-Rahman al-“Attar

Muhammad b. Hasan b. ‘All al- Nass3j

Ibrahim b. Sharaf b. Ya‘qib al-Dimashgt

Mansir b. Muhammad b. ‘Uthman Fakhari

Ahmad b. Abi Bakr b. Muhammad al-Jamus

Ali b. ‘Abd al-Rahman b. ‘Alf al-Tahawi

Muhammad b. ‘Ali b. “‘Abd al-Qadir al-Qattan

Abt Bakr b. Muhammad b. Ibrahim al-Dimashgi

Muhammad b. Mahmud b. Ahmad al-Dimashgi

Muhammad b. ‘Abd al-Mujib b. Abi I-Futah al-Hariri

<Ali b. Hasan b. “Abdullih al Jammal

Umar b. Muhammad b. ‘All al- Nass3jj

Ahmad and Hasan sons of Ahmad b. Muhammad al-Mawsili al-Jundi

Umar b. Uthman b. al-Shihab Ahmad al-Khashshab

Ibrahim b. Yahya b. Ibrahim al-Tayyah

Muhammad b. ‘Ali b. Muhammad

Ibrahim b. Ahmad b. Thumalah b. Minhal al-Mu‘rbid

al-Izz Umar b. Hasan b. ‘Abdullzh b. Habib al-T3jir

Yasuf b. Shams al-Din Muhammad b. Tammam al-Dimashqi al-
Muw’adhdhin

Fakhr al-Din Aba ‘Abdillih Muhammad b. Amin al-Din Muhammad
b. Abi Bakr al-Dimashdj, his sister Fatimah

Muhammad and Nasrullah sons of Kamal al-Din ‘Ali b. al-Qalanisi,
their sister Zahidah

Muhammad b. Badr al-Din Lv’lv’ b. ‘Abdullah al-Mubarizi, his sister
“Aishah

Imam Shams al-Din Muhammad b. ‘Abd al-Rahman b. Muhammad b.
Yasuf al-Badi, his children, Muhammad and Ahmad sons of Shams al-
Din Muhammad b. Abi I-Fath

Umar, ‘Ali and Fatimah, children of al-Hajj Ahmad b. ‘Umar b.
‘Uthman al-Dimashqi al-Ansari

Ibrahim b. Muhammad b. Yasuf al-Mugti

Fitimah bint al-Jamal Yasuf b. Ya‘qab al-Ghumari al-Maliki, her sister
on her mother’s side Zaynab bint Siraj b. Muhammad b. Sa%d al-
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Mash‘rani

Shams al-Din Muhammad b. Ibrahim al-Muhandis, his sons ‘Abd al-
Rahman and ‘Abdullah

‘Abd al-Rahmin and Khadfjah children of Shihib al-Din Ahmad b.
Usamah b. Kawkab al-T27 al-Sawadi, their father

Muhammad and Amat al-Rahman, children of Shaykh ‘Afif al-Din
Muhammad b. ‘Abdillzh b. al-Husayn al-Irbili al-Shafiq,

Muhammad, Fatimah and Zaynab, children of Imam Jamail al-Din
Ibrahim b. ‘Ali b. Shawar al-Himyari al-‘Adawi

Hasan and “Ali, sons of Shaykh Fath al-Din Ahmad b. ‘Abd al-Wahid
b. ‘Abd al-Karim al-Ansari b. al-Zamlakini

Muhammad b. Sharaf al-Din Muhammad

Khadijah bint al-Ra’s Jamal al-Din Ahmad b. Muhammad b.
Muhammad b. Nasrullah b. al-Qalanisi

Sulayman b. Shams al-Din Muhammad b. Jamal al-Din ‘Abd al-Kafi
b. ‘Abd al-Malik b. ‘Abd al-Kafi al-Shafi4q

Muhammad b. Izz al-Din ‘Abd al-Aziz b. Muhammad b. ‘Abd al-
Haqq b. Khalaf

Muhammad b. ‘Al2’ al-Din ‘Ali b. Muhammad b. Ghilib al-Ansiri

Muhammad b. Nasir al-Din Muhammad b. Ibrahim b. ‘Abd al-Ghani
al-Ansari b. al-Ba%abakki

Shihab al-Din Muhammad b. T3j al-Din ‘Ali b. Abi Bakr al-Fakhard
al-Raqqi

Muhammad b. Sharaf al-Din Ahmad b. Ibrahim al-Fuzari

IsmaGl b. al-Qadi Najm al-Din Ishaq b. Isma‘l qadi al-Rahbah,
Ahmad, ‘Ali and their existing brothets children of <Imad al-Din
Ismal b. Ibrahim b. Salman b. Ghianim

Muhammad and ‘Abdullah’ sons of Abi Bakr b. al-Husayn b. Ahmad
b. al-Qadi al-Fadil Abi ‘Ali

Shams al-Din Muhammad, Shihab al-Din Ahmad, ‘Abdullah and
Isma‘l, sons of Shaykh Majd al-Din Aba Ishiq Ibrahim b. Abi Bakr
b. Ibrahim al-Jazari and [...]

ASSEMBLIES FOR NARRATION AND TEACHING

The women organized their assemblies for teaching and nat-
rating hadith in their houses or the houses of others, in mosques,

lMajmticab al-lIjazat, MS in the Madrasah al-Diy#’iyyah, Qasyin.
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madrasas and other places, like 77bdfs (retreats) and orchards or
gardens, wherever was easy and convenient for the purpose. 1
have not found any evidence that the Companions or the jurists
and traditionists of later centuries put any hindrance in the way
of women’s teaching. To the contrary, their assemblies were
well attended by jurists and great scholars.

Houses

Umm al-mw’minin ‘Nishah taught in her own house, and in
Basrah in the house of ‘Abdullah ibn Khalaf where she was a
guest of Safiyyah bint al-Harith ibn Talhah ibn Abi Talhah al-
‘Abdari. Similatly, others among the wives of the Prophet, and
the Companions taught in private houses. That tradition has con-
tinued until our day. Among the mapaddithar of the sixth century
Fatimah bint ‘Alf ibn al-Husayn taught at her home. Ibn ‘Asakir
attended her classes and narrated from her. Before citing the
hadith, he says: ‘Umm Abiha Fatimah bint ‘Alf ibn al-Husayn
narrated to us in her house while I was reading to her.’! Hafiz
Diya’ al-Din al-Maqdisi says: ‘T heard the first, second and third
[parts] from Fawd’id al-Héjj with Umm al-Fakhr Juma%h bint Abi
Sa‘d Raj#’ ibn Abi Nasr al-Husayn ibn Salim al-Asbahaniyyah
on Wednesday the 4th or 5th Safar 599 at her house in Isfahan.”
Muhammad ibn Yasuf ibn Muhammad al-Birzali says: ‘T read
the sixth part of a/Fawa’id al-Muntaqah al-ghara®ib ‘an al-shuyikh
al-“Awals al-ma‘rif bi-l-Mukballisiyyaz, with the righteous shaykhah
Umm al-Fityan Hantamah bint al-Shaykh Abi 1-Fath al-Mufarrij
ibn ‘Alf ibn Maslamah in her house in Damascus on Tuesday 18
Jumada al-Uld 630.” Tt is recorded in the account of Zaynab bint
al-‘Alam Ahmad ibn Kamil ibn ‘Umar al-Maqdisi (d. 687) that
Ibn Rushayd received hadith from her in her house in Qasyan

'IBN ‘ASAKIR, Ta’rikh madinat Dimashg, Tar%iim al-nisa®, 297. 2DIYA’ AL-
DIN AL-MAQDISL, Thabat al-Masm#‘ar, 160. ~“Salih ibn Ghalib AL-AW]I,
Mugaddimah al-Fawi’id al-muntagih al-ghard’ih “an al-shuyikh al-‘awalr
(M.A. thesis, University Umm al-Qura).
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The document copied above is a sama‘ for the book Hadith
Lawayn. It names the teacher as ‘the Shaykhah, the righteous,
the authentic (#/-asilah) Umm al-Fadl Karimah bint al-Amin
‘Abd al-Wahhab ibn ¢Ali ibn al-Khadir al-Zubayriyyah. Then
follows her 7sndd to the author of the book, the list of names of
the men and women who attended, and the date and location
of the class: Tuesday 17 Rabi® al-Awwal, 629 ‘in her house in
Damascus’. '

Mosques

The women also held their classes in the mosques. Umm al-
Darda’ is well known for teaching in the mosques of Damascus
and Jerusalem. Her classes were attended by male and female
jurists and traditionists as we noted earlier, even the caliph, ‘Abd
al-Malik ibn Marwin was a tegular participant. Another example
is of the righteous Shaykhah Umm al-Khayr Fatimah bint Ibra-
him ibn Muhammad ibn Jawhar al-Ba9abakki al-Bat’ihi (d. 711).
Al-Dhahabi says in his account of her: ‘She heard Sabih al-Bukhari
from Ibn al-Zabidi, Sabih Muskm from Aba l-Than2> Mahmad
ibn al-Hasiri, and also studied with Aba 1-Qasim ibn Rawahah.
She lived a long life and narrated a lot.”? Hafiz Ibn al-Qayyim
studied hadith with her.’> Al-Dhahabi says: ‘My son, al-Subki,

Siraj al-Din ibn al-Kuwayk, al-Taqi ibn Abi l Hasan and a great
number [of others] studied hadith with her.* She taught hadith
in the mosque of the Prophet in Madinah. Ibn Rushayd says:

‘She came in the Syrian caravan as visitor and pilgrim. I met her
in the mosque of the Prophet — salla [lahn ‘alay-hi wa sallam —
and hadith were read to her while she was leaning on the side
of the wall of the grave of the Prophet — salla l-lahn ‘alay-hi wa
sallam — in front of his head. She wrote 7agah with her own
hand for me and for others.” There too Ibn Rushayd records

LEDER et al., MuSjam al-sama‘at al- Dzmax/yq ]]a}) 402. MS 3803 fol. 35°

’AL-DHAHABI, Mz ]am al-shuyikh, 1. 103. ’AL-DAWODI, T abaqat al-
mufassirin, ii. 91 *AL-DHAHABI, al Juz? al-mafgad min Siyar a“lam al-
nubald®, 394. *IBN AL-RUSHAYD AL-SABTI, Mi/* al-aybah, v. 21.
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that he read some hadiths with Fatimah. It is not possible that
Fatimah bint Ibrahim ibn Muhammad could have taught at a
spot so revered by the whole community unless she enjoyed its
respect and trust in the highest degree. How gteat an honour
for her!

In Damascus the women used to teach in several mosques,
like al-Jami‘ al-Muzaffari (Jami¢ al-Hanabilah) and Jami¢ Bana
Umayyah. Hafiz Ibn Nasir al-Din Dimashgqi says in his note on
‘A’ishah bint ‘Abd al-Hadi (d. 816): ‘She was appointed to the
post 1of teacher of hadith in the grand mosque of Bana Umay-
yah.’

Schools

The women scholars also taught in the schools, where their
classes where attended by both male and female students of
hadith. The records are plentiful and unambiguous about this.
Majlis al-Bitagah of Abu 1-Qasim Hamzah ibn Muhammad ibn
‘Al al-Kinani (d. 357) was read to Zaynab bint al-Kamail and
Habibah bint al-Zayn in al-Madrasah al-Diya’iyyah on Thursday
28 Safar 733.> Hadith of Bakr ibn Abmad al-Shirizi was read to
Zaynab bint Makki al-Harrani in al-Madrasah al-Mismariyyah in
Damascus in 688 in a class of 19 students.” K. a/-Fitan of Hanbal
ibn Ishaq al-Shaybani (d. 273) was read to Sitt al-Ahl bin ‘Alwan
(d.703) in the Madrasat al-Hanabilah in Damascus on Saturday
16 Rabi‘ -Awwal 699 in a class of 16 students.* Fawa’id Abi
Abmad al-Hakim was tead to ‘A’ishah bint Sayf al-Din Abi Bakr
ibn Qawaliji on Tuesday, 4 Muharram 793, in al-Madrasah al-
Khataniyyah.’

Lal-Intisir li-sama® al-Hajjar included in Majmu® fi-hi Rasa®il of al-Hafiz
IBN NASIR AL-DIN AL -DIMASHQI, 413. “a/-Sama‘it recorded in Majlis al-
Bitagah min Ama[' Hamzah AL-KINANI. MS Dar al-Kutub al-Zzhiriyah,
Damascus LEDER et al., MuSam al-sama‘at al-Dimashqiyyab, 50. 215.
Ibzd 103, 317. °Ma #ttasal z/ay -na min Fawa’id Abl Ahmad al-Hakim, 100.
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She was one of the teachers of al-Mizzi, of Ibn Taymiyyah,
al-Dhahabi, al-Birzali, and other famous scholars of that time.
The document continues with her inad to the author of the book,
then lists the names of the men and women who attended. It
says that the class included five sessions on Amali al-Jawhari.
The date given is: Friday, 10 Jumada al-Akhirah, 688; the venue:
al-Madrasa al-Mismariyyah in Damascus. The note in the margin
names someone who had been omitted from the register, and
another person has signed to verify the addition of that name.

Other places

The sources also record that women taught hadith in n'ba'_tsl and
gardens. For example, Hadith of Aba “Amr “Uthman ibn Mupam-
mad ibn Abmad ibn Mubpammad al-Samarqandi (d. 345) was read to
Zaynab bint al-Kamal in Ribat Ibn al-Qalanisi in Qasyun on
Tuesday, 1 Dha I-Hijjah 743, in a class attended by 31 students.”
Juz? of Hanbal Ibn Ishag was read to her in a ribar in Damascus
in 733 and attended by a large number of students.” Hadith of
Abi Ali al-Hasan ibn Abmad ibn Lbrabim ibn Shadbhan (d. 426) was
read to Zaynab bint al-Khatib Muhibb al-Din al-Harastani in
Ribat Baldaq in Damascus in 722.* Karamat al-Awliya® of al-
Hasan ibn Muhammad al-Khallal was read to Sitt al-Fuqaha’ al-
Wasitiyyah in a 7764t in Qasyan in 723.°

Musnad “Abdillah ibn “Umar was read to the great shaykhah
and famous mubaddithab of Syria Karimah bint ‘Abd al-Wahhib
al-Zubayriyyah (d. 641) in her garden in 639.° Karamat al-Awlya®
was read to Zaynab bint al-Kamal in the garden of Amin al-Din
al-Wani in the land of al-Arzah in 728.” Hadith Luwayn of Aba

"These ribits were retreats for study and religious reflecton, usually
located outside major cities; they should not be confused Wlth frontier
strongholds and fortresses for which the same name 1s used. “MUTT AL-
HAFIZ, MuGam al-sami‘at al-Dimashgiyyah, 110, 312. *See samidit at the
end of], ]uz HANBAL. LEDER of al., Mu Gam al-sama‘at al-Dimashqiyyab,
60, 315. Ibid., 41, 319. °Ibid., 69, 482. "Thid., 41, 311.






Chapter 7

Women’s hadiths and narrations

In this chapter, I present some of the Prophetic hadiths nar-
rated by the women Companions, the number of them recorded
in the Six Books, those narrated by women only, and then those
hadiths of women that are relied upon in figh. Thereafter 1
discuss the women’s role in the narration and diffusion of the
major kinds of hadith compilations. The chapter ends with a
survey of works specialized in the natrations of women and
some discussion of the interest of scholars in women’s hadiths
and natrations.

WOMEN’S HADITHS IN THE SIX BOOKS

The Six Books do not comprehend all Prophetic hadiths, not
all the men and women narrators of them. Nevertheless, these
books have received a degree of acceptance no other works of
hadith have received, so it makes sense in this introductory
work to focus on them. The women narrators whose hadiths
are recorded in the Six Books are Companions, their Succes-
sors, then others to the end of the second centutry.

The dictionary of mupaddithat that 1 have compiled has
accounts of about 2,000 women Companions; the hadiths of
130 are recorded in the Six Books. Some of them have only one
or two hadiths and some hundreds. Imam al-Bukhati has 31
Companions in his Sapip, Muslim 36, Aba Dawud 75, al-Tirmi-
dhi 46, al-Nasa’l 65, and Ibn Majah 60. The number of narra-
tors among the Companions’ Successors and others after them
up to the second century is about 1200, of whom 130 get a
place in the Six Books. The total number of women’s hadiths in
the Six Books is 2,764 hadiths, of which 2,539 are from Com-
panions.
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Urwah from his wife Fatimah, from her grandmother Asma’
bint Abi Bakr: ‘Once there was an eclipse of the sun in the time
of the Messenget of God— salla l-labu “alay-hi wa sallam. 1 entered
to [where] “A’ishah [was praying] and said: Why are the people
praying? She indicated with her head to the sky, and I said: Ts it
a sign? She [indicated]: Yes. [...]” Afterwards, she described the
prayer in detail.’

On janazah (funeral rites), there is a hadith narrated by three
generations of women — Umm Is3 al-Jazzar from Umm Ja‘far
bint Muhammad ibn Ja‘far ibn Abi Talib, from her grand-
mother Asma’ bint ‘Umays:

I got up in the morning the day [my husband] ja“far and his compan-
ions suffered. The Messenger of God— salla [-labu ‘alay-hi wa sallam —
came to me. I had tanned forty hides and had made flour dough, and
I had taken my sons, and washed their faces and oiled them. The
Messenger of God— salla [abu ‘alay-hi wa sallam — called on me and
said: O Asma’, where are the sons of Ja‘far? I brought them to him,
and he embraced them and smelled them, then he got tears in his eyes
and wept. I said: O Messenger of God~ salla Flabu ‘alay-hi wa sallam —
perhaps some news has come to you about Ja“far? He said: Yes. He
was slain today. She says: I stood up crying, and the women gathered
to me. She says: The Messenger of God— salla abu “alay-hi wa sallam —
started to say: O Asm?’, do not say any wrong thing, and do not beat
your breast. She says: Then the Messenger of God— salla l-iahu “alay-hi
wa sallam — went until he called on his daughter Fatimah, and she was
crying out: O uncle! The Messenger of God— salla Fabn “alay-hi wa
sallam — said: On someone like Ja‘far one who would weep should
weep. Then he said: Make food for the family of ja“far for they are
preoccupled

On giyam (fasting), there are a number of hadiths from
women. Aba Ayyub has narrated that on one Friday when the
Prophet called on his wife Juwayriyah bint al-Harith he found

'AL-BUKHARL, S, ahih, Tabarah, bab man lam yatwadda® illa min al-ghashy al-
muthqil, MUSLIM, Sahib, Sa/a/) bab ma “urida ‘ali nabi salla I-labu a/a] -bi
wa sallam fi salat al-kusaf. *IBN MAJAH, Sunan, Jand’iz, bab ma ji’a fi I-
ta‘am yub athu ild abl al-mayyit.
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her fasting: “The Prophet — salla l-lahu “alay-hi wa sallam — said to
her: Did you fast yesterday? She said: No. Then he said: Do you
mean to fast tomorrow? She said: No. The Prophet — salla /by
“alay-hi wa sallam — said: Then break your fast’' From this the
scholars have derived that supererogatory fasting on the day of
congregation alone, the day when people will be visiting and
mixing with one anothet, is disapproved.

On zakih and charity, there are many hadiths from the
women. One enjoining chatity is narrated by Muhammad ibn
Amr ibn al-Harith ibn Abi Dirar from his aunt ‘Amrah bint al-
Harith ibn Abi Dirir: “The Messenger of God — salla [-iabu “alay-
hi wa sallam — said: For sure, the wotld is green and sweet. Who-
ever gets anything from it in a lawful way, he will be blessed
therein. How many a one there is engaging unlawfully in thc
wealth of God and His Messenger! For him, thete is the Fire.””

On hajj: some of the hadiths narrated by women related to
the rites of the pilgrimage wete given eatlier. Another example:
from Mansar ibn ‘Abd al-Rahmin from his mother Safiyyah
bint Shaybah, from Asm# bint Abi Bakr: “‘We left in the state of
ihram. The Prophet — salla l-labu ‘alay-bi wa sallam — said: Whoever
has hady [sacrificial animal] he should continue in #ram, and
whoever does not have bady, he should come out of ihram. She
says: 1 did not have hady, so 1 became hali/ [to my husband],
and my husband Zubayr had Aady, he did not become bala/ [to
me ...]. She says: Then I put on my [nice] clothes and came out
of ibrim; then 1 came to Zubayr, so he said: Stand away frorn
me. She says: 1 said [to him]: Are you afraid I will jump on you?!”

Some examples of hadiths narrated by women related to
food, clothing, business, zzdrah and jihad were given eatliet. So
also on nikih and talag (martiage and divorce), and on this topic

'AL-BUKHARI, Sabib, Sawm, bib sawm Jyawm al-jumidi‘ah. ’ABU NUAYM
ASBAHANI, Ma‘rifat al-sababab, v. 277. MUSLIM, Sabih, Hajj, bab ma
yalzamy man tafa bi-l-bayt wa sa‘G min al-baga® ‘ala al-ipram wa tark al-
taballul. AL-NASAT, Sunan, Manasik, bab ma yaf‘alu man aballa bi-l-“umrab
wa abda, TBN MAJAH, Sunan, Manasik, bab faskb al-bajj.
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others are discussed in the next chapter. On mirath (inheri-
tance), there is the hadith of Umm Sa‘d referred to by Dawuad
ibn al-Husayn: ‘T used to tead the Qur’an to Umm Sa‘d bint al-
Rabi‘, and then she mentioned a hadith related to inheritance.”!

On fitan (sing. fitnab; trials and tribulations, civil strife), there
are several hadiths narrated by women Companions. Asma> bint
Yazid al-Ansariyyah narrated the long hadith of the Antichrist
and the events leading to it; Fatimah bint Qays natrated the
famous long hadith of Tamim al-Diari containing the account of
Jassdsab and the Antichrist.” And thete is the hadith from #»m
al-mu’minin Hafsah, narrated by ‘Abdullah ibn Safwan, that she
said: ‘I heard the Messenger of God — salla Flabu ‘alay-hi wa
sallam — say: An army will head towards this house [the Ka‘bah)]
to invade it. When they reach Bayda’, the middle of the army
will sink [into the earth] then the front part will cry out to the
rear part. And none will be saved except the [one] survivor who
brings news [of it].”

There are a great many hadiths from the women on death,
the punishment of the grave, and conditions of the Day of
Judgment, the Garden and the Fire. Ibn Abl Mulaykah narrated
from Asma’ bint Abi Bakr that the Messenger of God said: ‘I
will be at the pawd (Pool) looking for those from among you
coming to drink from it. Some people will be taken away from
me. I will say: My Lotd, they are from me and from my #mmah.
[The angel] will say: You do not know what they did after you;
they continued turning back on their heels.”*

On the Hijrah, battles, supplications, good manners, and
tibb al-nabi, the medicine of the Prophet, there are a number of
narrations through women. So too, there are many on shama’il,
his good qualities and appearance. On the virtues of the Com-

ABU DAWUD, Sunan, Fard’id, bab naskh mirith al-‘aqd bi-mirath al-rapim.
*MUSLIM, Sahih, Fitan, bab gissat alyassasab,; ABU DAWUD, Sunan, Malihim,
bab f khabar al-jassisab; AL-TIRMIDHI, Jami¢, Fitan (bab not indicated by
AL-TIRMIDHI); IBN MAJAH, Sunan, Fitan, bab fitnat al-dajjél. *MUSLIM,
Sapih, Fitan, bab al-khasf bi aljaysh al-ladhi ya’umm al-bayt. *1bid., Fada*/,
bab, dbikr hawd al-nabi salla l-labu alay-hi wa sallam.
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panions, Sudaysah narrates from Hafsah that she said: “The Mes-
senger of God — salla l-labn “alay-hi wa sallam — said: The devil
never encountered ‘Umar after he embraced Islam but [that] he
[the devil] fell on his face.”'

THE NARRATORS’ ELOQUENCE

The qualities of eloquence in the women’s narrations have been
much remarked, namely narrative fluency, aptness of diction,
pertinence and directness — neither ornamenting nor straying
from the important matter — concision, and the ease in thythm of
speech that comes from understanding, even mastery, of details
that are loaded with meaning for those who have the mind or
heart to reflect. It is hardly possible to illustrate these qualities in
detail at a remove from the original language, and I will not try
to do so. However it is possible, even in translation, to get a
sense of the more general elements of rhetorical skill.

Consider, for example, in the hadith of Asma’ bint ‘Umays
(cited in the previous section) about the day she receives news
of her husband’s death, the weight of emotion that is behind
her mentioning that ‘I got up in the morning the day Ja‘far and
his companions suffered.” Her stating this at all is a way of
affirming that she did not complain that here was another day
of anxious uncertainty. Instead she deliberately lists her routine
labours of the day, before the Prophet came — her persevering,
patient effort matching that of the men on the distant battle-
field of Mwtah. Her narrative (so affecting because in the form
of direct speech) emphasizes two things: the tenderness with
which the Prophet, being family and friend, feels and conveys
the news, and his not neglecting, even at that moment, his duty
to teach — in this instance to reform the excesses of the wailing
of the Jahiliyyah which indicates resentment and refusal of what
God has caused to pass. In the later part of the narrative, we find
the same balance: his feeling grief, and his allowing the kind of

"MUSLIM, Sabih, Talag, bab wujib al-ipdad fi “iddati al-wafah wa taprimib fi
ghayr dbalik illa thalathata ayyam.
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exptession of it that is a true acceptance of what God has caused
to pass, which he combines with teaching another reform of
custom. On the basis of this hadith, among practising Muslims
ever since, entertaining those who come to share the grief of
bereavement is not a responsibility of the bereaved family but
of their friends. Asma’s hadith also records how the Prophet’s
teaching is practised by himself, the reform promulgated by
being implemented in his own family. Then, who would not be
wiling to follow a man whose teaching them was an expression
of his love for them, and vice versa?

As a second example, I cite below, a section of the hadith
of ‘Aishah about ‘the slander’ (). It is much too long to quote
in its entirety. ‘A’ishah was without doubt what we would now
call a child prodigy. At the time of the incident itself she will
have been in her middle teens. At the time she reports it, she is
an established figure with very formidable powers of intellect and
speech and well aware of her capacity, and her responsibility, to
inform and guide the community. Her narration weaves together
details of social, historical and legal import with her emotions at
the time seen through her mature understanding of how, as a
believer, she stands in relation to God and to His Messenger.
The intensity of her feelings at the time is not diminished but,
in her re-telling, those feelings are restrained by the realization
that through this ctisis she was led to a direct experience of her
absolute need of God and dependence on Him. That is the
meaning, when relief finally comes, of her explicit refusal to go
to her husband, as her mother tells her to do: ‘By God, I will
not go to him. And I will not praise except God’

The parts of the hadith not quoted below tell us much —
when certain verses of the Quran were revealed; the customs
that had changed in the period between the incident and the
telling of it; how the Ansar, the Muslims local to Madinah, were
not yet sufficiently united by Islam to overcome tribal and clan
loyalties; how the slander was deliberately encouraged by a
faction in Madinah. For that faction, Islam in Madinah was a
political ascendancy that had to some degree displaced or dimin-
ished theirs, so their allegiance to Islam was nothing more than
a waiting to see which way the wind would blow. However, the
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true believers also listened to the slander and, not knowing what
to do, were confounded by it and discussing it. Because so much
anguish was imposed upon the Prophet himself and his house-
hold, the incident served to bring home to the believers the sheer
destructiveness of slanderous gossip and the gravity of the sin
of indulging in it. Only a few affirmed ‘A’ishah’s innocence; most
remained uncommitted, perhaps because that is how they under-
stood the Prophet’s behaviour. But he could not have declared
her innocent without feeding the malice of the slanderers — he
knew before ‘A’ishah did that in this ctisis there was no help but
from God. She reports with impeccable fairness what people
said, without disguising her feelings about them at that time.
Particularly touching is her report that her loving and loved hus-
band asks after her during her illness in a coldly formal way,
‘How is that [condition] of yours?’; also the moment when, after
turning to her parents in the vain hope that they will say she is
innocent, her indignation so overpowers her she forgets the
name of the prophet Ya‘qub and invents for him the kunyah
‘Abt Yasuf’

The highest of the many virtues of this hadith is its demon-
stration that the Revelation, the Qur’an, was a grace from God
only; it could not be called down because of any desesving or
needing of it as human beings understand their deserving or
being needy. The Book was, for its first audience, a connecting
of the divine will directly with a real historical situation, made
for ever exemplary by that connection. Yet, its authority and its
sending down remained transcendent because both are from
God. Only when the transcendence of God is perfectly under-
stood is human prayer perfected; and human need when it has
fully grasped that no help is possible except by grace of God is
prayer. ‘Aishah’s report of the jf& comprehends all those aspects
of the believer’s relationship to God and His Book. It shows
that a heart filled with faith is not therefore empty of the con-
cerns of this world; it is, instead, much better equipped to deal
with them without losing either dignity or direction. ‘A’ishah
distinguishes with a fierce severity between God and His Mes-
senger; it is God has saved her and Him she praises, none else.
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She draws out, in the form of narrative and speech, the moment
when she realizes for herself the absolute aloneness of each
being before its Creator and its need to be reliant on His being
all-just and all-merciful. That quality of reliance upon God is
the source from which flow true human agency and dignity.

Where could this understanding have come, if not from
God’s Messenger, whose complete conveyance of the message
is thus also affirmed by this hadith?

‘A’ishah is the daughter of Abi Bakr, the first &balifah. His
faith was of a quality subtly different from that of ‘Umar ibn al-
Khattab, who succeeded as the second &badifah. Of Umar it can
rightly be said that if, after exercising reason and conscience and
the wisdom he had got by experience, he reached a decision only
to learn that the Prophet in a comparable case had decided other-
wise, he immediately abandoned his way for the Prophet’s way
and adhered to it with full adherence; indeed, if need be, he
would command others to adhere to it also. Of Aba Bakr, it can
rightly be said that his faith was more supple in style, as if ready-
conformed to the Prophet’s way, so that the need to revise his
decision seems never to have arisen. ‘A’ishah’s faith, despite her
independence of mind and temperament, was between the two,
perhaps a little closer to her father’s style than ‘Umar’s. When
Umar was assassinated it is she who, for his love of God’s Mes-
senger, consented to his request to be buried beside the Prophet,
a place she had thought to reserve for herself.

Excluding the sections that I have alluded to summarily
above, here is her hadith: ‘

[..] After we returned to Madinah, I became ill for a month. The
people were spreading the fabricated sayings of the slanderers while I
was unaware of anything of all that, but it raised my doubts during my
illness that I was not seeing the same sweetness (/) [of manner]
from God’s Messenger as I used to see from him when I became ill.
He would only come, say salam and say, ‘How is that [condition] of
yours? (Rayfz #i-kum?)’ and leave. That raised my doubts, but I did not
sense the evil till T went out while T was [still] weak from the illness. I
went out with Umm Mistah [...]

[She] told me the slander of the people of #&. So I heaped illness upon
my illness, and when I reached my home, God’s Messenger came to
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me, and after greeting me, said: How is that [condition] of yours? I
said to him: Do you allow me to go to my parents?’ For I wanted to
be sute about the news through them. God’s Messenger allowed me
[to go to my parents].
I said to my mother: Mother, what are the people talking about? She
said: My daughter, make light of it. For, by God, there has hardly ever
been a charming woman who loves her husband and is beloved of him
and who has other wives but that they will do a lot against her.
[‘Adishah] says: Then I said: Subban al-lah! Are the people really talking
in this way?
She says: I wept the whole night till dawn. My tears did not stop and
my eyes did not know a patticle of sleep. Then in the morning too, I
continued weeping.
When the divine inspiration was delayed, God’s Messenger called ‘All
ibn Abi Talib and Usimah ibn Zayd to ask and consult them about
separating from his household [sz. his wife, “Aishah].
She says: As for Usamah ibn Zayd, he said what he knew of the inno-
cence of [the Prophet’s] household, and what he had in his heart [of
respect] for them. Usimah said: It is your household and we do not
know anything except good about them. As for “All {ibn Abi Talib],
he said: O God’s Messenger! God does not constrain you — women
other than her are abundant. Yet, ask the maid-servant who will tell you
the truth. On that God’s Messenger called Barirah and said: O Barirah!
Did you ever see anything that aroused your suspicion? Barirah said
to him: By Him Who has sent you with the Truth, I have never seen
anything in her that I would conceal except that she is a young gitl who
falls asleep, leaving her family’s dough unattended so that the domestic
goats come and eat it.
So, on that day, God’s Messenget got up on the pulpit and complained
about ‘Abdullh ibn Ubayy before his Companions, saying: O Muslims!
Who will relieve me of that man who has hurt me with his evil speak-
ing about my household? By God, I know nothing except good about
my household. And they have blamed a man about whom I know
nothing except good. And he never entered my home except with me.
Sa‘d ibn Mu‘dh, [one] of the Bani ‘Abd al-Ashhal got up and said: O
God’s Messenger! I will relieve you of him. If he is from the tribe of
Aws, then I will cut off his head. And if he is from our brothers [i.e.
the Khazraj], then command us, and we will carry out your command.
On that, a man from the Khazraj got up [...] the two tribes of Aws
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and Khazraj got so worked up that they were about to fight [even)]
while God’s Messenger was standing on the pulpit. God’s Messenger
continued calming them till they became silent and so did he.

All that day I continued weeping, my tears never ceasing, and I did
not get a grain of sleep. In the morning my parents were with me and
I wept for two nights and a day with my tears never ceasing and I
could never sleep, until I thought that the weeping would burst my
liver. So, while my parents were sitting with me and I was crying, an
AnsarT woman asked me to grant her admittance. I allowed her to
come in, and she sat down and started crying with me.

While we were in this state, God’s Messenger came, greeted us and sat
down. He had never sat with me since what was said about the matter
was said. A month had passed and no divine inspiration came to him
about my case. God’s Messenger recited fashabbud when he sat down,
and then said: “Amma ba‘d. O ‘Aishah, I have been informed so-and-
so about you. If you are innocent, then God will soon reveal your
innocence, and if you have committed a sin, then repent to God and
ask Him for forgiveness, for when a slave confesses his sins and asks
God for forgiveness, God accepts his repentance.

When God’s Messenger had finished his speaking, my tears ceased
flowing completely so that I no longer felt a single teardrop flowing. 1
said to my father: Answer God’s Messenger on my behalf as to what
he has said. My father said: By God, I do not know what to say to
God’s Messenger. Then I said to my mother: Answer God’s Messen-
ger on my behalf as to what he has said. She said: By God, I do not
know what to say to God’s Messenger.

Although I was a young girl and had not read much of the Quran, I
said: By God! I know for sure that you heard this speech so that it has
become planted in your hearts and you have taken it as a truth. Now
if I tell you that I am innocent, you will not believe me. But if I admit
a matter to you, and God knows that I am innocent of it, you will
surely believe me. By God! I find no similitude for me and you except
that of Aba Yasuf [i.e. Ya’qdb, alay-hi al-salam| when he said: Then
[there is no recourse but] fitting patience! God it is Whose belp is sought [12. 18].
Then I turned to the other side and lay on my bed.

And God knew then that I was innocent and I hoped that God would
reveal my innocence. But, by God, I never thought that God would
reveal about my case divine inspiration that would be recited [forever]
as I considered myself too unworthy to be talked of by God with
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something of my concern. Rather, I hoped that God’s Messenger
might have a dream in which God would prove my innocence.

But, by God, God’s Messenger did not move from his seat and none
of the household moved, until it was sent down upon him. So there
overtook him the same hard condition that used to overtake him. The
sweat was dropping from his body like pearls though it was a wintry
day and that was because of the weighty statement that was being
revealed to him. When that state of God’s Messenger was over, he got
up smiling, and the first word he said was: O ‘A’ishah! God has
declared your innocence! Then my mother said to me: Get up and go
to him. I said: By God, I will not go to him, and I will not praise
except God, Great and Glorious is He.

So God revealed the ten verses Surely those who spread the slander are a
faction among you... [24.11-20]. God revealed those verses to declare my
innocence. [...]

FIOH DEPENDENT ON WOMEN’S HADITHS

As I mentioned, there are some hadiths that do not have any
source, or any reliable source, other than women. A number of
them have been the only basis for legal rulings. From the time
of the Companions, jutists and scholars never hesitated to refer
to women for the knowledge in their keeping. One example,
which will be discussed more fully in Chapter 10, is the hadith
of Barirah. She was a slave emancipated by ‘A’ishah, the story
of which provided many good points for discussions among
jurists. The great Maliki scholar Abd l-Husayn ibn Zarqun even
compiled a book about it, called Figh padith Barirah.” Hafiz Tbn
Hajar al-‘Asqalani says: ‘Some imams have collected the useful
points of this hadith, which exceeded three hundred points. I
have summarized this [discussion] in Fazh al- bari”

'AL-BUKHARI, Sahib, Magbggx, bab padith al-ifk. *See AL-DHAHABI, S5 yar
a%lam al-nubald, xxii. 311. “IBN HAJAR, al-Isibah fi 7 tamyiz al-sababab, iv.
252.
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The hadith of Subayab al-Aslamiyyah

God has commanded in His Book that the waiting period for a
widow, before she can re-matry, is four months and ten days;
he has also commanded that for a pregnant widow the waiting
period is until she delivers her child. Some jurists considered
that four months ten days should be the minimum, even if a
pregnant widow delivered before that. Subayah al-Aslamiyyah
narrated that a few days after the death of her husband, she
delivered her child, and asked the Prophet, who allowed her to
re-marry. ‘Uthman, the third caliph, asked Subay‘h to confirm
what she narrated and then judged according to her report.
Sulayman ibn Yasar has narrated that Aba Salamah ibn ‘Abd al-
Rahman and Abdullah ibn ‘Abbas had gathered with Aba
Hurayrah and were discussing the waiting period for a pregnant
widow. Ibn ‘Abbas thought her waiting period is the longer of
the two periods. Aba Salamah thought that the waiting period
ends with the end of the pregnancy. They continued to disagree.
Abu Hurayrah said: ‘T am with my nephew [Abi Salamah]. Then
they sent Kurayb, the maw/i of Ibn ‘Abbas, to Umm Salamah to
ask her. She told them about the incident of Subay‘ah al-Asla-
miyyah and the Prophet’s permitting her to re-marry after she
had delivered her child." Ibn ‘Awn narrated from Ibn Sirin that
he said: ‘I was sitting in Kufah in a big gathering of Ansar.
Among them was ‘Abd al-Rahman ibn Abi Layla. They men-
tioned the story of Subay‘ah. I mentioned ‘Abdullah ibn ‘Utbah
ibn Masd’s saying ‘[the waiting period] is until she delivers.
Ibn Abi Layla said: But his uncle [i.e. “Abdullah ibn Mas‘ad)
does not say that. I raised my voice and said, I would be fool-
hardy if I lied about ‘Abdullah ibn ‘Utbah who is [not far away]
in another corner of Kufah.”” Imam al-Tirmidhi says after quot-
ing Subay‘ah’s hadith: “The practice on this, according to the ma-
jority of the people of knowledge from among the Companions

'MUSLIM, Sabih, Talag, bab ingida® “iddat al-mutwaffa ‘anbi gawju-hi wa
ghayri-ha bi-wad® al-hanil. AL-NASAL, Sunan, Talig, bab tddati l-hamil al-
mutawaffa ‘an-hi ganju-ba.
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of the Prophet and others, is that the pregnant woman when
her husband dies, as soon as she delivers the child, it is allowed
for her to [re-Jmarty. It is the opinion of Sufyan al-Thawri, al-
Shafiq, Ahmad [ibn Hanbal] and Ishaq [ibn Rahawayh]. Some
people of the knowledge from among the Companions and
others say that her waiting period is the later of the two dates.
But the first opinion is more correct.”’ Imim al-Nawawi says
about this hadith in his commentary on Sapip Mushim: “The
majority of scholars from early and late generations have held
to this hadith.’

The hadith of Busrah bint Safwan

Zuhsi narrated from ‘Abdullah ibn Abi Bakr ibn Hazm al-
Ansati that he heard ‘Urwah ibn al-Zubayr say: ‘Marwin, while
he was governor of Madinah, mentioned that if 2 man touches
his sexual otgan, he must repeat his w#di’. I opposed Marwan
and said it does not break the ablution. Marwan said: Busrah
bint Safwan has narrated to me that she heard the Messenger of
God — salla llabu ‘alay-hi wa sallam — say: If one touches his
sexual organ, he should do ablution. I went on disputing with
Marwin until he called a2 man from among his guards and sent
him to Busrah to ask her about her hadith. Busrah’s answer was
the same as what Marwin had narrated to me from her.” Imam
al-Tirmidhi says after quoting Busrah’s hadith:

It is the opinion of a number of people from among the Companions
of the Prophet — salla labu “alay-hi wa sallam — and [their] Successors.
It is the opinion of Imam Awza9, al-Shafi, Ahmad [ibn Hanbal] and
Ishiq [ibn Rihawayh]. Muhammad [al-Bukhari) says: The most sound
thing on this subject is the hadith of Busrah. Imam al-Shafiq says:
‘Busrah bint Safwin narrated this hadith in the city of Emigrants and
Helpers and they were in big number, and no one opposed her.

1ALATIRMIDHT, ami®, Talag, bab ma ja’a fi I- hamil al-mutwaffla “anka
qanyu-ha tada‘u. “ABO DAWUD, Sunan, Taharah, bab al-wndi® mim mass al-
dhakar; AL-TIRMIDHI, Jami<, Tabarah, bib al-wud®® min mass al-dhakar,
AL-NASA’L, Sunan, Taharah, bab al-wudi® min mass al-dhakar; IBN MAJAH,
Sunan, Tabarah, bib al-wuds® min mass al-dhakar.
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Rather, it has come to out knowledge that some scholars after receiv-
ing her hadith returned to it and gave fatwa according to it. Among
them was Urwah ibn al-Zubayr. He tejected [the opinion] that ablu-
tion can be affected by touching the organ. When he learnt Busrah’s
hadith he left his opinion and ruled according to [that|. ‘Abdulldh ibn
‘Umar heard her narrate this hadith and after that he continued, until
he died, doing ablution after touching. And this [agreeing to defer on
details] is the way of the people of jurisprudence and knowledge

The badith of Umm “Atiyyah

This hadith about the washing of the deceased” is considered to
be the ptincipal soutrce on the topic. It became very famous.
Bukhatl mentions ot cites it many times in his Sapip, deriving
many rulings from it. When Umm ‘Atiyyah moved to Basrah
and settled there, a group from among the Companions and
Successors heard this hadith on how to wash the dead from

er.” Qatadah has narrated that Ibn Sitin learnt washing the
dead from Umm ‘A;iyyah,4 and Ibn ‘Abd al-Barr records that
‘Ibn Sifin, among all the Successors, was the most knowledge-
able about washing the dead.” Imam al-Tirmidhi says after
quoting the hadith: ‘Umm ‘Atiyyah’s hadith is a sound and
good hadith, and the practice is upon it according to the people
of knowledge.”® Ibn al-Mundhir says: ‘Among the hadiths of
washing there is nothing higher than the hadith of Umm
Atiyyah, and the imams have relied on it.”

1AL»BAYHAQT, Ma‘rifat al-sunan wa al-athar, i. 255. 2AL-BUKI—IF‘;RI, Sahib,
Jand’ig, bab ghas! al-mayyit wa wudi’ibi bi-alma’ wa al-sidr, MUSLIM, Sahih,
Jana’iz, bab ghas! al-mayyit, ABO DAWUD, Sunan, Jana’iz, bab kayfa ghas!
al-mayyit, AL-TIRMIDHI, Jami<, Janid’iz, bab ma ji’a fi gba;/ al-mayyit, AL-
NASA’L, Mujtaba, Jana’i, bab gba;/ al-mayyit bi al- ma wa al-sidr, 1BN
MAJAH, Sunan, Jand’ z{i bab ma ja’a fi ghasl al-mayyit. PAL-MIZZI, Tahdbib
al- kama/ xxxv. 316. 'ABU DAWUD, Summ Jana’iz, bab kayfa ghasl al-
mayyit. *IBN HAJAR, Fath al- barz iii. 163. °AL-TIRMIDHI, JamiS, Jand’iz,
bab ma ja’a fi ghas! al-mayyit. "IBN HAJAR, Fath al-bari, iii. 164.
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Aishab’s hadith about the wife of Rifa‘ah al-Quragi

According to the Qur’an if a woman has been divorced three
times (i.e. divorced irrevocably) by her husband, she cannot be
remarried to him unless she marries someone else. ‘A’ishah
narrated that the divorced wife of Rifa%ah al-Qurazi married
another man, then wanted to go back to Rifa‘ah. The Prophet
said that she could not do so unless she had had relations with
her present husband." That condition — that the later marriage
must be consummated — is not mentioned in the Quran but,
on the basis of this hadith, is generally accepted by the jurists
and scholars. Imam al-Tirmidhi says: ¢ ‘A’ishah’s hadith is good
and sound, and the practice, [according] to all the people of
knowledge from among the Companions of the Prophet — sa//a
l-iahu ‘alay-hi wa sallam — and others, is on this’, and then he
clarifies the condition about consummation.”

WOMEN’S NARRATION OF DIFFERENT KINDS OF
HADITH COMPILATIONS

The major kinds of hadith compilations — jawami‘, sunan,
masanid, maajim, arba‘inat, aj3@> and musalsalat — were described
in the account of women as students and their reading material.
Here I review their role in the diffusion of these books.

Jawanmi©

The most popular of the jawami is the Sahih of al-Bukhari.
Karimah al-Marwaziyyah (d. 461) was a famous narrator of it,
whose version has been continually handed on by scholars ever
since. Among those who studied the Sahih with her was the
renowned traditionist and historian al-Khatib al-Baghdadi.’

'AL-BUKHARI, Sabibh, Talig, bib man jawwaza al-talig al-thalith. *AL-
TIRMIDHI, JamiS, Nikap, bab fi man yutallign imra’ata-bu tba/at/)aﬂ fa
yatzawaju-ha akhar fa ywtallign-hi qabla an yadkbula bi-ha. ’See AL-
DHAHABL, S#yar a%am al-nubald’, xviii. 277.
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Nabulsi, Muhammad ibn Dawud ibn ‘Abdillah ibn Zafir al-
Barlasi, Qadi Taqi al-Din Muhammad ibn ‘Abdillah al-Misti, Abd
1-Baqa Muhammad ibn ‘Abdillah al-Subki al-Shafi, Muham-
mad ibn ‘Abd al-Rahman ibn ‘Abdillah al-Hashimi al-Amidi,
Muhammad ibn ‘Abd al-Rahman ibn ‘Umar al-Khalili al-Dari,
Taqi al-Din Muhammad ibn ‘Abd al-Karim al-Halabi I-Misti,
qadi of Hims Qutb al-Din Muhammad ibn ‘Abd al-Muhsin al-
Subki, qadi of Madinah Muhammad ibn ‘Abd al-Mu‘, Ibn
Khashshib al-Misti, Muhammad ibn ‘Ali al-Sa‘di al-Misri,
Fakht al-Din Muhammad ibn ‘Ali al-Misti al-Shafiq, Ibn Qadi
Shubhah, Muhammad ibn al-Sirdj ‘Umar ibn Muhammad al-
Razi, Nasir al-Din al-Fariqi, Ibn Abi 1-Majd al-Dimashqi and
others.'

The last woman who narrated Sabih al-Bukhari with very
high isnad was ‘A’ishah bint Muhammad ibn ‘Abd al-Hadi al-
Maqd151yyah Many famous scholars like Hafiz Ibn Hajar,
Hifiz Ibn Nasir al-Din al-Dimashqi and Taqi al-Din al-Fasi
studied the whole book from her.

Sahbih Muslim has also been widely taught by the mubaddithar.
Umm al-Khayr Fatimah bint Abi I-Hasan ‘Ali ibn al-Muzaffar
ibn Hasan ibn Za‘bal al-Baghdadiyyah (d. 532) of Nishapur was
a famous teacher of this book. Another popular teacher of it
was Zaynab bint ‘Umar ibn Kindi (d. 699). Muhammad ibn
Qawalij, a teacher of Hafiz Ibn Hajar al-‘Asqalani studied the
whole of it with her. She natrated it from al-Mwayyad ibn
Muhammad ibn ‘Ali al-Tasi, who natrated it from Faqth al-
Haram Abu ‘Abdillih Muhammad ibn al-Fadl al-Furawi, from
Abi I-Husayn ‘Abd al-Ghafir ibn Husayn al-Farisi, from Abu
Ahmad Muhammad ibn Isa ibn ‘Amriyah al-Juladi, from
Ibrahim ibn Muhammad ibn Sufyan, from its author Muslim
ibn al-Hajjaj. (It is characteristic of the meticulousness of the
scholars in this discipline that it is recorded that the Ibrahim

'Ibid,, 1. 354-5, ii. 230, 279-280; TAQI AL-DIN AL-FASI, Dbay! al-tagyid, i.
50, 113, 115, 119, 122—23 149, 146, 151, 153, 162, 16465, 183-84,
195, 199, 203, 209. “IBN HAJAR, al-Majma® al-mu’assas, ii. 351.
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last mentioned did not hear some patts of three of the books in
Muslim’s compilation from Muslim himself, namely Hajj, Wasaya
and Imarah.! Among the teachers of the book in the eighth
century was Safiyyah bint Ahmad ibn Qudamah (d. 714) and in
the ninth, ‘A’ishah bint Muhammad ibn ‘Abd al-Hadi (d. 816),
who narrated it with full hearing from Sharaf al-Din ‘Abdullah
ibn al-Hasan, from Muhammad ibn ‘Abd al-Hadi, from
Muhammad ibn ‘Ali al-Harré.ni.z

One of the famous teachers of Jami¢ of al-Tirmidhi was
Khadijah bint ‘Abd al-Hamid ibn Ghashm ibn Muhammad al-
Mardawi (d.734). Before her Zaynab bint Makki taught this
book several times. Hafiz ITbn Hajar says in the account of his
teacher Ahmad ibn Salih ibn al-Hasan al-Iskandarant: ‘He heard
Jami¢ al-Tirmidpi in [his] old age from al-Utdi, who heard it from
Zaynab bint Makki.” Al-Tirmidhi’s Shama’i/ was also popular
among women. Zaynab bint al-Kamal narrated it from ‘Ajibah
bint Abi Baksr al-Baqdariyyah, who narrated it from al-Qasim
ibn al-Fadl ibn ‘Abd al-Wihid and Raja’ ibn Hamid ibn Raj2’ al-
Ma‘dani, both narrated it from Abu 1-Qasim ‘Ali ibn Ahmad al-
Khuzi4, who narrating from al-Haytham ibn Kulayb, who nar-
rated it from its author, Imam al-Tirmidhi.*

Sunan

The version of Imam Malik’s Mwuwarta’> most popular among
Malikis and others has been that of Yahya ibn Yahya al-Laythi.
Women have natrated this and the less popular versions. For
example, Shuhdah (d. 574) transmitted the version of al-Qa‘nabi.
Al-Dhahabi says in his account of Imam Aba Muhammad ‘Abd
al-‘Aziz ibn Dulaf (d. 637): He heard Muwatta® of Malik, version
of al-Qa‘nabi, from Shuhdah.’ The version of Suwayd ibn Sa‘id
seems to have enjoyed more popularity among the mupadditha.
For example, Zaynab bint al-Kamal narrated it from Daw’ al-

'BN HAJAR, al- Mu Sam al- muﬂ.'arax 27-29. IBN HAJAR, al-Majma‘ al-
muassas, 1. 350. Ibzd i 369. Ibzd ii. 14-18. *See AL-DHAHABI, Si yar
a‘lam al-nubala’, xxiii. 45.
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Sabah ‘Ajibah al-Baqdariyyah, who heard the whole of it from
Abu 1-Husayn ‘Abd al-Haqq ibn ‘Abd al-Khiliq ibn Yasuf,
from Abu Sa‘d Muhammad ibn ‘Abd al-Malik al-Asadi with his
sanad. Then it was read to Zaynab bint al-Kamal in 726 in al-
Jami¢ al-Muzaffard in Qasyan.’

‘Ajibah al-Baqdatiyyah narrated Sunan of Aba Dawud from
al-Hasan ibn al-Abbis al-Rustami, who narrated from Abu ‘All
ibn Ahmad al-Tustari and Abia Mansir Muhammad ibn Ahmad
ibn ¢Alf ibn Shukrawayh, both heard it from Qadi Aba ‘Umar
al-Hashimi, who heard it from Abu ‘Ali al-Luw’luw’i, who narrated
it from Abia Dawuad.” Taqi al-Din al-Fasi says in the account of
Muhammad ibn Isma‘l ibn Ibrahim ibn ‘Asha’ir al-Halabi: He
studied some part of Sunan of Abu Dawud with Fatimah bint
al-Malik al-Muhsin Ahmad ibn al-Sultan Salah al-Din Yusuf ibn
Ayyﬁb.3 Hafiz Ibn Hajar read a part of this Sunan with Maryam
bint Ahmad al-Asadiyyah, who heard it from al-Dabisi, who
narrated it from Ibn al-Muqayyar, who narrated it from al-Fadl
ibn Sahl al-Isfrayini, who narrated it from al-Khatib al-Bagh-
dadi, who narrated it from Abu “Umar al-Qasim ibn Ja‘far ibn
‘Abd al-Wahid al-Hashimi, who narrated from Abu ‘Ali Muham-
mad ibn Ahmad ibn ‘Amr al-Lw’lv’i, who narrated it from Aba
Dawid.* A particularly famous narrator of Sunan Abi Dawid is
Zaynab bint al-Kamal.” Many scholars up to the present have
been narrating it through Zaynab’s chain of narration.

Zaynab bint al-Kamal also narrated the bigger version of
Sunan al-Nasa’L.’ The smaller Sunan of al-Nas2’T was taught by
Aminah bint Shaykh Taqi al-Din al-Wasiti,” with the isnad of al-
Qubbayti from Aba Zur%h Tahir ibn Muhammad ibn Tzhir,
who heard it from al-Dini, who heard it from Abu Nast Ahmad
ibn al-Husayn ibn al-Kassar, who narrated it from Abua Bakr

'See MUTY AL-HAFIZ, al-Jami¢ al-Mugaffari, 591. “IBN HAJAR, al-Majma©
al-muassas, ii. 322-23. *TAQI AL-DIN AL-FASI, Dhayl al-tagyid, i. 97. “IBN
HAJAR, @/-MuSam al-mufbaras, 29. °Id., al-Majma® al-muwassas, 479-80.
STbid., 479-80. "Ibid., i. 230-31.
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Ahmad ibn Muhammad ibn al-Sunni, who narrated from al-
Nasa’l.'

Sitt al-Fuqaha’ bint Ibrahim al-Wasitiyyah (d. 726) narrated
Sunan of Tbn Majah.” Imam al-Dhahabi says: ‘She narrated an
abundance of hadiths, and the students heard from her Sunan of
Ibn Majah and other things.’ > al-Dhahabi also says: I read to her
for my son ‘Abd al-Rahman.”*

Sunan of al-Darimi has higher isnads than even al-Bukhari.
Some scholars included it in the Six Books in place of Ibn Majah,
and it was very popular among the mubaddithat. Hafiz Ibn Nasir
al-Din narrated the Thulathiyyat of Imam al-Diarimi from Umm
‘Abdullah Zaynab bint Sharaf al-Din ‘Abdillah ibn ‘Abd al-Halim
ibn Taymiyyah al-Harrani, who narrated it from Abua 1-‘Abbas
Ahmad ibn AbI Talib al-Hajjar who narrated it from Abi I-
Munajja with its well known sanad” Aba Hafs Siraj al-Din ‘Umar
al-Qazwini says: ‘I read the whole Sunan al-Darimi with Sitt al-
Mulik Fatimah bint Abi Nast ibn Abi I-Badr in Rajab 707 in Bab
al-Maritib, east of Baghdad, who heard all of it with Aba Bakr
Muhammad ibn Mas%d ibn Bahriz al-Tabib al-Maristani in Dhi
1-Qa‘dah 636, who heard it in Sha%an 553, in Jami‘ al-Mansir
with Aba 1-Waqt ‘Abd al-Awwal ibn Isa al-Harawi, who heard it
in Jumada al-Akhirah 464 from Abi l-Hasan al-Dawidi, who
studied it in Safar 381 with Aba Muhammad ‘Abdullah ibn
Ahmad al-Sarakhsi, who studied it with AbG Imran Isa ibn
Umar al-Samarqandi, who studied it from its author Imam al-
Drimi.’

Hafiz Ibn Hajar studied part of S unan al-Daragutni with
A%ishah bint al-Najm Abi Bakr al-Blisiyyah.” Sitt al-Arab bint
Muhammad ibn al-Bukhari (d. 767) narrated al-Sunan al-kabir of
al-Bayhaqi.”

'Ibid., 104-05. *TAQI AL-DIN AL-FASI, Dhay/ al-tagyid, ii. 375—76 AL
DHAHABIL, al-Juz’ al-mafgid min Siyar alam al-nabald’, 492. Ibzd *See
Majmd* fr-hi Rasa’il li--Hafig Ibn Nasir al-Din al Dimashqr, 286. Snra] al-
Din ALQAZWINI al-Mashyakbah, MS fol. 45. "IBN HAJAR, al-Majma© al-
mwassas, ii. 358. "TAQI AL-DIN AL-FASI, Dhayl al-tagyid, ii. 375.
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Masanid

Zaynab bint al-Kamal narrated Musnad Abs Hanifah (in the
version of Abi Muhmmad ‘Abdullah ibn Muhammad ibn
Ya‘qub al-Harithi) from , who narrated it from Aba I-Khayr
Muhammad ibn Ahmad ibn “‘Umar al-Baghban, who narrated it
from Aba ‘Amr ‘Abd al-Wahhib ibn Mandah, who narrated it
from his father.'

Sitt al-Wuzar2’ bint ‘Umar al-Tantkhiyyah and Zaynab bint
Sulayman al-Is‘ardi narrated Musnad Imam al-Shafis with full
heating from Ibn al-Zabidi, who narrated it from Aba Zurh.”
Ajibah narrated Musnad al-Humayd:. Abu Hafs Siraj al-Din “Umar
ibn ‘Al al-Qazwini says: ‘I studied Musnad al-Humaydi with Aba
‘Abdillah Muhammad ibn ‘Abd al-Mubhsin al-Mist1 al-Azaji, who
narrated it from ‘Ajibah al-Baqdariyyah with her senad to al-
HumaydI.’3 Shuhdah narrated Musnad Musaddad. Hafiz Ibn Hajar
read it with Khadijah bint Ibrahim al-Ba9bakkiyyah who narrated
it from al-Qisim ibn Muzaffar, who narrated it from ‘Abd ‘Aziz
ibn Dulaf, who heard it from Shuhdah, who narrated it from
Thabit ibn Bundar, who narrated it from Qadi Aba 1-‘Ala’ al-
Wasiti, who narrated it from Abi Muhammad ‘Abdullah ibn
Muhammad ibn ‘Uthman al-Wasiti, who narrated it from Aba
Khalifah.*

Zaynab bint Makki was a famous teacher of Musnad Abmad
bn Hanbal. She narrated it with full hearing from Aba ‘All Hanbal
ibn Abdillah, who heard it from Aba 1-Qasim Hibatullah ibn
Muhammad ibn al-Husayn al-Shaybani, who heard it from Aba
Ali al-Hasan ibn ‘Ali ibn al-Mudhhib al-Baghdadi, who heard it
from Aba Bakr al-Qatiq, who heard it from ‘Abdullah ibn
Ahmad, who heard it with his father, the author, Ahmad ibn
Hanbal ’

' IBN HAJAR, a/-Majma® al-mw’assas, ii. 482-83. “Ibid,, ii. 555-56. "AL-
QAZWINI, al-Mashaykbab, MS. fol. 44. “IBN HAJAR, al-Majma® al-
muassas, 1. 475-76. “See al-Mas‘ad al-Abmad fi kbatm Musnad Apmad at
the beginning of a/Musnad.
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Abt 1-Fath ibn Sayyid al-Nas read Musnad “Abd ibn Humayd
with Umm Muhammad Zaynab bint Ahmad ibn Shukr al-Maq-
disiyyah who studied it with Abt 1-Munajja ‘Abdullah ibn ‘Umar
al-Latti, who studied it with Abu 1-Waqt al-Sijzi, who studied it
with ‘Abu I-Hasan al-Dawudi, who studied it with Aba Muham-
mad ‘Abdullzh ibn Ahmad ibn Hammiuyah, who studied it with
Ibrahim ibn Khuzaym al-Shashi, who studied it with ‘Abd ibn
Humayd."

Fatimah bint Sa‘d al-Khayr (d. 600) narrated Musnad Abs
Ya‘a. Hafiz Ibn Hajar studied this Musnad with Abu Bakr ibn
Ibrahim ibn Qudamah al-Far?’idi, who studied it with al-Tmad
Abiu Bakr ibn Muhammad ibn al-Radi and Ahmad ibn Muham-
mad ibn Ma%l al-Zabdani, both narrating from Muhammad
ibn Ismafl al-Khatib, who heatd it from Fatimah bint Sa‘d al-
Khayr, who narrated it from Zahir ibn Tahir, who narrated it
from Abu Sa‘d al-Kanjaradhi, who narrated from Aba ‘Amr
ibn Hamdan from Aba Ya‘a himself.?

Zaynab al-Shi‘tiyyah (d. 615) narrated Musnad al-Sarrij, and
Sayyidah al-Maraniyyah narrated it from her. Aba I-Fath ibn
Sayyid al-Nas studied it with Umm Muhammad Sayyidah bint
Masa ibn ‘Uthman al-Marani, saying: ‘Four shaykhs — Aba Bakr
al-Saffar, Abi Rawh ‘Abd al-Mutizz al-Harawi, Isma‘il al-Qari
and Zaynab bint ‘Abd al-Rahman al-Shi‘tl — narrated to us’
Zaynab, Ibn al-Saffar and al-Qari studied it with Aba Bakr
Wajih ibn Tahir, and Aba Rawh and Zaynab also studied it with
Zahir ibn Tahir; and Zaynab alone narrated from Aba I-
Muzaffar ‘Abd al-Mun‘%m al-Qushayti, all of them studied it
with Abt I-Husayn al-Khaffaf who studied it with Aba 1-‘Abbas
al-Thaqafi al-Sarraj.”

'See AL-RAWANDI, Abi /-Fath al-Ya‘mari, i. 256-58. “IBN HAJAR, a/-
Majma® al-mu’assas, 1. 482-83. 3See AL-RAWANDI, Aba /-Fath al-Ya‘mari,
i. 255-56.
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Ma‘Gjim and Mashyakhat

Fatimah al-Jazdaniyyah (d. 524) narrated both the small and
large MuSams of al-Tabarani. Most scholars narrate these two
MunSams through her. Hafiz Diya’ al-Din al-MaqdisI says: ‘I read
the small M#%am of al-Tabarani with As‘d ibn Abi I-Futih ibn
Rawh, who studied it with Fatimah, who studied it with Ibn
Ridhah, who studied it with zaJ—'I‘abar'Zmi.’l According to al-Diy2’,
As‘ad also narrated the large M#%am of al-Tabarani from Fati-
mah.” Among her students, Fatimah bint Sa’d al-Khayr was also
particularly famous for teaching of these two MuSams.” Hafiz
Ibn Hajar studied the middle-sized Mu%am of al-Tabarani with
‘Abdullah ibn “Umar al-Hallawl who natrated it from Zaynab
bint al-Kamal, who narrated it from Yasuf ibn Khalil, who nar-
rated it from Khalil ibn Badr al-Rirani, who narrated it from
Aba ‘All al-Haddad, who narrated it from Aba Nu%ym who
narrated it from al-Tabarani.*

‘A’ishah bint Ma‘mar narrated MuGam Abi Ya“l. Hafiz
Diya’ al-Maqdisi says: ‘1 studied MySGam Abi Ya‘la with ‘A’ishah
bint Ma‘mar, who narrated it from Sa9d al-Sayrafi, who narrated
it from Aba Nasr al-Kis2’1, who narrated it from Ibn al-Mugri,
who narrated it from the author.”

Shuhdah narrated Mu%am of al-Ismafli from Aba Mansir
Muhammad ibn al-Husayn ibn al-Harithah, who studied it with
Abi Bakr al-Barqani, who narrated it from al-Isma<li.*

Shuhdah also narrated Mashyakbah of 1bn Shadhan.” Hafiz
Ibn Hajar read Mashyakhah of Ibn ‘Abd al-D2’im with Fatimah
and Habibah, daughters of Ibrahim ibn Abdillzh ibn Abi
‘Umar; both of them heard it from Ibn ‘Abd al-Da’im.? Zaynab
bint al-Kamal narrated Mashyakbah of Shuhdah. Taj al-Din al-
Subki says: ‘I studied with Zaynab, Mashyakhah of Shuhdah,

DIYA’ AL-DIN AL-MAQDISI, Thabat al- mafmu‘at 77. Ibza’ 77-78. °
HAJAR, al-Majma® al-mu’assas, ii. 114 *Ibid, ii. 58. *DIYA> AL-DIN AL
MAQDISI,7 Thabat al-masmi‘at, 87. ‘BN HAJAR, %/ Majma® al-mw’assas, 1.
109-10. "AL-KATTANI, Fibris al-fabaris, ii. 626. "IBN HAJAR, al-Majma‘

al-muassas, 1. 446.
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with Zaynab’s narration from Ibrahim ibn Muhammad ibn al-
Khayyir, Muhammad ibn Mugbil, Muhammad ibn ‘Abd al-
Katim ibn al-Sayyidi and al-Agharr ibn Fad2’il ibn al-‘Ulayyiq,
all of them heard it from Shuhdah.”' Hafiz Ibn Hajar narrated
Mashyakbah of Khatib Marda from Umm Ahmad Tatar bint al-
Izz Muhammad al-Tanukhiyyah, who narrated 1t from Zaynab
bint al-Kamal, who narrated from Khatib Marda.”

Arba‘dnat

Fakhirah al-Baghdadiyyah (6th century) narrated Forty hadiths of
al-Nasawi. Hafiz Diya’ al-Maqdisi says: ‘I read Forty hadiths of
Hasan ibn Sufyan al-Nasawi with Muw’ayyad ibn Muhammad al-
Tasi, who narrated it from Fakhirah al-Baghdadiyyah, who nar-
rated it from ‘Abd al-Ghafir, who narrated it from Ibn Hamdan,
from Hasan ibn Sufyan. Muhibb ibn Hilalah mentions that he
has seen the record of al-Tusr’s hearing from Fakhirah.” Umm
‘Amr Hafsah bint Muhammad ibn Abi Zayd Hamka narrated
Forty hadiths of Ibn al-Mugqri from Husayn ibn ‘Abd al-Malik al-
Khallal and his cousin Bakhtyar ibn Muhammad, both of
whom narrated it from ‘Abd al-Razzaq ibn “Umar ibn Misa ibn
Shammah al-Tajir, who narrated it from its author Abu Bakr
Muhammad ibn Ibrahim ibn ‘Alf ibn ‘Asim ibn al-Muq.* Hafiz
Ibn Hajar read Forty hadiths of Muhammad ibn Muslim al-Tusi
with Umar ibn Muhammad al-Balisi, who narrated it from Zay-
nab bint al-Kamal who narrated it from ‘Ajibah bint Muham-
mad, who narrated it from Mas%d ibn al-Hasan, who narrated it
from ‘Abd al-Rahman ibn Muhammad ibn Ishaq, who narrated
it from Zahir ibn Ahmad al-Sarakhsi, who heard 35 hadiths of
it from Muhammad ibn Waki, who heard all of it from
Muhammad ibn Aslam.’ Hifiz Ibn Hajar mentioned a/-Arbain

"ALSUBKI, MuSam al-shuyakh, 618-T79. “IBN HAJAR, al-Mu jam al-
mufharas, 202. ’DIYA’ AL-DIN AL-MAQDISI, Thabat al-masmii“at, 8. *See
the sama‘at at the end of al-Arba‘in of IBN AL-MUQRI included in
Jambarah al-aj7a’  al-hadithiyyah, 129-30. ’IBN HAJAR, al- Majma® al-
muassas, ii. 340.



210 AL-MUHADDITHAT

al-buldaniyyab al-mukharrajah min al-MuGam al-saghir li-I-Tabarani
by al-Dhahabi and said: ‘I read it with Abu I-‘Abbas Ahmad ibn
‘Ali ibn ‘Abd al-Haqq, who studied it with Hafiz Aba I-Hajjaj al-
Mizzi, who heard it from Muhammad ibn ‘Abd al-Mw’min al-Sari
and Zaynab bint Makki, who both narrated it from al-As‘ad ibn
Safd ibn Rawh and ‘A’ishah bint Ma‘mar, both narrated from
Fatimah al-Jizdaniyyah, who narrated it from Fatimah al-
Juzdaniyyah, who narrated from Ibn Ridhah, who narrated
from al-Tabarini.”'

A

Some gj3a’ (sing. j#3’) became very popular among the people
of hadith because of their high ismad, like Sapifah Hammam ibn
Maunabhib, Juz? al-Ansari, Juz? ibn “Arafab and Ghaylaniyyat. These
ajza’ were taught and learnt by women extensively. Hafsah bint
Mula‘ib al-Azajiyyah natrrated Sabifah Hammam ibn Munabbib.
Shaykh Aba Hafs Sir3j al-Din ‘Umar ibn ‘Ali al-Qazwini read it
with Aba ‘Abdillah Muhammad ibn ‘Abd al-Muhsin al-Muqri
al-Azaji, who read it with Hafsah bint Mula‘b in 608. She nar-
rated it from Abu I-Fadl Muhammad ibn Umar al-Urmawi, who
narrated it from Abu -Ghan#’im ‘Abd al-Samad ibn Abi -Qasim
al-Hashimi by reading it with him in 465, who studied it with
Imam Abu l-Hasan al-Daraqutni in 385, who studied it with
Qadi Abta ‘Umar Muhammad ibn Umar al-Azdi in Safar 319,
who natrated it from Hasan ibn Abi I-Rabi¢, who narrated it from
‘Abd al-Razzaq ibn Hammam, who narrated it from Ma‘mar
ibn Rashid, who narrated it from Hammam ibn Munabbih, who
said: “This is what Ab@i Hurayrah narrated to us from the Mes-
senger of God.”

Shuhdah natrated Jug> Ibn “Arafab. Hafiz Ibn Hajar studied
it with Aba Bakr ibn Ibrahim ibn Qudamah al-Far2’idi with his
ssnad to Muhammad ibn ‘Abd al-Karim ibn al-Sayyidi, who

BN HAJAR, alMuSam  al-mufharas, 210-11. 2AL-QAZ\WTNI, al-
Mashyakbah, MS. fol. 75-6.
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Hasan ibn ‘Arafah, d. 257
Ismal al-Saffic

Chart 4. Transmission of Jug> ‘Arafah to women
from Hasan ibn ‘Arafah (d. 257) to Zaynab bint Limi‘d al-Khabbazg, (d. 749)

tﬁ al-Hasan ibn Makhlad
Abi al-Qasim ibn Bayin

Ahmad ibn Abl al-Waf®

L_Abd al-Haqq ibn Khalaf

itt al-Fugabi® b W sifiypab, d. 726

<Abd al-Muntim ibn Kulayb
| —Yisuf ibn Abi al-Faraj
L Asmwa® bine A7 Baks, d. 707, Damascus
L—<Abd al-‘Aziz ibn Muhammad al-Angari
L—anmb bint Umar al-Khutari, d. ca. 70
ol Najib “Abd sl-Lagif al-Harrial, d. 672, Caito
Fatimab bint Ismiti, d. 742
Kbadyab bint Usbwin, d. 734
|_Abd al-Rabmin al-Yaldin]
L Zaymab bint Yy, d. 735
| Ahmad ibn ‘Abd al-Di%im
| Nafisab bint Ibribim, d. 749
| Fagimab bint Ubsdilis, d. 732
| Fatimab bint Abd a-Diim, 4. 734
| Fatimab bint Abi Baks, d. 726
| Fatimab bint Ibvibi, d. 747
| Sitt ol Arab bint <Al d. T34
it ot Arab bint “ Abdillab, d. 722
| Zaymab bint Imid ab-Din, d. 726
| Zaymab bint ol Kamdd, d. 740
| Khadiiab bint Hizim, d. 723
| abibb bint Toribine al-Magdisiypab, d.745, Darnascus
_ Habibab bint Abmad al-Magdisippab, d. 703
| Eabibab bint < Abd i Rabmin al-Magdisipyab, d. 733
| adiah bint Ibvitioe
| 4swi® bint Mubasmwad ibw ot Kamil, d. 723, Damascus
| Aswi? bint Sagri, d. 733, Damaseus
 Ami? bint Abmad ol Migri, d. 757
| Fiimab bint Mubanmad al-Harrinigpch
L Zaymab bint Lomi il abKbabbiz, d. 749
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heard it from ‘Abdullah ibn Ahmad al-Muthanna who heard it
from Shuhdah, who heard it from Tirad ibn Muhammad al-Zay-
nabi, Husayn ibn Ahmad ibn Talhah, Aba Sa‘d ibn Khushaysh
and Ibn Bayan, with the imad to Ibn ‘Arafah.'

Zaynab bint Makki (d. 688) narrated Jug’ al-Ansari. Hafiz
Ibn Hajar says in the account of Muhammad ibn Muhammad
ibn Sa‘d al-Din: ‘I have seen the record of his studying of Jag’
al-Ansari with AbG 1-Hasan “Alf ibn Ayyub ibn Mansar al-Mag-
dist,who studied it with Zaynab bint Makki who heard it from
Ibn Tabrazad, with his sanad.’ 2

Chart 5. Transmission of Jug’ al-Ansari to women
from Muhammad ibn ‘Abdillah al-Ansari (d. 215)
to Zahidah bint Abi Bakr al-Staprawi (d. 749)

Muhammad ibn ‘Abdillih al-Ansir, d. 215, Basrah
L—Abi Muslim Ibrahim ibn ‘Abdillih al-Kaijji, d. 292, Baghdad
L—¢Abdullah ibn Ibrihim ibn Ayyab ibn Misi, d. 369,
Baghdad
L_Aba Ishiq Ibrihim al-Barmaki, d. 445, Baghdad
L_Abi Bakr Muhammad ibn ‘Abd al-Big
al-Angari, d. 535
-Abit I-Yumn 2l-Kindj, d. 613
LSt al-“Arab bint Yabyi, d. 684,
Damascus
Umar ibn Tabrazad, d. 607, Baghdad
--Abi [-Hasan ibn al-Bukhiri, d. 690,
Damascus
L Aminab bint Aydughdi
—Rugayyab bint Mubammad al-I1ariri
—Arsiyab bint Abmad ibn *Abd al-Da’im,
d. 687, Damascus
L—Zaynab bint Makki, d. 688, Damascus -
b Asma’ bint Abi Bakr al-Sabrawi
L Zihidah bint Abi Bakr al-Sabriwi,
d. 749, Damascus

BN HAJAR, al-Majma® al-mu’assas, 1. 504-16. 2Ihid., il. 459-60.
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Zaynab bint al- ‘Alarn Ahmad ibn Kamil al-Magqdisi (d. 687) nar-
rated al-Ghaylaniyyar." Tajani al- Wahbamyyah (d. 575) narrated
Hadith al-Mukbarrami wa-I- Mam)azz, Amali al- Maharmh ]uz
Hilil ibn Mubammad al-Haffar,' K. al-Samt of Tbn Abi 1-Dunya’ and
other gza’. “Azizah bint ‘Al (d. 600) narrated Nuskbah Talnt

Karimah bmt (Abd al-Wahhib al-Qurashiyyah (d. 641) narrated
Jug? Luwayn, and ‘Nishah bmt CAlf ibn ‘Umar al-Sinhajiyyah (d.
739) narrated Jug’ al- thaqab

Chart 6. Transmission of al-Ghaylaniyyat to women
from Aba Bakr al-Shafi‘i (d. 354) to Zaynab bint Makki (d. 688)

Abi Bakr al-Shifiq, d. 354
Fatimab bint Hila! al-Kagi
Aba Talib ibn Ghaylin, d. 440
Zaynab bint al-Agra, d. 493, Baghdad
huji¢ ibn Faris al-Dhuhali, d. 507, Baghdad
LNir al-C4yn bint Abi Bakr, d. 587, Baghdad
Hibatullzh al-Shaybani, d. 525, Baghdad
—Zaynab bint “Abd a)-Wabbib, d. 588, Baghdad
—Daw’ al-Sabab bint al-Mubdrak, d. 585, Baghdad
L Abd al-Wahhib ibn Sukaynah, d. 607, Baghdad
—Asiyab bint Abmad ibn “Abd al-Dé’im, d. 687,
Dasmnascus
\—[abibah bint Abi Umar, d. 674, Damascus
L—Umar ibn Tabrazad, d. 607, Baghdad
—Asiyab bint Abmad ibn “Abd al-Dé&im, d. 687,
Damascus
—Zaynab bint Abmad ibn Kamil, d. 687, Damascus
—Sitt al-Arab bint Yabya, d. 684, Damascus
| Fatimab bint Imad al-Din, d. 683, Damascus
-Zaynab bint Makki, d. 688, Damascus

Ibzd ii. 261 215id.19-20. *Ibid., ii. 234. *Ibid, ii. 346. *Tbid,, ii. 497
S1bid, ii. 54. "Muhammad IBN JABIR WADI ASH, a/-Barmamaj, 240
HAJAR, a/-Majma® al-mw’assas, 1. 124-25.
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Musalsalat

As I mentioned eatlier, musalsalat are many, and some are com-
piled, so we find the narrators of most of these musalsalat also
narrated the major compilations of them. For example, Hind
bint Muhammad ibn “Ali al-Urmawi heard Musalsalit al-Ibrahimi
from Sitt al-‘Arab bint Muhammad ibn al-Fakhr, who narrated
it from her grandfather, who natrated it from Aba I-Yumn al-
Kindi, who narrated it from Sibt al-Khayyat, who narrated it
from its author.’

Al-Musalsal bi-l-awwaliyyah is the most widely transmitted of
all, and indeed scholars to this day narrate it to their students as
their first hadith. Great numbers of women natrated it; it will
suffice by way of example to mention just those women from
whom Hafiz Ibn Hajar received it. They are: Sarah bint Taqi al-
Din al-Subks;® Simlak bint al-Fakhr ‘Uthman ibn Ghanim al-
Ja‘fariyyah;’ Maryam al-Adhratiyyah, and Ghazil the slave of al-
Qalqashandi.’

Besides alMusalsal bi-l-awwaliyyah, women also narrated
others such as Musalsal bi-qird’t sirat al-Saff, Musalsal bi-l-sama‘,
Musalsal bi-l-aswadayn. Amatullzh al-Dihlawiyyah (d. 1357) even
narrated Musalsal bi gabd al-lihyab. In this musalsal, every narrator
says certain words while holding his beard. Her student, Shaykh
Yasin al-Fadani, narrated that he heard this musalsa/ from her
while she was holding her chin.

Abundance of their narrations

Some of the women, like Shuhdah al-Katibah, ‘Ajibah al-Bag-
dariyyah, Zaynab bint al-Kamal, Fatimah bint al-Munajja, and
Fatimah bint Muhammad ibn ‘Abd al-Hadi and her sister
‘A’ishah, taught and narrated a huge number of small and large
books. As an example, below is a list of the books taught and
narrated by Fatimah bint Muhammad ibn al-Munajja (d. 803):

'Ibid., iii. 360. “IBN HAJAR, al-MuSam al-mufbaras, 162. *IBN HAJAR, /-
Majma® al-mu’assas, 1. 617. "IBN HAJAR, a/-MuGam al-mufbaras, 221-22.
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Sabih al-Bukhart

al-MuGam al-“alt li-I-Hafiz al-Hanbalt

MauGam al-Tagi Sulayman b. Hamzah b. Abi “Umar

Mashyakhah Abi Hafs Siraj al-Din Umar b. “Abd al-Rapman b. al-Husayn
b. Yapya b. “Abd al-Mupsin al-Qibabi

K. al-Sirah al-nabawiyyah tahdhib Ibn Hishim min al-Sirah al-kubra li-Ibn
Ishag

Juz? fi-bi sittah majalis min amal; Abi Bakr Mubammad b. Sulayman b. al-
Harith al-Baghindi al-Wasiti

K al-awa’il li-Abi Bakr b. Abi Shaybab

K. al-atimah ii-Uthman b. Sa‘d al-Darimi

K al-qada’® wa al-shubsd li---Nagqash

K. Fadiil al-Sahahah takhrij Abi Al al-Baradani min hadith Abi I-Fawaris
Tirad b. Mupammad al-Zaynabi

K. Fadi’il al-Imam al-Shafii li-1bn Shikir al-Qattan

Juz? from the Hadith of al-Nagqdsh, narration of Abia Muti from him

K. al-karam wa-l-jiid li-I-Barjalant

Hadsth al-Husayn b. Mupammad b. “Ubayd al-Askari

K. birr al-walidayn li-I-Bukhari

K dbamm al-liwat li-I-Haytham b. Khalaf al-Diri

K. Fada’il Malik b. Anas

K. Fadl al-ramy li-l-Qarrib

K. al-Qani‘ab li Abi I-Abbas Apmad b. Mupammad b. Masriig

K. al-Fard’id al-mustakbrajah min hadith Sufyan b. Sa‘id al-Thawri

K. al-Khidib li-Abi Bakr Abmad b. “Amr b. Abi “Asim

K. al-Ugiah wa-l-infirad li-Abi Bakr b. Abi I-Dunya

K. Dhamm al-malihi li-Ibn Abi FDunya

K. al-Slm i-Yisuf b. Ya‘qhb al-Qadi

K. al-Qani‘ah li-Abi Bakr b. Abi I-Danya

al-Muam al-kabir li-Abi I-Qasim al-Tabarini

K al-Du‘a’ li-Abi I-Qasim al-Tabarani

K Amthal al-hadith Ii-I-Ramaburmuzi

K. al-Mudarah li-Ibn Abt l-Dunya

K. al-Itikaf li-Abi I-Hasan al-Hammami

K. al-Ishrab li-Abi FQasim al-Tabarani

K. al-Hadgya i Abi Ishaq lbrabim b. Ishaq al-Harbi

K. al-murw’ah li-I-Darrab

K. al-im li-Abi Bakr Abmad b. “Ak b. Sa‘id al-Marwazi

K. Fada’il al-Qur’an li-Ibn al-Durays
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K. al-Bukd® li-Jafar b. Mubpammad b. al-Mustafad al-Firyabi

K al-Manasik li-I-Tabarani

Hadith al-Mukhallis takhrij Abi -Fath b. Abi l-Fawaris

Mashyakhah Yaqib b. Sufyan

Hadith Abi Bakr b. Khallad

Hadith “Abdullih b. Al al-Sufunni

Musnad Sa‘d b. Abi Waqqas of Apmad b. Ibrahim al-Dawragi

‘Awali ‘Abd al-Ragzdg

K. al-Salah from Musannaf “Abd al-Ragzaq

Hadith Abr Mupammad “Abdullah b. “Abd al-Rapman al-Uthmani

Fawd’id al-Zubayr b. Bakkar

Hadith Abmad b. Salih al-Misri

Hadith Al b. Harb

Intikhab al-Silafi “ald al-Sarrdj

Amdli al-Mabamili min riwdyat al-Asbahaniyyin

Hadith Abi “Amr Uthman b. Apmad b. al-Sammak

Hadith Abt [afar b. al-Munadi

Fawa’id Aba “Amr b. Hamdan

al-Jawahir wa-I-la’ali fi al-abdal wa-I-‘awali li-Abi -Qasim b. “Asakir

al-Safinah al-Baghdadiyyab

Hadith Hajib b. Apmad al-Thsi

Awalf al-Layth b. Sa‘d

Hadith Abi Muhammad b. Sa‘id

Amal; Abr Muti®

Abdal al-Hafig al-Diya’

Hadith Ak b. al-Jad

Hadith Abi FHasan Al b. Abmad b. “Umar al-Hammami

Amali Abi FQdsim “Abd al-Malik b. Mupammad b. Bishran

al-Thagafiyyat

Hadith Abr aSar Mubammad b. “Amr b. al-Bakhtari

Amdli Ibn al-Jarrah

Hadith al-Kburasani

Hadith Hanbal b. Ishag al-Shaybani

Hadith Abi Mubammad “Abdullah b. “Ali al-Abnisi

Amdli al-Baghindi

Musnad Abmad b. Mani® al-Baghawi

Hadith Alr b. “Abd al-‘Aziz al-Baghawi ‘an Abi “Ubayd al-Qasim b.
Sallam

Hadsth Abi “Abdillab Mupammad b. Makhlad
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Hadith Abi I-Hasan ‘Al b. Mupammad al-Aswari

Hadith Mutayyan

Amaili Abi I-Hasan Alf b. Yabya b. “Abdkéyah

Fawa’d Abi Bakr Mubammad b. “Abdillah b. al-Husayn al-Ashahani

Hadith Abi Yala Abmad b. ‘Al b. al-Muthanna

Juz? Kakd

Hadith Abi Nu‘aym

al-Muntakhab min hadith Abi Kurayb Mubammad b. al-Ala b. Kurayb

Hadith Abi I-Hasan ‘Al b. Zayd b. “Alf b. Shahrayar

Awals Abi -Shaykh al-Asbahani

Amal; Abi -Shaykh al-Asbabani

Amali IFUstadh Abi Tabir Mubammad b. Mubammad b. Mapmish al-Ziyad:

al-Abidith al-lati kbilifa fi-ha Malik fi--Muwatta li-Abi -Hasan al-
Daragutni

Hadith Aba “Abd al-Rabman al-Sulami

Arba‘una hadithan min riwéyah Abi FFath “Abd al-Wabhhib b. Muhammad
b. al-Husayn al-Sabani

al-Akhbir wa-I-hikayat wa-l-nawadir min riwayah Da‘laj b. Abmad

Hadith Aba ‘Al b. al-Sawwaf

<Awali Karimah bint “Abd al-Wahhab al-Zubayriyyah

al-Kanjaridhiyyat

Fawa®id Zahir b. Abmad al-Sarakbsi

Fawaid Sammiéyah

Amali Abi Bakr Mubammad b. al-Hasan al-Shirazi

Hal Abi Abmad al-Askari li al-Silafi

Hadith Abi Muslim Tbrabim b. “Abdillah b. Muslim al-Kajji

K. al-Fitan of Abi Muslim 1brabim b. “Abdillah b. Maslim al-Kajji

K. al-Arba‘in of 1bn Shanbiyah

Hadith Asmi® bint Abmad b. “Abdillah al-Babraniyyah

Hadith Mubammad b. [abadah

Hadith Qutaybah b. Sa%d

Huadsth Abii 1-Qasim “Ali b. “Abd al-Rabman al-Naysabiri (Ibn “Ulaayyik)

al-Muntaga min “awali Ibrahim b. ‘Abd al-Rahman al-Shirazg

Hadith Mamén b. Hardin

Hadith Abi Bakr b. al-Mugri

Huadsth Abi Bakr Abmad b. Kamil, al-Qadi Abi “Abdillah Mubammad b.
Abdillih b. A%am, Abmad b. Uthman al-Admi

__Hadith al-Dabb Ii-Abi I-Qaésim al-Tabarant

Hadith Abmad b. “Abd al-Ghaffar b. Ushtah
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Majalis Abi -Qésim “Abd al-Rapman al-Huraft

Musnad Kab b. Malik wa-Abi Ayyib al-Ansari min Musnad Abi “Amr
Abmad b. Hagim b. Abi Gharagab al-Kifi

Hadith 1bn Abi Gharazab

K al-Intisar li-Imamay al-amsar li-Abi I-Fadl Mupammad b. Tabir al-Maqdisi

Hadith Sufyan al-Thawri wa Shu‘bab wa Malik wa Abi Hanifah wa jama‘ab
min al-muqillin of al-Bakkd’i

K. al-Tafsir ‘an Safyan b. Uyaynab

Hadith Abi l-Husayn Mubammad b. Abmad al-Abnisi

Hadith Abi Ya'li al-Khalil b. “Abdillah al-Khalil al-Qaswini fi l-qabaqabab
wa-ghayri-ha

Fawi’id Yiisuf b. “Asim al-Razi

Hadsth Abi Bakr Mubammad b. Abi “Alf Abmad b. “Abd al-Rabman al-
Hamdani

Hadith Nafe® b. Abi Nu‘aym al-Qari

Hal al-“Abbas li-Abi Tabir al-Silafi

Hadith Abi Bakr b. Kbugaymah (Fawi’id al-fawa’id)

Amdli Abi I-Qasim Isa b. “Ali b. Isa b. al-Jarrih

Hadith Abi Ishag 1brahim b. Mubpammad b. Abi Thabit

Hadith Abi “Umar “Abdillih b. Mubammad b. “Abd al-Wabhib

Ghara’ib Shu‘babh

Musnad Ragababh b. Misqalab li-Abi -Qasim al-Tabarani

al-MuSam al-“Ali li-Qads al-Hanbal

Nughat al-Huffag li-Abi Masa al-Madini

Hadith al-Ataradi li-Abi Nu‘aym al-Asbahani

Hadith al-Diya® min Shuyakhi-bi

al-Dbay! “ala apadith al-‘Atarudi

Hadith Abi Sahl Abmad b. Mubammad b. “Abdillab b. Ziyad al-Qattan

Hadith al-Hasan b. Mésa al-Ashyab

K Turuq man kadbaba “alayya li-Abi Mubammad b. Said

Hadith Ibn Ma‘rif “an shuyikbi-hi

K. Tarng man kadbaba ‘alayja l-I-Tabarani

K. al-Apadith al-mukhtarab mimma laysa fi I-Sabibayn aw abadi-hima li-I-
Hafiz Diya’ al-Din Mubammad b. “Abd al-Wahid al-Magdisi

K. al-Amr bi-ittiba al-Sanan li-Hafig al-Diya®

Maniqgib ashab al-hadith li-Hafig al-Diya®

K. al-Tibb al-nabawi li-Hafig al-Diya’

Turng hadith al-hawd li-Héfig al-Diya’

Fadl al-Ashr wa-Ludhiyyab li-Hafiz al-Diya’
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K. al-Nahy an sabb al-ashab li-Hafig al-Diya®

“Awali l-asanid li-Hafig al-Diya’

al-Rawah ‘am muskm h-Hafig al-Diya’

Muwafagat Sulayman b. Harb li-Hafig al-Diya@®

Muwifagat Rawp b. ‘Ubadab l-Hafig al-Diya®

Muwafagat “Abdiliabh b. Yagid al-Mugri li-Hafig al-Diya’

Mauntagah min ‘awali “Abdillah b. Bakr wa “Abdillah b. Numayr wa Abt
Sabd al-Rabman al-Muqri

Muntagab min ‘awalt Sa‘id b. Mangir

<Awali Abi “Agim al-Dahhik b. Makhlad

Awalt Sulayman b. Dawid al-Hashimi

“Awali Abi Nu‘aym al-Fadl b. Dukayn

Muntaqah min al-ruwah an al-bukhari

Muntaqah min fadi’il al-sham

Fadail al-Qur’an li-Hafig al-Diya®

K. Dbikr al-purif wa al-sawt li-Hafig al-Diya®

K. al-Tibb al-nabawi l-Hafig al-Diya®

Turuq hadith al-hawd al-nabawi li-Hafiz al-Diya®

al-Ruwah “an Muslim li-Hafig al-Diya®

K. al-Ba“th li-Hafig al-Diya’

Muntagah min K. al-Tkbtisas fi apwal al-mawqif wa al-iqtiss li-Hafig al-Diy@

al-Abdal al-awil i-Hafig al-Diya'

COLLECTIONS OF THE WOMEN’S NARRATIONS

The hadiths and narrations of many of the women scholars
have been compiled separately. I list below a selection, with the
briefest of notes, from the more famous of those compilations,
making some effort to pick from different periods:

Musnad “Aishab. ‘ANishah, the wife of the Prophet, salla liabu ‘alay-hi
wa sallam, narrated from him a lot of hadiths. In Musnad of Ahmad
ibn Hanbal, there are 2405 hadiths narrated by het. Abt Bakr ibn

"Majmit® fibi Rasiil li-I-Hafiz IBN NASIR AL-DIN AL-DIMASHQI, 296-98;
IBN HAJAR, @-Mama‘ al-mw’assas, . 389-434; idem, al-MuSGam al-
mufabras, 56, 60, 65, 71, 95, 109, 111, 124-5, 137-38, 175, 183, 222,
238, 255, 257, 266, 317, 325, 344, 353, 364; ‘Abd al-Hayy AL-
KATTANI, Fibris al-fabaris, ii. 615-17, 937.
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Abi Dawid collected those hadiths of ‘A’ishah which are natrated
by Hisham ibn Urwah from his father from ‘A’ishah in a jug’ called
Musnad “Aishah. The book does not include all hadiths of ‘A’ishah
nor all the narrations of Hisham ibn Urwah from his father from
‘A’ishah. Only a single manuscript of it, in an unremarkable hand
and with some marginal annotations, is known; it is held in al-
Maktabah al-Zahiriyyah in Damascus. However, it does record many
sama‘at of great scholars like al-Diya® al-Maqdisi, Ibn al-Bann?’,
Shams al-Din al-Sakhawi and others. The manuscript has been edited
by Abi 1-Ghaffar ‘Abd al-Haqq Husayn al-Balash; it was published
in 1405 [1985] by Maktabat al-Aqsa from Kuwait.

al-Istiab li-ma istadrakathu “Aishab ‘ali l-ashab. Besides narrating a lot
of hadiths and giving fatwas, ‘A’ishah critiqued the narrations and
opinions of many Companions. Imam Aba Manstr ‘Abd al-Muhsin
ibn Muhammad ibn ‘Al al-Shihi al-Baghdadi (d. 489) compiled her
critique in a jug’. Hafiz Ibn Hajar has mentioned this jug> and
narrated it.' Uzay Shams obtained the only manuscript of it from
Khuda Baksh Library, Patna and edited it; it was published by al-
Dir al-Salafiyyah in Bombay in 1416 [1996]. Badr al-Din al-Zarka-
shi (d.794) included most of it in his a/-ljabab li-irad ma istadrakathu
Aishah ‘ald al-sapibak. This was published in Damascus in 1939,
edited by Sa‘id al-Afghani; a third edition appeared from Beirut in
1400 [1980]. Hafiz al-Suyad (d. 911) summarized al-Zarkashi’s work
and named it “Ayn al-Isibab f3 istidrak Aishab ‘ala al-sabibab. Tt was
published in 1396 [1976] from Azamgarh, India as an appendix to
Sirab ‘A’ishab by S. Sulaymian Nadwi. This edition of 1976 unfortu-
nately has many mistakes. I have benefited from all three of these
books, added to them and compiled a more comprehensive work
under the title a/-Istiab li-ma istadrakathn “A’ishab ali al-ashab.

Musnad Fatimah. Hafiz Jalal al-Din al-Suyufi collected all hadiths of
Fatimah, and those hadiths that refer to her virtues in a jug’ named
Musnad Fatimab al-Zabra’ radi Allabs ‘an-ba wa-mi warada fi fadli-ba. It
has 184 hadiths in all in no particular order, with 28 Prophetic
hadiths, and al-Suyutl did not write a preface or annotate the work.

Juz? Biba. This is a_j#z” of hadiths related to the great and long-lived
shaykhah, Umm al-Fadl, Umm ‘Izz3 Biba bint ‘Abd al-Samad al-

BN HAJAR, al-MuSam al-mufharas, 59.
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Harthamiyyah al-Harawiyyah (d. 474). It was published, edited by
‘Abd al-Rahman ibn ‘Abd al-Jabbar al-Fartwa1, by Dir al-Khulafa li
al-Kitab al-Islami, Kuwait in 1406. Its one hundred pages contain
119 hadiths. The editor’s introduction has a biographical account of
Bib4, with the names of her teachers and her famous students. It is a
very high ju:(’ Al-Dhahabi says: ‘She has a j#g’ which is known by
her name.’ ' Tbn Rushayd al-Sabti narrated it with his indd to her.?
Hafiz Ibn Ha)ar read it twice with his shaykh Ibrahim ibn Ahmad
al- Tanukhl with his shaykh Ahmad ibn Ab1 Bakr ibn ‘Abd al-
Hadi,® and with Aba Hurayrah ibn al- Dhahabi.”

Biba bint “Abd al-Samad al-Harthamiyyab, d. 477, Herat
L_Abi 1-Wagqt ‘Abd al-Awwal ibn s al-Harawi, d. 553
L_Abi 1-Munajja ‘Abdullah ibn Umar al-Latt, d. 635
| Kbadsiah bint Abd al-Rabmin ibn Mubammad
al-Magdisi
__Habibab bint Sbaraf al-Din ibn Abi Umar
_Safiyab bint Mubammad ibn Isi
__Khadijah bint Abi al-Fadi Sulayman
| Habibab bint Abd al-Rabman ibn Mupammad
| Fafimab bint Abd al-Aziz ibn “Abd a-Malik
| Kbadsiab bint <Abd al-Aziz ibn Abd al-Malik
—Safiypab bint Abmad ibm Abi Abdilleh
| Zaynab bint “Abdiliah ibn Umar
| Zaynab bins “Abd al-Rabmin itn Mubanmad
_Kbadijab bint Is
< {dichab bint Mabfiiz ibn Hilal
— Amat al-Aziz Khadijab bint Yiisnf ibn Ghunaymab
__Safiyyab bint Said
| Fatimab bint “Abd al-Gbani
| Zaynab bint “Abd ab-Rabmin ibn “Ayyish
L Zaynab bint Jbir ibn I1abib al-Kbabbiz
L_AbG 1-‘Abbis Ahmad ibn Abi Tilib al-Hajjar,
d. 730, Damascus
L doishab bins Abd a-Hids,
d, 816, Damascus

to Aishab bint Abd al-Hads (d. 816)

Chart 7. Transmission of Jxy’ Bibd to women
from Bibg bint “Abd al-Samad al-Harthamiyyah (d. 47T)

ALDHAHABI al-Ibar, 1. 336. *Ibn Rushayd al-Sabd, Mz[’ al-“aybah, v.
223.°BN HAJAR, @-Majma* al-mw’assas, 1. 119, Ibzd i 272, Ibtd i 152.
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Ju3? Biba has always been immensely popular and its teaching
attended by large audiences. One reading of this Jug’, with Aba -
Munajja ‘Abdullah ibn ‘Umar al-Latti in al-Jami¢ al-Muzaffari in
Qasyan, Damascus on Monday, 24 Shawwal 633, was attended by
338 people

Mashyakhah Shubdab. This Mashyakbah of Shuhdah bint Abi Nasr
Ahmad ibn al-Faraj al-Baghdadi al-Ibsi (d. 574) was compiled in her
lifetime by her student ‘Abd al-‘Aziz ibn Mahmad ibn al-Mubarak
ibn al-Akhdar (524-611). Most of its 114 narrations are Prophetic
hadiths. In this work, Shuhdah has natrated from 27 of her shaykhs.
Dr. Rafaat Fawzi ‘Abd al-Muttalib edited it from a MS of 26 folios
in the library of Kaprili in Turkey. It was published from Cairo in
1415 [1994]. It is a well-known mashyakbah. Al-Dhahabi says in his
account of her: ‘She had a mashyakhah which we have learnt.”® Hafiz
Ibn Hajar read it with Ibrahim al-Tantkhi, who read it with Abu I-
‘Abbas al-Hajjar, Hafiz Aba 1-Hajjaj al-Mizzi, ‘Abd al-Rahman ibn
Muhammad ibn al-Fakht and Muhibb ‘Abdullzh ibn Ahmad ibn al-
Muhibb with their ismids.>

Mashyakhabh Khadijah. This Mashyakbah of Khadijah bint al-Qadi al-
Anjab Abt 1-Makarim al-Mufaddal ibn ‘Ali al-Maqdisi (d. 618) was
complied by Hafiz Zaki al-Din al-Mundhiri and read to her.*

Mashyakhabh Karimah. This Mashyakbah of the great Syrian shaykhah
Umm al-Fadl Karimah bint Abi Muhammad ‘Abd al-Wahhab al-
Qurashiyyah al-Zubayriyyah (d. 641) was compiled by Haﬁz Aba
‘Abdillah al-Birzili in eight a]za) Al-Dhahabi studied it.” Karimah
also has a j#3’ containing her hadiths of high imad, which Ibn Hajar
studied with Fatimah bint Muhammad al-Dimashgqiyyah. 7 There is
mention in the sources of a third jug’ contamm§ Abadith musawab wa
musafabat wa muwaifaqat wa abdal wa apadith ‘awal.

Mashyakhbabh “Ajibab. About this Mashyakhab of the great and long-lived
shaykhah, Daw’ al-Sabah ‘Ajibah bint Abi Bakr al-Baqdariyyah (d.
643), al-Dhahabi says: ‘She was unique in the wortld and her Mashy-

'See al- ]amz( al-Mugaffars, 509-12. ALDHAHABI AY) Bar alam al-nubald’,
xx. 542. BN HA]AR, al-Majma® al-mu’assas, 1. 144-45. AL—MUNDHIRI al-
Takmilah, iii. 42.°1d., Ta nkb al-Islam (sub anno 641—650) 94.°1d,, 5 Siyar
a%im al-nubald®, xxiii. 93. BN HAJAR, al-Majma® al-mu’assas, H. 418 8See
MUTI AL-HAFIZ, al-Jami¢ al-Mugfari, 337.
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akhah was in ten aj{d’.’1 Abu Hafs Siraj al-Din ‘Umar ibn ‘Al al-
Qazwini narrated it from many, among them: Rashid al-Din Aba
‘Abdillah Muhammad ibn Abi 1-Qasim al-Muqri, Shams al-Din Mu-
hammad ibn Nasir ibn Ahmad ibn Halawah, Aba Bakr ibn ‘Abdil-
13h al-Anbari, ‘Afif al-Din Muhammad ibn ‘Abd al-Muhsin ibn Abi
l-Hasan ibn ‘Abd al-Ghaffir al-Azazi, Sharaf al-Din Abu Muham-
mad Tsa ibn ‘Abd al-Rahman ibn Ma%li ibn Hamad al-Muta“am
and Sitt al-Mulik Fatimah bint Al ibn ‘Al ibn Abi 1-Badr.?

Mashyakbah Sayyidab al-Maraniyyah. This is the Mashyakbab of Sayyidah
bint Masa ibn Uthman ibn Dirbas al-Maraniyyah (d. 695). Hafiz
Ibn Hajar read the second part of it with Zayn al-Din al-Traql and
Nar al-Din al- Haythaml ‘Abd al-Hayy al-Kattani also narrated i it.*

Juz? Nudar bint Abi Hayyan. Nudar bint Abi Hayyan (d.730) studied
with al-Dimyati and a group of the students of al-Zabidi, and she
got #azgabs from a group of teachers She taught and also compiled
this collection of her hadiths.’

Mashyakhah Wajihah al-Sa‘idiyyab. Hafiz Ibn Hajar says about this
Mashyakhah of Wajthah bint ‘All ibn Yahya ibn Sultin al-Ansariy-
yah al-Sa‘idiyyah al-Iskandaraniyyah: “Taqi al-Din ibn ‘Aram compiled
her Mashyakhah. 1 read part of it with T3j al-Din ibn Musa, who heard
it from her. Ibn Rafi¢ also compiled a mashyakbah for her before
that.” Hafiz Ibn Hajar read the whole of this Mashyakhab wlth Mu-
hammad ibn Ahmad ibn ‘Abd al-Razzaq al- Iskandaram Hafiz
‘Abd al-Hayy al-Kattani (d. 1382) also narrated i it.?

Mashyakhah Zaynab al-Sulamiyyab. This Mashyakbabh of Zaynab bint al-
Khatib Yahya ibn Izz al-Din ‘Abd al-‘Aziz ibn ‘Abd al-Salam al-
Sulami al-Dimashqiyyah (d. 735) has been extensively natrrated by
the scholars. Hafiz Ibn Hajar read it with Aba Bakr ibn Ibrahim al-
Fari’idi.9

Mashyakab Zaynab bint al-Kamal Hiafiz ‘Abd al-Hayy al-Kattini
narrated this Mashyakbah of Zaynab bint al-Kamil Ahmad ibn ‘Abd

'AL-DHAHABL,  Siyar alam _alnubald’, xxiii. 233, ’AL-QAZWINI, a/-
Ma.r,éaykbab MS. fol. 136. BN HAJAR, @/-Majma® al-Mu’assas, ii. 210.
“See ALKATTANI Fibris al- ﬁzban.r ii. 653. "IBN HAJAR, al-Durar al-
k.ammab iv. 395. *Ibid,, iv. 406. BN HAJAR, al-Majma® al-mwassas, ii. 492.
8AL-KATTANI, Fibris al; -fabaris, 1i. 654. ’IBN HAJAR, al-Majma® al-mu’assas, 1.
493.
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al-Rahim ibn ‘Abd al-Wahid ibn Ahmad al-Maqdisi (d.740).l Ibn
Hajar says: ‘I read Mashyakhabh Zaynab bint al-Kamal with Umar ibn
Muhammad al-Balisi in two huge j#2°, compiled by Muhammad ibn
Yahya ibn Sad.” Zaynab also has a Mashyakhah al-masha’ikh, which
Hafiz ‘Abd al-Hayy al-Kattani has narrated with his sanad to Hafiz
Ibn Hajar, who narrated it from Umm Muhammad As bint Ahmad
ibn Hassan, who narrated it from Zaynab herself.”” She also has a
J#%’ containing a selection of hadiths, about which ‘Abd al-Hayy al-
Kattani says: ‘T have a juz’ of hadiths of Umm Abdillah Zaynab
bint al-Kamil, compiled by Hafiz ‘Alam al-Din al-Birzalj, it contains
31 hadiths, and there are some records of hearing by imams in it
Another book of hers, Muwafagat ‘aliyat, compiled by al-Birzali, is
referred to by Ibn Hajar, who says in his account of his Shaykh
Ibrahim ibn Muhammad ibn Abi Bakr al-Salihi: ‘I read with him the
second ten from Muwdfagat Zaynab bint al-Kamal, compiled by al-Bir-
zili.” Ibn Hajar read the whole Muwdfagat Zaynab with Hasan ibn
Muhammad al-Badi al-Hanbali,’ Khadijah bint Abi Bakr al-Kari,
¢All ibn Ghazi ibn ‘Alf al-Salihi al-Kari, ‘Umar ibn Muhammad al-
Bilisi,” Muhammad ibn Mahmid al-Simsir,"" and parts of it with
‘Abd al-Qadir al-Urmawi'! and Umar ibn Muhammad al-Maqdisi.12
Mashyakhab Fatimah bint Ibribim al-Magdisiyyah. Hafiz ‘Abd al-Hayy al-
Kattani narrated this Mashyakhah of Fiatimah bint Ibrihim ibn
‘Abdillah ibn al-Shaykh Abi ‘Umar al-Maqdisiyyah (d. 747) with his
sanad to Hafiz Ibn Hajar, who narrated it from Muhammad ibn
Ibrihim al-Urmawi, who narrated it from Fitimah herself.'
Mashyakhah Zaynab bint al-Khabbag. Ibn Hajar narrated this Mashyakhah
of Umm ‘Abdillzh Zaynab bint Najm al-Din Isma‘l ibn Ibrahim al-
Khabbiz (d.749) from his shaykh ‘Uthman ibn Muhammad ibn
Uthman al-Karki, who heard it from Zaynab.” ‘Abd al-Hayy al-
Kattani narrated it with his sanad to Hafiz Ibn Hajar.15

' AL-KATTANI, Fibris al-fabiris, ii. 653. “IBN HAJAR, alMajma’ al-mw’assas,
ii. 347. >AL-KATTANI, Fibris alfuhiris, . 644, "Tbid, i. 460, >IBN HAJAR,
al-Majma® al-Mu’assas, i. 237. °Ibid,, i. 566. Ibid., i. 588. *Ivid, ii. 270.
*Tbid,, ii. 347. “Ibid, ii. 544. " Tbid, ii. 232. Ibid, ii. 322. PAL-KATTANI,
Fiihris al-fabaris, ii. 654. "“IBN HAJAR, al-MuGam al-mufharas, 208. *See AL-
KATTANI, Fibris al-fahdaris, ii. 654.
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Mxuam Maryam al-Nabulsiyyah. Hafiz Ibn Hajar compiled this MuSam
of Amatullah Maryam bint ‘Abd al-Rahmin ibn Ahmad al-Nabul-
siyyah (d. 758). Hajir bint al-Sharaf al-Maqdisi narrated it from Abd
1-Ma%li Abdullah ibn Umar al-Hallawi, who narrated it from Aba
‘Abdillah Muhammad ibn Ghali al-Dimyati, who heard it from Maryam
herself. An incomplete version (ed. Majdi al-Sayyid Ibrahim, Cairo:
Maktabah al-Quf’an, n. d., about 80 pp.) has only one j#3’ out of
the 24 g4’ of her musnad. The editor, regrettably, gives no informa-
tion about the other parts.

MuSam Maryam al-Adbra‘zypab. This MuSam of Maryam bint Ahmad ibn
Muhammad ibn Ibrihim al-AdhraSyyah (d. 805) was compiled by
Hafiz Ibn Hajar in one volume.

Mashyakhbab Hasanah al-Tabariyyab. Hafiz ‘Abd al-Hayy al-Kattani nat-
rated this Mashyakbab of Hasnah bint Abi l-Yumn Muhammad ibn
al-Shihab Ahmad al-Tabari al-Makkiyyah gd. 808) with his sanad to
Hafiz Ibn Hajar, who narrated it from her.

Mashyakbab ‘Aishab bint Ibn ‘Abd al-Hads. ‘Abd al-Hayy al-Kattani has
mentioned this Ma.rbjakbab and narrated it with his ismads to Zaka-
tiyya al-Ansiri, Jalalal-Din Suyat and al-Kamal ibn Hamzah, all of
them from Taqi al-Din ibn Fahd, al-Kamal Muhammad ibn
Muhammad ibn al-Zayn, both directly from her. 4

Mashyakbab Fatimah bint Kbali. This is the Mashyakhah of Umm al-
Hasan Fatimah bint Khalil ibn Ahmad ibn Muhammad al-Kinani (d.
838). Hafiz Ibn Hajar compiled it and joined with the mashyakbab of
another of his teachers and called it a/-Mashyakhah al-Basimak h-I-
Qibibi wa Fatimah. This Mashyakbah is mentioned by Hafiz al-Sakh-
awi,’ al-Najm ibn Fahd® and others. Hafiz ‘Abd al-Hayy al-Kattini
has narrated it with Zmad to Ibn Hajar, and mentioned that he has a
manuscript of half of it, which is a copy of a version corrected by
Hafiz al-Sakhawi,” Dir al-Farfar in Damascus published it in 1422
[2002] edited by Dr. Muhammad Muti® al-Hafiz from a single copy
available in the library of Betlin. That copy, written in Cairo in 865,
is in the hand of Muhammad ibn Muhammad ibn ‘Abd al-Qadir al-
Nabulsi, a student of Hafiz Ibn Hajar. In it there are altogether 166

BN HA]AR, al- Dumr al- ,éarmﬂab 88. *ALKATTANI, Fibris al; fabam‘ il
655. Ibzd. 653. *Ibid., 864. AL—SAKHAWI al-Daw’ al-lami®, xii. 91. ‘BN
FAHD, MuSam al-shuyikh, 406. ’ AL-KATTANT, Fibris al; ﬁzbam ii. 635-36.
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shaykhs mentioned. Among them 52 are common to both Qibabi
and Fatimah, 84 Qibabi’s alone and 30 Fatimah’s alone; so all
Shaykhs of al-Qibabi are 136 and all Shaykhs of Fatimah ate 82.!

Mashyakhah Aishah bint al-Al5> al-Hanbali. This is the Mashyakhah of
‘A’ishah bint al-‘Al3> ‘Ali ibn Muhammad al-Hanbali (d. 840). Zayn
al-Din Ridwan compiled a jug’, statting with al-Musalsal bi-l-awwaliy-
liyyah, of her higher hadiths in which the number of natrators
between herself and the Prophet is nine or ten.” Najm al-Din ibn
Fahd says: ‘Shaykh Ridwin compiled forty of her hadiths which she
narrated.”

Mashyakhah Zaynab bint al-Yafi%. This Mashyakhah of Zaynab bint
‘Abdillah ibn As‘d al-Yafiq (d. 846) was compiled by Najm al-Din
ibn Fahd. Al-Kattani referred to it by the title a/Fawa’id al-Hash:-
miyyah, and narrated it through his imad to Ibn Talan, who narrated
it from Muhammad ibn Abi I-Sidq, who narrated it from her.* Najm
al-Din ibn Fahd also compiled her higher hadiths under the explan-
atory title, Apadith tusayyit al-isnad wa ushariyyat al-isnad.” Al-Kattani
has narrated it with his inéd to Abt 1-Baqa Muhammad ibn al-Imad
al-‘Umati, who natrated it from Ibn Fahd, who narrated it from
Zaynab herself.’

Mashyakhah Asma’® al-Mabriniyyab. This is the Mashyakbah of Asm? bint
‘Abdillzh ibn Muhammad al-Mahraniyyah al-Dimashqiyyah (d. 867).
It was compiled by Shihab al-Din Ahmad ibn Khalil al-Labudi al-
Dimashqi.7 Najm al-Din ibn Fahd has mentioned the work by a
different title, al-Fath al-asma al-rabbani fi Mashyakhah Asma’® bint al-
Mabrani® Hafiz ‘Abd al-Hayy al-Kattani narrated it with his senad to
Shams al-Din ibn Tulan, who narrated it from Yasuf ibn Hasan ibn
Abd al-Hadi, who narrated from Asma> herself.’

al-Arba‘dn of Umm Kiram Uns bint “Abd al-Karim. This is the collection
of Umm al-Katim tbn Ahmad al-Lakhami, the wife (d. 867) of Hafiz
Ibn Hajar, compiled by Hafiz al-Sakhawi, who read it to her.!’

' Tbid. AL SAKHAWI, a-Daw’ al-limi€, xii. 78. IBN FAHD, MuSam al-
shuyikh 323. 4AL—KA’ITANL Fibris al-fabaris, ii. 653. *IBN FAHD, a/-Durr al-
kamin, 1443, *AL-KATTANI, Fibris al-faharis, i. 294. " AL-SAKHAWI, a/-Daw’
al-limi, xii. 6. *IBN FAHD, MuSam al-shuyiskh 397. °See AL-KATTANI, a/-
MuSam al-mufharas, ii. 653. " AL-SAKHAWI, al-Jawahir wa-l-durar, iii. 1211.
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Mashyakbah Zabidah bint al-Zabiri. This is the Mashyakbah of Zahldah
bint Muhammad ibn ‘Abdillzh al-Zahit, compiled by al- Muqanh
She heard hadith from Ibrahim ibn Khalil, and got zazabs from Ibn
al-Junayzi, al-Shawi, Ibn al-Hubab and others.

Humaydah’s hadith writings. Humaydah bint Muhammad Sharif ibn Shams
al-Din al-Asbahaniyyah (d. 1087) became known for her hadith
writings: Among those writings are her marginal notes on al-Istibsar
of Shaykh al-Tast: These notes were well received by scholars and
they referred to them.” She also compiled a book on the narrators
of hadith known by the title Rsja/ Humaydab.”

Khunathah'’s Notes. Khunathah bint Bakkar ibn ‘Alf al-Ma‘afiri (d. 1159)
wrote marginal notes on a/-Isabab fi tamyiz al-sahabab of Ibn Hajar.4
Mashyakbah al-Sitt Fatimah. The full title of this Mashyakhab is al-Faharis
al-g@’imab fi asanid al-Sitt Fatimab. Shaykh Muhammad Yasin al-
Fadani (d. 1410) natrated it from Muhammad ibn Arshad ibn Sa‘d,

who narrated it from Sitt Fatimah herself

HIGHER ISNAD THROUGH WOMEN TEACHERS

Hadith scholars did not distinguish between men and women
teachers as being more or less worthy for being men or women.
They paid the same attention to preserving accurately the word-
ing of hadiths narrated by women as to those narrated by men.
In the latet period interest in secking out women scholars is a
part of the effort to get higher Zmads. If a woman shaykhah
outlived all the men in het generation, she would attract a lot of
students, who would come to study with her in order to make
their zsnad higher. Seeking higher 7snad is a well-established tra-
dition among the people of hadith. Al-Hakim cites examples of
the Companions travelling for higher Zsmads, and he calls doing

5
SO a sunnah.

'IBN HAJAR, @/-Durar al-kiminah, ii. 113.?See AFANDI, Riyad al- (u/ama ) V.
404; AL-HAKIMI, AYan al- mxa’ 98; Rayahin al-shariah, iv. 185. °AL-
TAHRANI, a/-Dhariah, x. 14. * IBN HAJAR, al-Isabah, MS. al-Khizanah al-
Hasaniyyah, no. 5932. MAMDUH, [%m al-Qasi wa-l-dani, 66. °AL-HAKIM,
Marifab uliim al-hadith, 8-9.
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An isnad's being high is of three kinds. Firstly, assuming the

#sndd is sound (meaning each link is authenticated and the links
unbroken), it is a measure of proximity to the Prophet, salla /-
labu “alay-bi wa sallam. All the hadiths in Sabih al-Bukhbari ate sahih
(sound). Between al-Bukhari and the Prophet there are usually
five or six people, sometimes more, sometimes fewer. However,
there are 22 hadiths in the book where there are only three
people between al-Bukhari and the Prophet. These are the
highest ismads in the Sahih. One of them is: Makki ibn Ibrahim
<VYazid ibn Abi “Ubayd <=Salamah ibn al-Akwa“. In the later
centuries, there are many hadiths which the scholars narrate
through women teachers because doing so shortens the Zsmad.
For example, the tenth-century scholar Abu I-Fath al-Iskandari,
narrated the Prophetic hadith ‘None from those who pledged
allegiance under the tree will enter the Fire’ through the two
isnads below:
Hifiz Ibn Hajar <Abu Ishaq al-Tanakhi <=Abu l-Abbas al-Hajjat
<=Abi I-Munajja ibn al-Lattd <=Aba 1-Waqt al-Sijzi <Abu ‘Abdillah
al-Farisi <=AbG Muhammad ibn Abi Shurayh <=Aba 1-Qasim al-
Baghawi <=Aba I-Jahm al-Bahili <Layth ibn Sa‘d <Abu l-Zubayr
<=Jabir ibn ‘Abdillih <the Prophet, salla I-lahu alay-hi wa sallam

“A’ishah bint ibn ‘Abd al-Hadi <=Abi 1-Abbis al-Hajjar <Munajj
ibn al-Latti <Abu 1-Waqt al-Sijzi <Abu ‘Abdillah al-Farisi <=Aba
Muhammad ibn Abi Shurayh <=Abi 1-Qasim al-Baghawi <Aba I-
Jahm al-Bahili <Layth ibn Sa‘d <=Abi I-Zubayr <Jabir ibn ‘Abdillih
<the Prophet, salla l-lahu “alay-hi wa sallam

‘A’ishah bint ibn ‘Abd al-Hadi was the last surviving student
of al-Hajjar; accordingly the Zsnad through her is a degree higher
for Abu |-Fath al-Iskandari than the other.

Secondly, there is highness of ismdd indicating proximity to
one of those accepted by the #mmah as an imam (one to be fol-
lowed) in the field. In our time, if scholats narrate the Sapib of
al-Bukhiri through ‘A’ishah al-Maqdisiyyah (d. 816), then between
them and Imam al-Bukhari there will be one less narrator than
through any other Zmad. Similatly, if scholars natrate a hadith
from Imam al-Tabarani through Fatimah al-Jazdaniyyah (d. 525),
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there will be at least one narrator less than through any other
isnad. Her isnad for the hadiths of Imam al-Tabarani is the
highest in the world.

Thirdly, there is highness of zsmad for hadiths recorded in
different compilations, such as the Six Books and other famous
works. Thus a particular hadith through Imam al-Bukhari is not
necessarily narrated by him with the highest ismad possible. This
comparative highness is divided further into sub-kinds, details
of which can be found in the standard works of #sd/ al-hadith.
Here, a single illustrative example must suffice. Hafiz Aba I-
Fadl al-Iraqi (d. 805) narrates a hadith with three isnads, one
through al-Bukhiri, one through Muslim, and this one:

Sitt al-Arab bint Mubammad ibn Al al-Magdisi < Abu 1-Hasan ‘Ali ibn
al-Bukhari <Aba Ja‘far al-Saydlani <Fatimabh al-Jazdaniyyah <Aba
Bakr ibn Ridhah <Aba 1-Qasim al-Tabarani <Aba Muslim al-
Kishshi <Abua ‘Asim <Yazid ibn Abi Ubayd <=Salamah ibn al-
Akwa

The third one, with the two women narrators in it, is, al-
Traqi says, one degree higher compared to the one through al-
Bukhiri, and two degrees higher compared to the one through
Muslim."

ABU L-FADL AL-RAQL, K. al-Arbain al-Ushériyyab, 149-50.



Chapter 8
Women and hadith critique

In the foregoing I have demonstrated that the muhaddithat were
much sought after for their knowledge and piety. Here I outline
some formal aspects of evaluation of women narrators within
the discipline of jarh (invalidating) and %l (validating) the
competence of an individuals to transmit repotts or testimony.
After that, I present what is known with certainty about the
women’s contribution to hadith critique.

EVALUATION OF NARRATORS

The duty to assay or evaluate narrators is founded primarily on
God’s command (a/-Hujurat, 49. 6): O believers, if an evil-doer (fasiq)
comes to you with news, then verify it (fa-tabayyanii) lest you injure a
people in ignorance. However, in the very same surah, God forbids
excessive suspiciousness (kathiran min al-gzann) and He describes
backbiting (criticizing people behind theit backs) in the strongest
terms as abhorrent as would be eating a human corpse. (a/
Hujurat, 49. 12.)

Muhammad ibn Sitin, the great scholar among the Succes-
sors of the Companions, said: “The knowledge is religion, so be
careful about those from whom you are taking your religion.”!
Imam al-Nawawi said: ‘Jarp and #22il are made lawful for the
protection of the religion.”” Al-Khatib al-Baghdadi has discussed
the controversy at some length:

Some people [..] have criticized the commenting by the experts
among our imams and the people of knowledge from our ancestors

1MUSLIM, Sabih, Mugaddimab. 2AL-NA\)(/A\)(/I, al-Tagrib (with commen-
tary al-Tadrib), ii. 298.
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that so-and-so narrator is weak, and that so-and-so is not reliable, and
whatever is similar to that, and they consider that as backbiting those
about whom these comments are made if that fault [really] is found in
them, and as slander if that fault is not found in them. Their hadith
[that they base this opinion on] is the hadith of Aba Hurayrah that the
Messenger of God — salla l-labu ‘alay-hi wa sallam — was asked: What is
backbiting? He said: To mention about your brother what he dislikes.
The person asked: What if what I say [really] is in my brother? The
Prophet — salla labu “alay-hi wa sallam — said: 1f what you say is in your
brother, then you have backbited him, and if it is not in him, then you
have slandered him. What they say is not valid: for the people of
knowledge are unanimous that a report should not be accepted except
from an intelligent, truthful person who can be trusted in what he
says. In that there is evidence of permissibility of jarh of the one who
is not truthful in his narration. Also the s#nnah of the Prophet — salla /-
labu ‘alay-hi wa sallam — has come clearly attesting to what we have
stated, and opposing the opinion of these who differ from us.!

Al-Khatib then cites the hadith of the woman who came to
the Messenger to consult him about two men who had pro-
posed matriage to her.

She said: Mu@wiyah ibn Abi Sufyin and Abt Jahm have proposed to
me. The Messenger of God — salla l-labu “alay-bi wa sallam — said: As
for Abi Jahm, he never takes his stick from his neck, and as for
Mu‘wiyah, he is a poor one and has no wealth. Marry Usimah ibn
Zayd.” In this hadith there is permissibility of jarh of the weak for a
good cause. [...]

The backbiting that is forbidden is that where one mentions the faults
of his brother in order to lower him and to humiliate him.?

From the earliest petiod, a group of Companions, their Suc-
cessors and those after them commented on the qualities of the
narrators of hadith. Shu‘bah, known as ‘the commander of the
faithful’ in hadith, was the first to develop the practice as a
distinct discipline. Yahya ibn Sa¥d al-Qattan and others got this
knowledge from him, and from Yahya, it came to Yahya ibn

! AL-KHATIB AL-BAGHDADI , a/-Kifdyah, 38. *Ibid., 39—40.
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Mafn, Ali ibn al-Madini and Ahmad ibn Hanbal. From them it
came to al-Bukhiari, Abu Zur‘ah al-Razi, Abu Hitim al-Razi and
Muslim, and so on. Abu Bakr ibn Kallad said to Yahya ibn Sa‘d
al-Qattan: ‘Don’t you fear that these people whose hadith you
have left will be claimants against you before God? Yahya said:
‘If they are claimants against me, it is better than the Messenger
of God — salla l-lahu ‘alay-hi wa sallam — being a claimant against
me, saying: Why did you not push away lying from my hadith?"’

On balance, the need to prevent inaccuracies and fabrica-
tions from entering knowledge of the Sunnah prevailed over the
unwillingness to say about someone what could hurt their feel-
ings or their reputation. It suffices for our purpose here to
summarize Ibn Hajar’s classification of narrators into twelve
‘grades’ — six positive, six negative — which has been widely
accepted by the community:

1. The Companions, who are accepted as natrators on the authority
of the Qur’an’s praising their quality as believers.

II. The narrators who have been consistently described as awthag a/-
nas term ‘the most reliable of people’ or #higah thigah ‘reliable
reliable’ or with terms meaning ‘reliable’ and ‘expert’ (hafrg).

III. The narrators who have been described at least once with words
of high praise like #higah or mutgin (‘accurate’) or thabt (‘firm’) or
Sadl (‘just’).

IV. The narrators whose quality has been indicated by saying of
them, sadig (‘very truthful’) or /i ba’sa bi-hi (‘no harm in [taking
from] him”).

V. The narrators whose quality is marginally less than IV, described
as sadagq sayyi® -bifz (‘very truthful with sound memory’).

VI. The narrators who narrate few hadiths, and no reason is known
for wurning away from those hadiths, and are described as magba!
(‘accepted’).

VII. The narrators from whom more than one person has narrated,
but whose reliability is not explicitly confirmed, described as
mastar (‘hidden’), or maghal al-hal (‘whose condition is unknown’).

! AL-SUYUTI, Tadrib al-rawi, ii. 299.
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VIIL The nartators whose reliability is not affirmed by one whose
affirmation matters, and who have pointed to as da%f (‘weak’).

IX. The narrators from whom only one person has narrated, and
whose reliability has not been affirmed at all; described as majba/
(‘unknown’).

X. The narrators whose reliability is not affirmed at all, and about
whom something negative is known; described as marmik (‘left)
ot sagit (‘fallen’) ot wabi al-hadith ("weak in hadith’).

XI. Narrators who have been accused of lying.

XII. Narrators about whom lying or fabricating is estabhshed either
by their confession ot otherwise (mutabanbil ,éadblb)

Ta‘dil of women narrators

The expert assayers of hadith have placed women narrators in
all six positive grades, starting with the highest degree of reli-
ability, namely the Companions, among them the wives and
daughters of the Prophet. Several women are among those of
the next rank (II), for example the great jurist #bi%yyah ‘Amrah
bint ‘Abd al-Rahman. About her, al-Dhahabi said: ‘She was a
scholar, jurist, proof, and holder of abundancc of knowledge’y’
Yahya ibn Ma‘in said: ‘reliable and proof’.” Another example is
‘Aishah bint Talhah, about whom Yahya ibn Ma‘in said: ‘reli-
able and proof.* And there are many others of this rank from
the early and the later generations.

Among many women narrators ranked III by most experts
is Hafsah bint ‘Abd al-Rahman ibn Abi Bakr al-Siddiq. Al-Tjli
(d. 261) said about her: ‘a reliable #zb/ Syyak'y’ about Fatlmah bint
al- Mundhir, he said: “a reliable #3biyyah from Madinah’;® about
Safiyyah bint Abi ‘Ubayd al-Thaqafiyyah, he said: ‘a reliable jurist
of Madinah’;’ about both Diqrah bint Ghalib al-Basriyyah® and
Qamir bint ‘Amr al-Kifiyyah,” he said: ‘reliable #biGyyak’.

BN HAJAR, Tagrib al-tahdbib, Muqaddimah. AL DHAHABI, Siyar a‘lim
alnwbal®®, iv. 508. "AL-MIZZI, Tahdhib al-kamdl, xxxv. 152 “IBN
‘ASAKIR, Ta’rikh Madmat Dzma;/)q, Taraﬂm al-nisa®, 210. AL‘I]LI
Ta’rikh al-thigat, 523. $Tbid,, 523. " Ibid., 520. *Ibid., 519. *1bid., 524.
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Among those women narrators ranked by most experts as
IV, V, and VI are: ‘Umaynah bint Anas ibn Malik,' Habibah
bint Maysarah ibn Abi Khuthaym,” Hasnah bint Mu%wiyah ibn
Sulayman al—Sarirnjyyah,3 Khayrah, the mother of al-Hasan al-
Basti,’ and many others.

Jarb of women narrators

Grades VII-XII are grades of negative valuation or jarh. The
least of those (VII) includes those whose quality as narrators is
not known. Among the examples of this rank is Bahiyyah, the
mawlah of Aba Bakr al-Siddiq. Her hadith is in Sunan of Abu .
Dawiad;® Hafiz Ibn Hajar said: ‘She is not known.

Some women have been put in the VIIIth category by mis-
take and the mistake later rectified. An example is ‘A’ishah bint
Sa‘d ibn Abi Waqqgas. Al-Khatib natrates from Malik: ‘T asked
her about some hadiths; then I did not like to take anything from
her because of her weakness.”” According to the hadith expetts,
this narration from Malik must be wrong because Malik has him-
self narrated from her — in his Muwatta, as Hafiz Abu Zurah al-
‘Iraqi pointed out. Ibn Hibban has confirmed her reliability and
al-Bukhari has narrated her hadith.® Al-<jli says about her: ‘She
is a reliable #2biSyyah.”’ Al-Safadi said: ‘She is among the reliable
ones.”"

Among the women narrators at the rank indicated by the
epithet ‘unknown’ (IX), is Unaysah. Safwan ibn Sulayman nar-
rated from her and she narrated from Umm Sa%d bint Murrah
al-Fihri. Al-Bukhari has quoted her hadith in @/Adab al-mufrad.
Ibn Hajar said about her: ‘She is not known.”"' Bunanah bint
Yazid al-‘Abshamiyyah who natrated from ‘A’ishah and ‘Asim
al-Ahwal narrated from her. Hafiz says about her: ‘She is not

'IBN HAJAR, Tagrib al-tahdhib, 743. Ibzd 745. *bid. *Ibid., 746. *AL-
DHAHABI Tajrid asma’® al-sahabah, ii. 266. 51BN HA]AR, Tagrib al-tahdbib,
744. "AL-KHATIB AL-BAGHDADI , al -Kifayah, 132-3. SAba Zur‘ah (AL
GRAQI, al-Bayan wa-l-tawdih, 329. AL‘I]LI Ta’rikih al-thigar, 521.
SAFADI, a/-Wafi bi-l-wafayat, xvi. 606. "'TBN HAJAR, Tagrib al-tahdhib, 744
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known.”’ Again, some were put in this category wrongly, and
the mistake corrected by later scholars. An example is al-‘Aliyah
bint Ayfa‘, the wife of Abu Ishaq al-SabPi and the mother of
Yianus ibn Abi Ishaq. About her, al-Daraqutni said: ‘She is
obscure’y” Ibn Hazm said: ‘Nobody knows who she i’ Ibn ‘Abd
al-Barr said: ‘She is obscure.” Howevet, Ibn Hibban named her
among the ‘reliable’ tabiiyyar” Tbn al-Jawzi said: “They say: al-
‘Aliyah is an obscure woman, so her report cannot be accepted.
We say: rather, she is a woman of great position, well-known.”
Ibn al-Turkmani (d. 750) says: ‘al-‘Aliyah is well-known, her hus-
~ band and her son have both narrated from her and both are
expert in hadith. Her hadith is accepted by al-Thawri, al-Awza4,
Abii Hanifah, Milik and Ahmad ibn Hanbal.”

An example of the rank of those narrators whose hadiths
are ‘left’ (X) is Hakkamah bint ‘Uthman ibn Dinar. Ibn Hibban,
al-Uqayli, and al-Dhahabi have criticized her hadith.®

As for the two lowest ranks (XI, XII), of narrators accused
of fabricating hadith, or whose fabrication is known, there is
not a single woman among them. Al-Dhahabi says: ‘I did not
know among the women anyone who has been accused [of
lying] or whose hadith has been left [for that]”.”

EVALUATION OF WOMEN’S HADITHS

Women’s hadiths are desctibed by the experts according to the
same categories as men’s, as sabih (sound), hasan (good) and
da‘if (weak), although they are preferred over the men’s in that
women are not known to have narrated any fabricated hadiths.
There ate a great number of hadiths narrated by women
alone; the traditionists have accepted them and jurists have
acted upon them. Examples were given earlier. Here is another

'Ibid, 744. A1 DARAQUTNY, Sunan, iii. 51. *IBN HAZM, al-Muballs, i. 240.
“IBN <ABD AL-BARR, @/-Tambid, xviii. 20. >IBN HIBBAN, K a/-Thigat. v. 289.
“IBN JAWZI a)-Tahgig, ii. 184. 'TBN AL-TURKMANY, al-Jawhar al-nagi, v. 330.
AL-DHAHABI, a-Mughni fi ak-du’af@®, ii. 425. *AL-DHAHABIL, Mizan al-
#tdal, vii. 465.
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example: al-Hakim narrated from ‘A’ishah that ‘the Messenger
of God — salla I-lahu “alay-hi wa sallam — called on her and she had
a curtain [hanging] which had some pictures [on it]. The colour
of his face changed. Then he took the curtain and tore it with
his hand and then said: The worst people being punished on the
Day of Resurrection are those who copy the creation of God.’
Al-Hakim said: “This is a sahip sunnab.’’

The experts have, in many cases, preferred hadiths narrated
by women over those natrated by men, because the former
have stronger #smads and are further from containing mistakes.
Al-Hakim narrated from Anas ibn Malik ‘that the Messenger of
God — salla I-labu “alay-hi wa sallam — was riding a horse, fell
from it and his right side was injured. Then he led one of the
prayers while sitting and we also prayed behind him sitting.
After he finished the prayer, he said: The imam is made to be
followed; when he prays standing then pray standing, when he
bows, then bow, and when he rises then rise [...] and when he
prays sitting then pray together sitting.”> However, ‘A’ishah nar-
rated that the Messenger of God in his last illness prayed sitting
and Abi Bakr followed him standing. Al-Hakim confirms that
the hadith experts have preferred ‘A’ishah’s narration over that
of Anas because ‘A’ishah’s has the support of other narrators.’

Scholars traced some discrepancies or contradictions found
with some narrations by women not to the women who origi-
nally narrated them but to later natrators. There are many
examples of that; here is one:

Wahb ibn Jarir narrated from Shu‘bah, from al-Hakam, from
Ibrahim, from al-Aswad, from ‘A’ishah that she said: “‘When the
Messenger of God — salla Flahu “alay-hi wa sallam — was in [a
state of] major ritual impurity, and he had to eat or sleep, he
would do ablution (wudi’).”* This hadith is opposed by another
hadith narrated by Aba ‘Asim from Sufyan al-Thawri, from
Abu Ishaq, from al-Aswad, from ‘A’ishah that she said: “The

"AL-HAKIM, Marifab slim al-hadith, 160. *Ibid., 156. *Ibid., 156-57.
4.,
Tbid., 155.
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Messenger of God — salla llabu ‘alay-hi wa sallam — would sleep
while in [a state of] major impurity without touching any water.”
Al-Hakim says after looking through different isnads for these
hadiths: ‘All these Zsnads ate sound, and the two reports oppose
each other. The repotts of the people of Madinah and Kufah
agree on ablution, and the reports through Abu Ishaq oppose
them.”! So this mistake in ‘A’ishah’s hadith is not from her:
rather it is from some later narrators.

EVALUATION OF NARRATORS BY WOMEN

Women also made their contribution to the evaluation of
hadiths and critique of natrators. What has been narrated from
them in this regard is little, but it is significant that the experts
of hadith and figh have accepted it as valid. Before giving some
examples, I will discuss the lawfulness of women doing a4/
and jarh.

Women'’s role in ta‘dil and jarh

Most scholars hold that #°d#/ and jark by women is permissible.
The reasoning of those opposed to this view is that women do
not have enough information about people to pass judgement.
However, this argument is useless, for if there not enough
information to base #%i/ and jarh on, then it is disallowed any-
way, whether done by a man ot woman. Imam al-Ghazali affirms
in a/-Mustasfa the permissibility of women’s #a‘di/ and jarh, and
he compares it with their narration of hadith. Imam al-Nawawi
also affirms it.” Qadi Aba ‘Alf al-Walid al-Baji (d. 474) says that
‘tajrib and a‘dil of narrators of hadith by women is valid.”® The
people of hadith argue for this from the incident of the slander
against ‘A’ishah when the Prophet called on the maidservant
Barirah to inform him about her and took account of what she
told him. Qadi Abu Bakr Muhammad ibn al-Tayyib says: ‘If it is

11@;1,3 156. 2AL-NAWAWI, a/-Tagrib with its commentary a/-Tadrib, i.
321. °Aba 1-Walid AL-BAJL, Ibkam al-fugil fi apkam al-usil, 1. 376.
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said: Do you hold it obligatory to accept #%il by the woman
who knows what #24i and jarh mean? The answer is: Yes. There
is nothing that prevents from accepting that, neither any con-
sensus nor anything else. Had there been any text or consensus
then we would not have allowed it [..]."' Khatib al-Baghdadi
says: ‘When it is affirmed that the report of the righteous woman
is accepted, and that is the consensus of the early generation,
then it is also obligatory that the ta‘dil of the narrators by women
should be accepted, so the zegkiyah by women, which means re-
porting the quality of the reporter and witness, will be — as
regards necessitating action upon it — the same as the report by
women.”

Examples of ta‘dil and jarh by women

‘Amrah bint ‘Abd al-Rahman narrates that it was reported to
‘A’ishah that ‘Abdullah ibn “‘Umar says: “The deceased person is
punished for the wailing of the living over him.” ‘A’ishah said:
‘May God forgive Aba ‘Abd al-Rahman [the &unyah of ‘Abdullah
ibn “Umar]; he did not lie but he forgot or made a mistake. The
true story is that the Messenger of God — salla Fabu “alay-hi wa
sallam — passed by a deceased Jewish woman and said: They are
wailing over her and she is being punished in her grzlve.’3 Itis
clear that ‘A’ishah has in this instance questioned Ibn “Umar’s
preserving of knowledge (dab?).

Another example of that is when it was reported to ‘A’ishah
that Abi Hurayrah said: “The Messenger of God — salla /-lahu
“alay-hi wa sallam — said: Shu’m [ill-omen)] is in three things, in the
house, the woman and the horse.” ‘A’ishah said: ‘Aba Hurayrah
did not preserve [the whole of the matter]. He entered while
the Messenger of God — salla llabu ‘alay-hi wa sallam — was
saying: May God fight the Jews [for] they say there is shu’m in

'AL-KHATIB AL-BAGHDADI, 4/-Kifayah, 98. *Ibid, 3AL-BUKHART, Sapip,
Jan@’iz, bab qawl al-nabi salla l-labu “alay-hi wa sallam yu‘adbdhabu al-
mayyit bi ba‘d buka’ abli-hi ‘alay-b; MUSLIM, Sabib, Jand’iz, bab al-mayyit
ya‘adhdbabn bi buka’ ahli-hi ‘alay-h.
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three things, the house, the woman, and the horse. Aba Huray-
rah heard the end of the hadith and did not hear the beginning
of the hadith.’1

Ya9a al-Taymi narrated: ‘I entered Makkah three days after
‘Abdullzh ibn al-Zubayr was killed, while his body was hanging
on the cross. His mother came. She was a tall, blind lady. She
said to Hajjaj [wanting her son’s body taken down}: Has the time
not come for this rider to dismount? He said: The hypocrite? She
said: By God, he was not a hypocrite. Rather he was a sawwam
[one who fasts much], a gewwam [one who stands much in prayer,
and] an obedient [one]. He said: Go back, old woman! You
have lost sense because of old age. She said: No, by God, I have
not lost my sense. For I heard the Messenger of God — salla /-
lahu “alay-hi wa sallam — say: In the tribe of Thadif there will be a
liar and a destroyer. As for the liar, we have seen h1m — she
meant Mukhtar — and as for the destroyer, that is you.””

Ibn ‘Ammir narrated that Waki¢ was asked about Umm
Diawad al-Wabishiyyah. He said: ‘She was a woman with an
intelligent heart.” And Yahya ibn Sa‘id was asked about her; he
said: ‘A man asked her about Shurayh. She said: He was like
your mother.” In this report, Yahya ibn Sa4d, one of the imams
of jarh is quoting Umm Dawad al-Wabishiyyah about a narrator
(Shurayh). Shubah natrates that his mother asked Hisham ibn
Hassan: “Who does Muhammad ibn Sirin narrate from? He
said: From Aba Hurayrah and Ibn ‘Umar. Then she said: Ibn
Sitin did hear hadith from them.”

WOMEN’S ROLE IN HADITH CRITIQUE

The methodology of hadith critique reached full development
in the second—third century. Most of its principles relate to the

'Aba Dawiid AL-TAYALISI, a/l-Musnad, as cited in ALZARKASHI al-
Tjabah, 59. ®AL-DHAHABI, Styar alam al-nubald’, ii. 294. ALKHA’HBAL
BAGHDADI , al-Jami¢ li-akhlag al-rawi wa adab a/ sami®, 1. 133. *BAHSHAL,
Ta’rikh Wisit, 109.
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critical study of ismads, a sophisticated and difficult discipline
entailing cross-checking the narrators in order to verify who
met and studied what with whom, when and where. A part of
that effort of critique was concerned with verifying the actual
text of the hadith, alongside the labour of deriving instruction
or guidance from it. Among the Companions, ‘A’ishah is a
famous practitioner of this art. While no formal or systematic
statement of key principles of critique is attributed to ‘A’ishah, it
is quite clear that those principles derive from her exemplary
practice. Six are illustrated below:

Checking the hadith against the Qur’an

‘A’ishah consistently applied the principle, later formulated and
agreed upon by all jurists and traditionist, that if a hadith is
contradicted by a Qur’anic verse, and there is no way of rec-
onciling them, then the hadith will be ‘left’. For example, ‘Abdul-
1ah ibn ‘Abbas used to say: “The Prophet — salla [-lihu “alay-hi wa
sallam — saw [i.e. actually set eyes on] his Lord twice.” Masruq
says that he asked ‘A’ishah:

O wmm al-mu’minin, did Muhammad see his Lord?

She said: What you have said has made my hair stand on end for fear!
Where are you from [i.e. where is your grasp of] three things! Who-
ever tells you that, he is a liar. Whoever tells [you] that Muhammad
saw his Lord, he is a liar. Then she recited [a/~A4n%m, 6. 104]: No seeing
[faculties] can encompass Him, and He encompasses all seeing [facnities]. And
[al-Shara, 42. 51]: It is not for any human that God should speak to him unless
by revelation or from bebind a veil. Whoever tells you that he knew what is
in [store for] tomorrow, he has lied. Then she recited [Lagman, 31. 34]:
No soul knows what it will earn tomorrow. And whoever tells you that he
concealed something, he has lied. Then she recited [#/-Ma>dab, 5. 67):
O Messenger, proclaim that which bas been sent down to you from your Lord,
Rather, he saw [the angel of the Revelation] Jibsil in his form twice.”!

“Urwah ibn al-Zubayr narrated from ‘Abdullih ibn “Umar
that he said: “The Prophet — salla lidhu “alay-hi wa sallam — stood

' AL-BUKHARI, Sahih, Tafsir, bib tafsir sirat al-Najm.
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up on the galib of Badr [the ditch in which the unbelievers were
buried] and said [to the dead]: Have you found there what your
Lord had promised? Then he said: They are hearing what I am
saying to them.” When this hadith was mentioned to ‘A’ishah,
she said: ‘Rather, the Prophet — salla l-lahu “alay-hi wa sallam —
said: They know that what I am saying is true. Then she recited
[@l-Nami, 27. 80): Indeed you cannot make the dead hear.!

Checking the badith against another, stronger hadith

Another key principle detived from the practice of ‘A’ishah is
that if a hadith goes against one stronger and more firmly
established than it, then the weaker hadith will be ‘left’, not
acted upon. “Ubayd ibn Rifa%h al-Ansari says:

We were in an assembly where Zayd ibn Thabit also was. Then [the
people there] discussed the bath after [sexual] emission. [Zayd ibn
Thibit] said: If someone has intercourse and did not ejaculate, he has
only to wash his private parts and do ablution like the ablution for the
prayer. Somebody from that assembly stood up and came to ‘Umar
and told him that. Umar said to the man: Go yourself and bring him
to me, so that you can be witness against him. The man went and
brought him. There with ‘Umar were sitting some Companions of the
Messenger of God — salla lHihu ‘alay-hi wa sallam — among them, ‘Ali
ibn Abi Talib and Mu%dh ibn Jabal. ‘Umar said to Zayd [ibn Thabit]:
O enemy of yourself, do you give a fatwa like that? Zayd said: By
God, T have not invented it. Rather, I have heard it from my uncles
like Rifa%h ibn Rafi¢ and Aba Ayyib al-Ansarl. Then ‘Umar asked
those Companions who were there with him and said to them: What
do you say? They differed. ‘Umar said: O slaves of God, you differ,
while you are the elect of those who took part in [the battle of] Badr!
Then ‘All said to him: Send someone to the wives of the Prophet —
salla L-iihu “alay-hi wa sallam — for they will be aware of there being
something like that. ‘Umar sent to Hafsah and asked her. She said: I
have no knowledge of that. They sent someone to ‘A’ishah. She said:
When the circumcised part has passed the other circumcised patt,
then the bath is obligatory. Then Umar said: If I [come to] know

" AL-BUKHARI, Sahih,Maghazi, bab qat! Abi Jabl.
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anyone doing that and [after so doing] he does not have a bath, T will
give him a lesson.”!

Checking the hadith against a sunnab of the Prophet

Salim narrates from his father ‘Abdullah ibn Umar that he said:
I'heard Umar say: “‘When [in the hajj] you have done the stoning
[and sacrificed] and shaved, then everything becomes permissible
for you except women and perfume.” Salim continues: “A’ishah
said: Everything except women. I put perfume on the Messenger
on that occasion’. Then Salim comments: “The sunnab of God’s
Messenger — salla l-labu “alay-hi wa sallam — is mote worthy to be
followed.”

Abii Bakr ibn ‘Abd al-Rahman said: ‘T heard Abi Hurayrah
giving 2 sermon and he said in his sermon: Whoever has got up
at the time of dawn in the state of major impurity, then he
should not fast. I [Aba Bakr ibn ‘Abd al-Rahman] mentioned
that to “Abd al-Rahman ibn al-Harith, who mentioned it to his
father; he did not accept it. Then I and ‘Abd al-Rahmin went
and called upon ‘A’ishah and Umm Salamah and we asked about
that. ‘A’ishah said the Prophet — salla l-iibu alay-hi wa sallam —
used to get up in the morning in the state of major impurity and
he used to fast.”

Qisim ibn Muhammad narrates that ‘A’ishah was informed
that Abu Hurayrah was saying: “The passing of a woman in front
of person praying invalidates the prayer.” She said: “The Messen-
ger of God — galla I-lihu “alay-hi wa sallam — would pray, and my
leg would be in front of him, then he would turn it away and I
would draw it back.”*

1AL.TAHAWL Sharh Ma‘ani al-athar, i. 58. ZAL»BAYHAQL al-Sunan al-
kubra, Hagj, bib ma yahillu bi-l-tapallul al-awwal min mahgarat al-ibrim.
AL-BUKHARI, Sapih, Sawm, bab al-sa’m yushi-hu junitban, MUSLIM,
Sabih, Siyam, bab sibbat sawm man tala‘a “alay-hi al-fajri wa huwa junib.
ABU MANSUR AL-BAGHDADI, Is#idrak umm al-mu’minin, 99.
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Checking the hadith in the light of its occasion (sabab)

QUrwah ibn al-Zubayr narrates that it came to the knowledge of
Avishah that AbG Hurayrah was saying: “The Messenger of God
— salla l-lahu alay-hi wa sallam — said: Being content with a whip
in the path of God, is better to me than freeing an illegitimate
child. And that the Messenger of God— salla l-labu “alay-hi wa
sallam — said: The illegitimate child is the worst of the three
[fathet, mother, child]; and the dead person is punished for the
wailing of the living,” ‘A’ishah said:

God have mercy on Abit Hurayrah, he did not listen properly, so he
did not answer properly. As for his saying, ‘Being content with a whip
in the path of God is better to me than freeing an illegitimate child™
Now, when the verse [@/-Balad, 90. 11-13] was revealed But he has not
attempted the stegp ascent. And what will make you know what the steep ascent
is? It is the freeing of a neck [from the yoke of slavery], it was said to him: O
Messenget of God — salla l-lahn ‘alay-hi wa sallanr. We do not have
anything to free, unless it be that some of us have slave-girls who
serve us and work for us [and] we could ask them to do adultery and
then have some children whom we could free. Then the Messenger of
God — salla l-abu “alay-hi wa sallam: Being content with a whip in the
path of God is better to me than commanding adultery and then free-
ing an illegiimate child. [Then] as for his saying that ‘an illegitimate
child is worst of the three’, the hadith was not like that. A hypocrite
used to cause hurt to the Messenger of God — salla [-labu “alay-hi wa
sallam — so he said: Who will defend me from him? Someone said: O
Messenger of God — salla MHabu “alay-hi wa sallam — besides that [he
does as you say] he is an illegitimate one. Then he said: He is the worst
of the three, and God says [a/-Anam, 6. 164): And no bearer of burden
bears the burden of another. [Then) as for his saying that the deceased is
punished for the wailing of the living, so the hadith is not like that.
Rather, the Messenger of God — salla [-lzhu ‘alay-hi wa sallam — passed
by a Jew who had died and the people of his family were wailing over
him. Then he said: They ate crying over him and he is being pumshed
God says [a/-Bagarab, 2. 286): God does not burden a self beyond its m_paagl

VAL-HAKIM, al-Mustadrak, ii. 234.
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Checking a hadith against the difficulty of acting upon it

‘Ubayd ibn “Umayr narrates that it came to the knowledge of
“Aishah that ‘Abdullah ibn ‘Amt was commanding women, when
they bathed, to unravel their plaits. She said: ‘Alas! why does he
not command them to shave their heads!”'

Yahya ibn ‘Abd al-Rahman ibn Hatib natrates from Aba
Hurayrah that he said: “Whoever washes a deceased, he should
bathe, and whoever catties [the body] should do ablution.” When
it came to the knowledge of ‘A’ishah, she said: ‘Are the dead
Muslims impure?! What harm is thete in carrying wood?!’

Checking a badith for misconstruction of its meaning

Abu Salamah narrates that when death approached Abu Sa%d
al-Khudri, he called for new clothes and put them on. In doing
so he was acting on what he remembered the Prophet as saying:
‘T heard the Messenger of God —~ salla FHabu ‘alay-hi wa sallam —
say: The dead person will be raised in those clothes in which he
dies.” When this came to the attention of ‘A’ishah, she criticized
it and said: ‘God have metcy on Abt Sad! The Prophet — salla
Liahu ‘alay-hi wa sallam — meant the [garment of] actions on which
a man dies. For the Prophet — salla [-labu “alay-hi wa sallam — said:
People will be resurrected, barefoot, naked, uncircumcised.”

1MUSLIM, Sabih, Hayd, bab bukm dafd’ir al-mughtasilab, IBN MAJAH,
Sunan, Tabarah, bab ma ja’a fi ghusl al-nisa® min al-janidbab. “ABU DAWUD,
Sunan, Jana’iz, bab yustababbu min tathir thivab al-mayyit “inda l-mawt; AL-
ZARKASHI, al-ljabah, 71.



Chapter 9

Overview by period and region

At no time in Islamic history including the present, and in no
part of the Islamic world, past or present, has study of hadith
been considered among Muslims themselves as either redundant
or obsolete. To the contrary, the relevance and utility of hadith
for teaching the believers how to embody the guidance of Islam
in their transactions with God and with each other have always
been securely fixed at the deepest level of their commitment as
believers. That said, active engagement in the study and teach-
ing of hadith has varied in scope and volume in different times
and places. In particular, the numbers of women engaged in the
receiving and diffusing of hadith, though not localized to a
particular period or region, has varied markedly — at least if
judged by the material that I have compiled on the mupaddithat.
Interestingly, the change by period and region in the numbers
of men engaged in hadith study does mostly, but does not
always, correspond to the change in the numbers of women.
Variation in the quality or level of attention that a particular
body of knowledge receives is normal; to some degree it can be
observed in all branches of knowledge, all arts and crafts and
patterns of industry and commerce, and in every civilization. It
is a function of how, in a particular setting, interest in a body of
knowledge is motivated, how costs and rewards for engaging
with it are perceived, where it fits within broader conceptions
of the purposes that education is supposed to setve in the com-
munity providing it. I try in this chapter to give a sense of the
general outline of when and where hadith study and teaching
among the women intensified, declined, revived. The outline is
what the material, in gross qualitative terms, suggests to me at
this very early stage of studying the material. I offer only very
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tentative explanations for the bigger shifts recorded. It will not
be possible to offer more secure explanations until the biographi-
cal accounts and mentions of women scholats and students can
be analysed systematically, and then set alongside relevant
information about the socio-economic and legal and political
conditions in which the work with hadith was done.

The divisions by region are self-explanatory. As for time
periods, the material seems to me to fall into four main phases:

1st—2nd c. AH. In this period women narrators of hadith are
both many and conspicuous. The hadiths of women Companions
and Successors are widely circulated, and recorded in the pre-
cursors of the Six Books and other major collections.

2nd-5th c. AH. This is a relatively weak period for women
narrators but a peak period for men scholars and students of
hadith. The Six Books and major specialist studies are written at
this time. The third century is the weakest for women scholars,
their numbers recovering gradually through the fourth and fifth
centuries.

6th—9th c. AH. After the ime of the women Companions, this
is the brightest period in the history of the mubaddithat. From the
sixth century, their numbers grow rapidly, peaking in the eighth,
beginning to go down in the ninth.

10th—15th c. AH. The period of clear scholatly decline among
Muslims in all Islamic sciences including hadith. The decline is
not particular to women,; it includes men too.

FIRST PERIOD: 1st-2nd c. AH

This is considered the best, the normative, petiod of Islam. It is
the period of the Companions — men and women who learnt
the religion from the Prophet himself — of their Successors,
many of whom accompanied the Companions in long years of
apprenticeship; and of those who followed the Successors and
who, by the end of this period, had formalized the practice of
their teachers into a strict and solid scholarly discipline.

The hadiths of the women of this period are recorded in
the major compilations of hadith. Among the Companions, the
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most important and most famous figure in the hadith and figh is
¢Aishah. She narrated 2,210 hadiths. 297 of those hadiths are in
the Sahibs of al-Bukhari and Muslim; 174 are found in both,
with 54 in al-Bukhari and 69 in Muslim not recorded in the
other.! In sheer abundance of hadiths, in the Six Books, she is
second only to Abt Hurayrah. The total of her hadiths in the
Six Books is 2,081, of Aba Hurayrah’s 3,370. In knowledge of
the religion ‘A’ishah was a point of reference for the Compan-
ions; Abu Musa al-Ash‘ati said: “Whenever any matter became
difficult for us, the Companions of the Prophet — salla Flahu
“alay-hi wa sallam — then we asked ‘A’ishah about it: we found
she had got knowledge of that.”

Next to ‘A’ishah in abundance of hadiths is Umm Salamah
Altogether she has 378 hadiths, of which al-Bukhari and Muslim
both record 13, while al-Bukhari has another 3 and Muslim 13.
Among other women Companions who narrated a lot of hadiths
are: Asm2’ bint Yazid ibn al-Sakan who narrated 81; wmm al-
mu’minin Maymunah, who narrated 76; umm al-mu’minin Hafsah,
who narrated 60; and Asma’ bint Umays, who also narrated 60
hadiths.

Among the most famous women natrators in the genera-
tion of the Successors is ‘Amrah bint ‘Abd al-Rahmain. In the
Six Books and other major collections, her hadiths are plentiful.
She grew up in the house of ‘A’ishah and learnt a lot of hadiths
from her and others. “‘Umar ibn ‘Abd al-‘Aziz said: ‘No one is
now [living] who has more knowledge of ‘A’ishah’s hadith than
‘Amrah’, and he benefited much by her counsel.* Al-Zuhsi said:
‘Qasim ibn Muhammad said to me: I see, my boy, that you are
greedy for knowledge. Should I not inform you of the vessel of
knowledge? Go and stick to ‘Amrah, for she was under the
guardianship of ‘Aishah.” Al-Zuhii said: “Then I came to her

. 5
and I found her an ocean; its water never goes.’

' AL-DHAHABI, Siyar a‘lim al-nubali®, i. 139. (BN HAJAR, Tahdbhib al-
tahdhib, xii. 463. "AL-DHAHABI, Siyar a%m al-nubald’, ii. 210. “IBN SAD,
al-Tabaqdt al-kubra, ii. 387. 5AL-DHAHABT, Siyar alam al-nubald’, tv. 508.
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Another expert of this period is the great mubaddithah of
Basrah, Hafsah bint Sitin, the sister of the renowned scholar
Muhammad ibn Sirin. Her hadiths too are found in all major
compilations. Iyas ibn Mu‘wiyah relied on her in preference
even to Hasan al-Basri and Muhammad ibn Sitin." Al-Safadi
says: ‘She was unique in her time: jurist, truthful, virtuous and
of great rank.”?

Another expert of this petiod is the famous scholar of
Sytia, Umm al-Dard?’, whose hadiths are also abundant in the
sources. Al-Dhahabi praises her for her ]urlsnc knowledge and
intelligence and for her devotion to worship.” Ibn Kathir said:
‘She was a #3biiyyah, devout, scholar and jurist. Men studied with
her and learnt figh from her in her teaching places on the north
side of the [Umayyad] Mosque, and ‘Abd al-Malik ibn Marwan
when he was caliph used to sit in her circle with other students.”

Among many examples of well-known women scholars of
the second century, after the #2biyyat, are Umm al-Aswad al-
Khuzi‘yyah and “‘Ubaydah bint Nabil al-Hijaziyyah. Umm al-
Aswad narrated hadith from Munyah bint “Ubayd al-Aslamiy-
yah and Umm N2’ilah al-Khuza‘yyah.” Ahmad ibn ‘Abdillah ibn
Yinus, ‘Abd al-Rahman ibn ‘Amr al-Bajali, Muslim ibn Ibrahim
al-Azdi and Yinus ibn Muhammad al-Mw’addib narrated from
her. Al-“Tjli said: ‘She was a reliable Kufan narrator.”® Ubaydah
bint Nabil narrated from ‘A’ishah bint Sa‘d ibn Abi Waqqas.
Among her students were Ishaq ibn Muhammad al-Farawi, al-
Khasib ibn Nasih, Muhammad ibn ‘Umar al-Waqidi and Ma‘n
ibn Isa al-Qazzaz.

It is clearly noticeable that, in terms of narrating hadith, the
time of the women Companions is the most shining period. This
continued much the same into the time of their Successors.
However, in the generation of those after the Successors, there
are far fewer women whose hadiths are recorded in the famous

' ALMiz2Z1, Tabdbib al-kamdl, xxxv. 152. *AL- SAFADI al-Waft bi-l-wafayat,

xiil. 106. "AL-DHAHABI, Tad}]kmzt al-huffag 53. “IBN KATHIR, 2/ Blda]a})
wa/m}m]a}) sub anno 82. “IBN HAJAR, Tahdhib al-tahdhib, xii. 486. SIbid.
T ALMIZZ1, Tahdhib al-kamil, xxxv. 239.
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compilations. The most likely reason for this is that the men’s
interest in hadith was becoming very strong and they were
travelling extensively to collect hadiths from every city and in as
short a time as possible — travelling then was arduous. So, when
they were compiling hadiths, they recorded from the women of
their generation only the hadiths that they could not get from
men scholars, whom it was easier to find and find out about.
This trend became still more pronounced in the next petiod.

SECOND PERIOD: 3rd—5th c. AH

This is the so-called ‘golden period’ of hadith study, when the
major genres of hadith compilation and the major compilations
are put together and circulated. It is also the period when trav-
elling for ‘the knowledge’ is at its peak. In the beginning of the
second century there are scholars of the rank of al-Zuhi (d. 124)
in Madinah, ‘Amr ibn Dinar (d. 123) in Makkah, Qatadah and
Yahya ibn Abi Kathir in Basrah, Abt Ishaq al-SabPi and al-
A‘mash in Kufah; at the end of the century Milik in Madinah,
Ibn ‘Uyaynah in Makkah, Shu‘bah in Basrah, Sufyan al-Thawri
in Kufah. By the beginning of the third century all the major
centres of hadith — in Kufah, Basrah, Baghdad, the Haramayn,
Syria and Egypt — are dominated by the male scholars. Women
appear to be so far absent from the circles of hadith teachers
that we do not find a single woman named among the long list
of the teachers of al-Bukhari, Muslim, al-Tirmidhi, Aba Dawud,
Nasa’l and Ibn Majah, the authors of the Six Books. Before this
period, by contrast, we find women named among the teachers
of Abu Hanifah, Malik, Sufyan al-Thawri and Shu‘bah. So, what
might explain this abrupt absence of women teachers?

We need to differentiate between receiving ‘the knowledge’
and transmitting it. As for the former, women continued to study
hadith, and there is no indication that people paid less attention
to the education of their daughters. It will be remembered that
Malik’s daughter Fatimah memorized the whole of his Muwatta
and became a narrator of hadith, while his son did not.
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The crucial difference appears to be the increased impot-
tance at this time of travelling between different teachers and
different towns, and collecting the hadith of every major centre
of learning in the Islamic world. Women cannot have had the
same facility to undertake long, arduous journeys in the path of
knowledge or to absent themselves from their duties to family.
With some exceptions, their hadith were mostly acquired from
their family and the scholars in the near locality.

Also, the travelling students are coming from outer regions
into the heartlands of Islam — each of the authors of the Six
Books is an example. In theit places of origin hadith scholar-
ship, especially among women, is not yet established. So we
cannot imagine them narrating from the women of their family
or of their home towns. Then, on artiving in the heartlands of
Islam, they have a very limited time in which to acquire as many
hadiths as possible before moving on: naturally they would be
inclined to sit with those teachers who have themselves travelled
extensively and collected large numbers of hadiths. Also, being
strangers, they can have had only limited, if any, knowledge of
the women scholars active in the town they are passing through
and only limited, if any, access to them. Finally, it will be very
rare by the third century that a woman has knowledge of
hadiths that have not been already circulated and can be heard
reliably narrated by men, to whom the visiting students do have
access.

That said, those scholars who had access to the muhaddithar
in the heartlands of Islam did natrate from them and so their
names, as also their hadiths, have survived. For example, in
Madinah: Imam Shams al-Din al-Jazari (d. 813) narrates with his
isnad to Bakr ibn Ahmad al-Qasti, who narrated from Fatimah
bint ‘Ali ibn Masa al-Rida (3rd century) from Fatimah, Zaynab
and Umm Kulthiim, all three daughters of Misa ibn Ja%ar (3" ¢.),
who narrated from Fatimah bint Jafar ibn Muhammad al-Sadiq
(2nd c.) that she said: ‘Fatimah bint Muhammad ibn ‘Al [2nd c]
narrated to me, saying: Fatimah bint ‘Ali ibn al-Husayn [1st c.]
narrated to me saying that Fatimah and Sukaynah, daughters of
Husayn ibn ‘Ali narrated to me from Umm Kulthum bint
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Fatimah bint al-Nabi — sa/la -abu ‘alay-hi wa sallam — saying:
Have you forgotten the Prophet’s word to ‘Ali: You are to me as
Hariin was to Misa.”' Also in Madinah: ‘A’ishah bint al-Zubayr
ibn Hisham ibn ‘Urwah, whose hadiths have been recorded by
Qadi Aba ‘Abdillah al-Mahamili” In Baghdad in this period,
Rayhanah wife of Ahmad 1bn Hanbal, and his slave Husn, both
received hadith from him.” In Kufah there was Fatlmah bint al-
Zayyat. Al-Khatib al-Baghdadi has narrated her hadith.* In Kufah
there was Fatimah bint Muhammad ibn ‘Abd al-Rahmin 1bn
Sharik, whose hadiths wete recorded by Hafs ‘Umar ibn Shahin®
In Basrah, the hadiths of Ghufayrah bint Waqid were recorded
by Ibn Hibban.® In Wasit, there was Fatimah bint Ishaq ibn
Wahb ibn al—‘AUﬁf al-Wasiti; her hadiths were recorded by Imam
al-Tabarani.” In Syria, there was Umm al-Abbas Lubabah bint
Yahya ibn Ahmad ibn Ali ibn Yisuf al- Kharraz whose hadiths
were recorded by al-Khatib al- Baghdadi.’

Near the end of the third century hadith activity started to
decline, a trend that continued until the fifth. Perhaps the
fourth century is the weakest for hadith activity among women.
In this century Baghdad is the major centre of mupaddithar. One
of the famous ones among them is Amat al-Wahid bint al-
Husayn ibn Isma‘l al-Mahamili (d. 377). Al-Daraqutni says:
‘She learnt hadith from her father, Isma‘l ibn al-‘Abbas al-
Warriq, ‘Abd al-Ghafir ibn Salamah al-Himsi, Aba I-Hasan al-
Misti, Hamzah al-Hashimi and others. She memorized the
Qur’an and learnt figh according to imam al-Shafi9’s school and
other sciences.” Another example is Fatimah bint ‘Abd al-
Rahman al-Harraniyyah (d. 312), who was born in Baghdad,

'See IBN AL- jAZARI Asna al-matalib, 49. "See AL-MAHAMILI, K a/-
D#‘a>, 186. ’Abi Husayn IBN ABI YATA, Tabaqat al-Hanabilab, i. 429.
AL KHATIB AL-BAGHDADI , Talkhis al-mutashibih, 1 113. *IBN SHAHIN,
al- Targbzb f fada’z/ al-a“mal wa thawab dhalik, 167. ‘BN HIBBAN, K a/-
Thigat, iv. 9. T AL-TABARANI, a/-MuSam al- mg/nr ii. 151. *AL- KHATIB AL-
BAGHDADI, Talkhis al-mutashabib, 1. 482. Id Ta’rikh Baghdad, xiv. 443.
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then brought to Egypt where people studied hadith with her.'
Another examples is Amat al-Salam bint al-Qadi Abi Bakr (d.
390); the names of a number of her students” are found in al-
Khai.ib.3

An important feature of this century is that we begin to
find mupaddithat in Khurasan and Transoxania. Their numbers
continued to grow in this part of the wotld until it was destroyed
by the Mongols at the beginning of the seventh century. Among
the famous traditionists of this area in the fourth century were:
Umm Salamah (Ammah bint Abi Sa‘id al-Hasan ibn Ishaq ibn
Bulbul al-Naysabiri,* Jumi%h bint Ahmad ibn Muhammad ibn
‘Abdillah al- Mahrmyyah from Nishapur (who also taught hadith
in Baghdad),” and Umm ‘Abdillih Zaynab bint ‘Abd al-Rahmin
ibn Muhammad al-Tjliyyah, who taught hadith in Jutjan in 347.°

Toward the end of the fourth century we find the first
records of people bringing young children, even infants, to the
hadith classes. Those who heatd hadith before they were five
were expected to report their hearing by using the formula ‘we
attended the hearing’ rather than ‘we heard’. However, some
scholars did not approve even this. Al-Dhahabi says in his
account of Aba 1-Qasim ‘Abdullah ibn al-Hafiz Abi Muham-
mad al-Hasan ibn Muhammad al-Khallal (385-470), brought by
his father to hear hadith from Aba Hafs al-Kattani: ‘His hearing
from al-Kattani was when he was in his fifth year. From this
time [...] the system went upside down. Rather, 7jazab is better
in strength than [this] attendance, for whoever heard hadith just
attending [a class] without understanding, he did not receive
anything. The one who has got 7agab has got something. Yes if,
along with the attendance, there is a permission from the
shaykh, that is better.”’

Ibzd 441. ALDHAHABI Ta’rikh al-islam (sub anng 381-400), 195,
KHATIB AL-BAGHDADI , Ta’rikh Baghdad, xiv. 443. “See ‘Hasan bin Ishaq
ibn Bulbul’ in IBN AL—‘ADIM Bughyat a/ talab, 2295-98. >ALKHATIB Al
BAGHDADI, Ta’rikh Baghdad, xiv. 444. SAL-SAHMI, Ta’rikh Jutjan, 506. 7
See AL-DHAHABI, S#yar a%im al-nubald’, xviii. 369.
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In the fifth century, women from non-Arab countries ex-
celled the Arabs in the field of teaching and narrating hadith.
For example, in Nishapur Fatimah bint Abi ‘Ali al-Hasan ibn
CAli al-Daqqaq (d. 480) taught ma]or books of hadiths including
the Musnad of Aba ‘Awamah.' Al-Sam%ni says: ‘She was the
pride of the women of her time, no one similar to her has been
seen in her good character; she was a scholar of the Book of
God and virtuous.” In Isfahan, there was ‘A’ishah bint Hasan
ibn Ibrahim al-Warkaniyyah al-Asbahaniyyah (d. 460). She taught
hadith regularly. Ibn al-Sam@ni says: ‘I asked Hafiz Ismafl
about her. He said: She is a tighteous woman scholar; she gives
sermons to the women; she wrote down .4maii of Ibn Mandah
from him. She is the first person from whom I got hadith. My
father sent me to study with her. And she was an ascetic. ? In
Herat, there was Biba bint ‘Abd al-Samad al- Hartharmyyah (d.
477). Al-Sam®%ni says: ‘She was a righteous and pure woman’ and
“The people who learnt hadith from her cannot be counted.” In
Marw there was Karimah bint Ahmad ibn Muhammad ibn
Hatim al- Marwaziyyah (d. 465) who taught Sabih al-Bukhari
many times.” About her al- Sam‘ini wondered if anyone had
seen her like among women.’

THE THIRD PERIOD: 6th-9th c. AH

In this period the Islamic world suffered two catastrophes the
like of which it had never experienced before and has not
experienced since then until our own time: the destruction of
Jerusalem and parts of Palestine by Crusaders, and the
Mongols’ destruction of major parts of the eastern Muslim
world, including Baghdad and the ‘Abbasid caliphate.

'IBN NUQTAH, a/ Tagyid, 497. *AL-DHAHABL, Ta’rikh al-islim (Jub anno
471—480), 296 *See ALDHAHABI Siyar alam al-nubal@, xvii. 302.
*Ibid., 404. " Ibid,, 233. SIbid., 234.
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Yet, in spite of the destruction suffered during it, this period
is characterized by a revival of hadith sciences, after a long
period when figh had been more dominant. This revival is also
reflected in the women’s role in study and teaching of hadith.
Indeed, except for the time of the women Companions, this
period is the best for the women’s advancement in, and major
contribution to, hadith. The comment by al-Dhahabi quoted
eatlier refers to this time: in his biographical account of Imam
Hafiz Aba ‘Abdillzh Muhammad ibn Mahmud ibn al-Najjar (578
—643), he writes: ‘Ibn al-Sa%ti says: Among his teachers were
three thousand men and four hundred women.”’

How could so great a disaster as the loss of Jerusalem and
major defeats in Central Asia and Mesopotamia coincide with
the rise of interest in hadith? The answer is that great catastro-
phes can shake people up, individually and collectively, enable
them to re-think their commitments, to either save or forever
lose their way of life. The terrible events the Muslims had to
endure led them to return to their tradition and strive to rescue
their religion and reform their society. For Muslims, the only
reform that is sound Islamically is the one that strives to guide
people by the Sunnah of God’s Messenget, salla l-lahu “alay-hi wa
sallam. This explanation is supported by the fact that the revival
began with the scholars of Jerusalem and the people of Sytia —
they were the ones most directly affected by the political and
military disaster of the Crusades. Ibn Asakir al-Dimashqi and
the family of Ibn Qudamah, who left Jerusalem as the Crusad-
ers occupied it, settled in Damascus. Here they revived the
hadith sciences; then, others of the same mind later joined
them from elsewhere in Syria. Their women also participated in
this great effort to consolidate and revive ‘the knowledge’.

When the renewed quest for the knowledge first began, the
major centtes of hadith were not in Damascus or Cairo. Rather,
people in quest of the knowledge had to travel to Baghdad or,
further east, to Isfahan. In Baghdad there were a large number

"Tbid,, xxiii. 133.
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of female traditionists to whom the people travelled. The most
important among them was Shuhdah bint al-Ibri (d. 574) and
Tajanni bint ‘Abdillah al-Wahbaniyyah (d. 575). All the major
traditionists of the time studied with them. In Isfahan the most
important shaykhah at this time was Fatimah bint ‘Abdillah al-
Juzdaniyyah (d. 524), considered one of the most outstanding
figures in the whole history of hadith. It is her student Fatimah
bint Sa‘d al-Khayr (d. 600) who diffused hadith in Damascus
and then in Cairo. By the end of this century, hadith sciences
had strengthened greatly in Damascus so that it was becoming
established as a major centre. Among the women teachers of
hadith of this petiod was Aminah bint Muhammad ibn al-Hasan
ibn Tahir ibn al-Rar al-Dimashgqiyyah (d. 595). She studied hadith
with her grandfather, the qadi Aba -Mufaddal Yahya ibn ‘Alf
al-Qurashi and Aba Muhammad ‘Abd al-Karim ibn Hamzah.
Her father obtained for her a copy of Sunan of Aba Dawad, and
she read part of it with ‘Abd al-Katim ibn Hamzah.' Qadi Muhyi
-Din Abt -Ma%li ibn al-Zaki, Shihab al-Din al-Qusi and others
studied with her. She also endowed a 77baf in Damascus.”

That Ibn al-Najjar studied hadith with four hundred women
teachers during this period is not the only record we have of
their activity. Hafiz Ibn ‘Asakir (d. 571) received hadith from
more than 80 women. His colleague and a famous traditionist
Abi Sa‘d al-Sam%ni (d. 562) has provided accounts of 69 of his
shaykhahs. Aba Tahir al-Silafi (d. 576) studied with a scote of
women teachers. Even Ibn al-Jawzi, a famous scholar and great
preacher who never travelled, has natrated from three women.

The seventh century began with the cataclysm of the Mon-
gol devastation. Chinggiz Khan began his campaign against the
Khwarizmshah in 616. His hordes destroyed Bukhara, Samat-
qand, Hamadan, Zinjan, Qazwin, Marw, and Nishapur. Under
his grandson Hulagu they entered Baghdad and laid waste to
the city, all its treasures, including its libraries, and massacred its

BN ‘ASAKIR, Ta’rikh madinat Dimashq, Tardgiim al-nisa®, 49. AL
DHAHABI, Ta’rikh al-Iskim (sub anno 591-600), 180.
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people. Then they headed to Aleppo and did the same. They
occupied Damascus in Jumada al-Ula 658. On their march to
Egypt they suffered their first major defeat in ‘Ayn Jalit in
Ramadan 658. Then the Mamltk sultan Baybars turned the tide
of war decisively in the Muslims’ favour and forced the Mongols
to flee Syria, although they remained on its borders and the
danger of incursions and looting raids persisted.

The consequences of the Mongols’ invasion were severe.
The centres of scholarship of Samarqand, Bukhara, Nishapur
and Baghdad wete uttetly devastated, and they never regained
their importance as centres of hadith study and teaching. It is 2
mercy that just before that disaster, Syria and Egypt had become
established as major focal points for Islamic scholarship.

The Mamluk rule over Egypt and Syria endured from 648
to 923. During this petiod scholatly life became more dynamic,
and many grand colleges and mosques were built in the Mamluk
domains. The revival of hadith had begun in Syria, before it
took hold in Egypt, when (as I noted catlier) the family, friends
and followers of Shaykh Ahmad ibn Muhammad ibn Qudamah
left Palestine in 551 and settled in Qasyan in Damascus. Here
Shaykh Abta “Umar Muhammad ibn Qudamah al-Maqdisi built
al-Madrasah al-‘Umariyyah in 555. Some years later, in 599,
Jami¢ al-Hanabilah was built there. Both were very important
centres for hadith science. The first centre dedicated expressly
for the study of hadith was Dar al-Hadith al-Nariyyah in
Damascus in 559 founded by the sultan Nur al-Din al-Shahid.
Al-Malik al-Kamil al-Ayytbi built Dar al-Hadith al-Kamiliyyah
in 622 in Cairo and his brother al-Malik al-Ashraf built two
more centres for hadith study in Damascus. These institutions
proved to be vital resources for the community in Syria and
Egypt, in the seventh century and subsequently. They always
included women teachers and women students, most of whose
names are preserved in the records of sama‘at attached to the
hadith books.

In my biographical dictionary of the mupaddithar, five
volumes are devoted to the women of the seventh century, and
six volumes each for the eighth and ninth centuries. As well as
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Syria and Egypt, hadith scholarship among women also grew in
the cities of the Haramayn. Perhaps some 90% of the entries in
the dictionary for the seventh to ninth centuries are for the
women of Syria, Egypt, and the Haramayn.

THE FOURTH PERIOD: 900-1500 AH

This period is one of decline, so that a single volume of the
biographical dictionary suffices for each century. The decline is
not confined to women, nor only to the study of hadith. Rather,
it is a general phenomenon affecting men as well as women, and
all branches of the Islamic sciences. ;

Among the most prominent women teachers of hadith in
this period were: Umm al-Khayr Amat al-Khiliq al-Dimash-
giyyah (d. 902). Al-Suyuti says about her: ‘By her death people
fell one rank in hadith; for she was the last person who narrated
from “Aishah bint ‘Abd al-Hadi, who was the last student of al-
Hajjar.’’ Another important figure is ‘A’ishah bint Muhammad
ibn Ahmad ibn Abi ‘Umar al-Hanbaliyyah (d. 906). Ibn Tulan
says about her: ‘She studied hadith with a group of people in-
cluding Abt Baks ibn Nasir al-Din, with whom she studied /-
Majlis al-Awwal of his “Amals, which contains al-Musalsal bi-I-
awwaliyyah and a commentary on it. Ibn Tulan studied with her.”
Another famous figure is Shaykhah of Zabid, Asma’ bint
Kamal al-Din Masa al-Daja21 (d. 904). Al-‘Aydriisi says about
her: ‘She was righteous; a devout; reciter of the Qutr’an; she
used to read Zafs7r and books of hadith, and taught women, gave
sermons to them, and taught them self-discipline. Her words
had an impact on the heart. Sometimes she wrote letters of
commendation to the sultan, qadl and amir; her recommen-
dations were accepted and not rejected.’

1ALSUYUTT, al-Minjam fi lmuSGam, 99. BN HUMAYD, al-Subub al-
wabilah, 511. >AL<AYDRUSL, a/-Nir al-sifir, 40.
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Another figure was Zaynab bint Muhammad al-Ghazzi (d.
980). Najm al-Din al-Ghazzi says: ‘She read with her father, and
studied a lot with her brother (my father). She read with him
Tangib al-Lubab, and patt of al-Minhdj. She copied for him many
books in her own hand.” He goes on to praise her knowledge
and uniqueness.'

Among the mupaddithat of the eleventh century are: the
great Makkan scholar, holder of high znad, Zayn al-Sharaf bint
al-Imam “Abd al-Qadir ibn Muhammad ibn Yahya ibn Mukar-
ram al-Tabari (d. 1083). Her students included the musnads of
her time, Ibrahim al-Karani (who revived hadith in the Hijaz in
this period), Hafiz of Hijaz ‘Abdullah ibn Salim al-Bassi.?
Another important figure was her sister Mubarakah (d. 1075).
She taught major hadith works such as Sapih al-Bukbari and al-
Jami¢ al-saghir of al-Suyuti.’ Her student Hasan al-Ujaymi has
recorded a long list of the hadith works that he studied with her.*
Another important figure is the long-lived Shaykhah of Madinah,
holder of high Zsmad and jurist, Fatimah bint Shukrullah ibn
Asadullah al-Karaniyyah.” Her students included Aba Ishaq al-
Sib2’1 (d. 1155) who studied with her a lot of books of hadith in
1081 in her house in Madinah.’

Among the women of the twelfth century is the famous
mupaddithab and jurist of Makkah Quraysh al-Tabariyyah (d. 1107).
Falih al-ZahirT has counted her among the seven famous tra-
ditionists of the Hijaz responsible for the revival of hadith in
later centuries. Quraysh al-Tabariyyah was perhaps the most
important female figure in the history of hadith from the tenth
century to our time. She had the highest Zn4d in her generation
and deserves a whole research to be done on her.

'Najm al-Din AL-GHAZZI, al-Kawikib al-siirah, iii. 138,139. *Abd al-
Sattar al-Dihlawi al-Makki, K alAghdr al-tayyibah a/ nashr, 1. *See
MARDAD ABU L-KHAYR, Mukbtasar ﬂaybr al-gubir, 399. “IBN AL UJAYM,
Kbaba]a a/ -zawdya, MS. fols. 182-83. *See AL-KATTANI, Fibris al; -fabaris,
ii. 1095. *Tbid.
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In the thirteenth century the great muhaddithah of Delhi,
from a family of hadith scholars, Amat al-Ghafar bint Ishaq al-
Dihlawi studied with her father, who was the best scholar of
hadith at that time. She acquired high authority in both hadith
and figh. When her husband, himself a great scholar, faced any
difﬁculty in hadith or figh he consulted her and benefited from
her." Other important figures were Rahmah bint al-Jinin al- M.lk
nasiyyah, who learnt many hadiths by heart from the Six Books,”
and Fatimah bint Hamad al-Fudayli (d. 1247). This Fatimah was
an expert of tafsir, hadith, figh and il She had studied many
books of hadith and received many Musalsalat. Many famous
scholars of Makkah studied with her and praised her piety and
righteousness, devotion and ascetlc1sm and for her writing of
many books in beautiful calligraphy.’

In the fourteenth century the most important expert of
hadith was Amatullzh bint al-Imiam ‘Abd al-Ghani al-Dihlawiy-

yah (d. 1357) in Madinah. She studied with her father, many
times over, all the Six Books, as well as many ¢jza> and #habass.*
She also received from him all the Musalsalat. Her father took a
lot of interest in her education and obtained high zazahs for her
from the leading traditionists of that time.” At her home in
Madinah, she taught Qudiri as well as books of hadith.® Her
students included the major scholars of the time, like ‘Umar
Hamdan al-Mahrasi (d. 1368), Ahmad al-Ghumari and Muham-
mad Yisin al-Fadani (d. 1410).

'See ALHASANI Nuzhat al-khawatir, vii. 93. ’KAHHALAH, AY%m al-
nisd®, i. 445. See IBN AL-HUMAYD, a/-Subub al-wabilah, iii. 1227.
4Notebool«:s containing details of one’s narrations or teachers. “AL-
KATTANL, Fibris al-fabaris, ii. 1115. SMuhammad ¢Ashiq 1l2hi AL-BARNI,
al-“Anagid al-ghaliyab min al-asanid al-Gliya, 176.
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OVERVIEW BY REGION

Hyaz,
The centres of hadith scholarship in the Hijaz wete the cities of
the Haramayn, Makkah and Madinah. Madinah was the first
centre for hadith scholarship in the wotld for the good reason
that the Companions were based there. Students travelled to
Madinah from Iraq and Syria in order to leatn the Sunnab from
the Companions, men and women. Madinah remained an active
locus of hadith study until the end of the second century. After
that only a small number of mupaddithat were based there until
the ninth century, when the revival of hadith scholarship
started in Madinah and continued until the fourteenth century.
The traditionists, including women, who visited Madinah as
part of their hajj ot “umrab journeys, also sometimes taught
hadith there. The most important m#haddithah from among the
outsiders was Fatimah al-Bata’ihiyyah, who came there from
Syria. She taught in the mosque of the Prophet, salla -libu ‘alay-
hi wa sallam, and great scholars studied with her. Among the last
major traditionists in Madinah were the just mentioned Amatul-
lah bint ‘Abd al-Ghani al-Dihlawiyyah (d. 1357) and Fatimah
Shams Jahan al-Jarkasiyyah, the wife of Shaykh al-Tslim “Arif al-
Turki. Among those who studied with her were scholats such
as Hafiz ‘Abd al-Hayy al-Kattani (d. 1382) and “Umar Hamdan
al-Mahrasi (d. 1368)."

Because of hajj, Makkah always had some hadith teachers.
In the first centuries, hadith was a little weak there among the
women. Perhaps the most famous m#haddithab to teach there
was Karimah al-Marwaziyyah in the fifth century. She taught
the whole Sahih al-Bukhari there many times. Hadith scholarship
became stronger in Makkah in the eighth century and women
traditionists continued to turn up there until the fourteenth
century. Perhaps the last woman traditionist in Makkah was the

'AL-KATTANI, Fibris alfabaris, ii. 724.
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pious and righteous shaykhah, Aminah bint al-Habib Muham-
mad ibn Husayn al-Hibashi (d. 1342). She studied hadith with
her father, the mufti of Makkah, and her husband Imam Alawi
ibn Ahmad al-Saqqaf.'

Iraq

Basrah evolved in the first century as the second centre after
Madinah for hadith scholarship among women. It was strength-
ened there by the stay of ‘A’ishah, as I mentioned eatlier. The
hadiths narrated from that time are recorded in all the major
compilations. It was further enhanced by the migration there of
the famous Companion and great jurist, Umm “Atiyyah al-Ansa-
riyyah. A number of the Companions and i 1mportant Successors
in Basrah received the knowledge from her.” Baqi® ibn Makhlad
has recorded forty of her hadith in his Mausnad.’

Among the famous mapaddithar of the generation of the Suc-
cessors were Hafsah bint Sitin, who diffused much knowledge
in Basrah. There also was Mu‘dhah al-‘Adawiyyah, wife of Silah
ibn Ashyam. Hadith activity remained strong among the women
of Basrah until the end of the second century. After that I did
not find any record in the sources of an important mupaddithah
based there.

For the women, the most important centre of hadith after
Basrah has been Kufah. Among the traditionist Companions
who settled thete are: Zaynab bint Abi Mu‘wiyah al-Thaqafiy-
yah the wife of ‘Abdullah ibn Mas“Gd, Salamah bint Hurr al-
Fuzariyyah,® Jamrah bint ‘Abdillah al-YarbaSyyah al-Tamimiy-
yah,5 Fatimah bint al-Yaman,® Qutaylah bint Sayf al-Ansariy-
yah,7 M'Z;.riyah,8 the servant of the Prophet, Umm Yasir al-Ansar-

1See AL HIBASHI, a/-Dalil al-mushir, 66. IBN ABD AL- BARR, al-Isti‘ab , ii.
777. *See BAQI IBN MAKHLAD {ed. Ibn Hazm al-Zahiri) “Adad ma /-
Ku// wahid min al-sababba min al-badith, 87. MUSLIM al-Tabagat, i. 219.

AL ASKARI, Tashifat al-muhaddithin, 888 MUSLIM al-Tabagat, i. 219.
AL MIZZ1, Tahdbib al-kamal, xxxv. 270. 81BN ABD AL- BARR, a/-Isti‘ab ,
il. 762.
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iyyah,' and Jasrah bint Dajajah al-Kafiyyah, whose being a Com-
panion is disputed.2 She narrated hadith from Aba Dharr, ‘Al
‘A’ishah and Umm Salamah; al-jli has confirmed her telia-
bility.> The most important Companion who travelled and dif-
fused knowledge there was Fatimah bint Qays.* Among the
Successors in Kufah the most important woman narrator was
Qamir bint ‘Amr al-Kafiyyah, wife of the famous scholar Masriq
ibn al-Ajda®> Hadith scholarship remained active among the
women of Kufah until the end of the second century.

- From the beginning of the third century, Baghdad emerged
as the main centre of women’s hadith scholarship. The most
important figure there was Umm ‘Umar bint Abi -Ghusn Has-
san ibn Zayd al-Thaqafiyyah, who narrated from her father, and
from her husband Sad ibn Yahya ibn Qays. Aba Ibrahim al-
Tatjumani, Ahmad ibn Hanbal, Muhammad ibn al-Sabbah al-
Jarjara’t, Ibrahim ibn ‘Abdillah al-Harawi and ‘Ah ibn Muslim
al-Tasi are among those who narrated from her.’ Also figures
of significance in this century were the women of the house of
Ahmad ibn Hanbal, the sisters of Bishr al-Hafi and others. For
hadith scholarship among women the greatest centre remained
Baghdad until the end of the sixth century. The last of the major
women scholars to teach hadith there extensively were Shuhdah
al-Katibah (d. 574) and Tajanni al-Wahbaniyyah (d. 575). After
the Mongols’ devastation of Baghdad in the seventh century, its
shining history as a centre of hadith scholarship, whether for
men or for women, ended and has never been recovered.

al-Sham (Greater Syria)

Hadith scholarship was established in Syria also in the first
century. At that time the excellent mubaddithah and jurist Umm
al-Dard?’ taught hadith and fig# in her house and also in the
mosques of Damascus and Jerusalem. Fatimah bint ‘Abd al-

'AL-M1ZZ1, Tahdhib al kamidl, XXXV. 325. “IBN HAJAR, al-Isabab fi Tam]z{
a/ sahibab, iv. 267. *Ibid., 266. “IBN ALATHIR Usd al-ghabab, vii. 224.
*IBN MAKOLA, allkmal, vii. 100. °AL-KHATIB AL-BAGHDADI, Tarig
Baghdad, xiv. 432.
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Malik ibn Marwin, wife of the righteous caliph ‘Umar ibn ‘Abd
al-CAziz, was also an active hadith narrator in Damascus at the
end of the first century, as affirmed by the famous historian,
Abii Zur‘ah al-Dimashqi.’ After the generation of the Succes-
sors, hadith scholarship among women in Syria lessened; the
sources do not record any major Sytian mupaddithah until the
end of the fifth century. The sixth witnessed a revival on a scale
without parallel anywhere in the Islamic world in any period of
its history. In the seventh, Syria became the most important
centre of hadith scholarship for both men and women. That
continued throughout the eighth and ninth centuries. After the
tenth it declined, as elsewhete in the Islamic world.

The quality and scale of interest of Syrian traditionists in
major compilations of hadith and small gz4>, whether learning
and hearing them ot teaching and transmitting them is quite
extraordinary. Here in this petiod we find women learning
hadith and teaching it in al-Madrasah al-Umariyyah and other
colleges, in the grand Umayyad mosque, the Jami‘ al-Muzaftati
and other mosques; in ibass, in gardens and private houses.
Sometimes the classes of these women were attended by hun-
dreds of both men and women.

Some of these Syrian women teachers are distinguished by
having the highest isnad. The one who narrated the whole Sahih
al-Bukhbari with the highest isndd among men or women was
“Aishah bint ibn ‘Abd al-Hadi (d. 816) from Damascus, the last
student of al-Hajjar in the wotld. Before her, by a century, was
Sitt al-Wuzara’> al-Tanukhiyyah (d. 716), the last student of
Husayn ibn al-Mubarak al-Zabidi and Abd 1-Munajja Ibn al-
Latti among all the woman of the wotld. And there was Zaynab
bint al-Kamal (d.740) who outdid men and women alike in the
sheer abundance of her teaching of both major books and small

§Ra.

BN ASAKIR, Ta’rikh madinat Dimashq, Tardjim al-nisa>, 291.
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Egpt

Hadith scholarship first came to Egypt also in the first century.
Perhaps the best woman scholar to come to Egypt was the
righteous and noble Nafisah bint Amir al-Muw’minin al-Hasan
ibn Zayd ibn al-Hasan ibn ‘Ali ibn Abi Talib al-‘Alawiyyah al-
Hasaniyyah (d. 208). Ibn Kathir says: ‘She was a wealthy lady,
did a lot of favours to the people, especially those paralysed,
those with severe illness, and to all other ill people. She was a
devout, ascetic, and of abundant virtue. When Imam al-Shafi4
arrived in Egypt, she did good to him, and sometimes Shafi
led her in prayers in Ramadan.’! AL-Yafiq says: ‘It is narrated
that when Imam Shafi came to Egypt, he called upon her and
heard hadith from her, and when he died, his funeral was car-
ried to her and she prayed over him in her house.” Ibn al-Tmad
says: ‘Her connections: al-Shafiq receiving hadith from her and
being carried to her house after [his] death are the greatest [signs]
of her merits. This could not have been w1thout her populatity,
fame, honour and respect among the people.”

In Egypt in the fourth century there was the mother of
Hasan ibn “Alf al-Sadafi, Umm Habib Safwah (d. 379). Al-Dha-
habi says: ‘She had a lot of hadith. Her father was a mupaddith,
his son and her sisters also. She taught hadith.*

But hadith science was really activated among the women
of Egypt when Fatimah bint Sa‘d al-Khayr (d. 600) emigrated
there. Al-Dhahabi says in his account of het: ‘She married Ibn
Naja al-Wa‘z who brought her to Damascus, then settled with
her in Egypt. The Egyptians learnt much from het.” After Fati-
mah, there was Taqiyyah bint AbI -Hasan ‘Ali ibn ‘Abdillah al-
Qurashi, (d. 606) who learned hadith from her father and got
gyazah from a group of scholars including Abu 1-Hajjaj Yisuf
ibn ‘Abdillah ibn al-Tufayl, al-‘Allamah Aba ‘Abdillih Muham-

'IBN KATHIR, a/ -Biddyah wa al-nihdyah, sub anno 208. 2AL- YAFIfI Mirat
al-jinan, ii. 43. ’IBN AL-IMAD, S/mdlmmt al-Dhabab, i. 21. *BN HAJAR,
al-Isabab fi tamyiz al-sahabah, iv. 267. >AL-DHAHABIL, Ta’rikh al-Iskim (sub
anno 591-600), 469.
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mad ibn Muhammad al-Katib al-Asbahani, Muhammad ibn
Amirka ibn Abi I-Fath al-Dimashqi, Aba Nizar Rabi‘ah ibn al-
Hasan al-Hadrami, Aba ‘Abdillah ibn al-Banna’ al-Sufi, ‘Ali 1bn
Abi 1-Karam al-Khallal ibn al-Banna® al-Makki and others.! In
Alexandria there was Khadijah bint al-Hafiz Abi Tahir al-Silafi
(d. 623) who studied with her father, and taught hadith. Her
students included Hafiz Zaki al-Din al-Mundhiri.”

Hadith scholarship among women in Egypt reached its
zenith in the eighth—ninth centuries. In the eighth, there was the
famous mubaddithah, Wajthah bint ‘Ali al-Ansariyyah (d. 732). She
studied with Ibn Zuwayn, Ibn al-Nahhas, Ahmad ibn ‘Abd al-
Mubhsin al-Qarafi, ‘Abd al-Karim ibn ‘Abd al-Bari al-$aidi and
Aba Bakr Muhammad ibn Futth ibn Khalaf al-Stfi, and she
got zazah from Yisuf al-Sawi, Ibn Rawaj, Ya‘qab al-Hamdani
and others.” Another famous figure of Egypt in this period was
the righteous shaykhah and holder of high /snad, Juwayriyah bint
al-Imam Shihab al-Din Ahmad ibn Ahmad al-Hakkarf (d. 783).
She studied Sahih al-Bukhbari with Abu 1-“Abbas al-Hijjar and
Wazirah; Sahih Muslim with Sharif Musa ibn ‘Al al-Masawi, Mas-
nad of al-Darimi and Musnad of ‘Abd ibn Hunayd with Hasan ibn
Umar al-Kurdi, part of Suman of al-Nasa’l and Musnad of ‘Abd
ibn Humayd with ‘Ali ibn Nasrullah al-Sawwaf; Kitab a/-Ba‘th
wa-l-nushiir of Ibn Abi Dawid with|‘Ali ibn Muhammad ibn
Haran al-Tha‘labi, the first part of Hadith Sufyan ibn “Uyaynab of
al-Thaqafi and a piece of Mustakhbraj of al-Isma‘ili with ‘Ali ibn
Isa ibn al-Qayyim, al-Faraj ba‘d al-shiddah of Ibn Abi l-Dunya
with Jalal al-Din Muhammad ibn Muhammad ibn “Isa ibn al-
Tabbakh; second part of Hadith Ibn al-Sammak with Zaynab bint
Shukr, Hadith al-Bubayri and al-Shafii with Minal al-Asrafi and
Juz? al-Hasan ibn “Arafab with Kamal al-Din Ahmad ibn Muham-
mad al-Shurayshi. Ibn al-Mihtar and others gave her jagah.!

'IBN AL-SABUNI, Takmilah z/ema/ al-ikmal, 52. *AL-MUNDHIRI, a/-Takmi-
/ab i wafayit al-naglab, iii. 187. *IBN HAJAR, al-Durar al-kiminab, iv. 406.
“TAQI AL-DIN AL-FASI, Dhay/ al-taqyid, ii. 361-62.
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Hafiz Abu Zur‘ah al-Iraqi studied with her all the above-listed
books,' which she taught many times.?

In the ninth century, there were many women teachers of
Hafiz Ibn Hajar. Hafiz al-Sakhawi and Hafiz al-Suyuti had
women teachers, among them Sarah bint Taqi al-Din al-Subki
(d. 805), who taught many, including Ibn Hajar.” Among other
mubaddithat there was Maryam bint Ahmad ibn Muhammad al-
Adhra’1 (d. 805), the last student of al-Wani and al-Dabusi; Ibn
Hajar studied a great number of books with her.* Sarah bint
‘Umar ibn Jama‘h al-Kinani (d. 855) narrated a lot of hadith and
great experts studied extensively with her. Al-Sakhawi studied
with her so many books and hadiths that he could not enumer-
ate them all; he says: ‘She was righteous, poot; that is why we
helped her. She had inte]ligence and accuracy in teaching hadith,
and patience for long sessions. With her death, people of Egypt
fell one degree.” Juwayriyah bint al-Hafiz ‘Abd al-Rahim al-
‘Iraqt (d. 863) studied hadith with her father; heard the hadith
al-Musalsal bi-l-awwaliyyah, Ju3’ al-Gbhada’iri, some patts of Amali
of Ibn al-Husayn, part of ‘Ushariyyat of her father with Nur al-
Din al-Haythami, and some parts of Mu$am al-Dabssi with Taqi
al-Din 1bn Jama‘ah. She got zazabs from a very large number of
peoglc Experts of hadith including al-Sakhawi studied with
her.

Spain and Morocco

Hadith became popular in this part of the wotld in the second
century, especially after the arrival of students of Imam Malik,
and then Baqi ibn Makhlad. Here too there were women who
studied Sahih al-Bukhari with Aba Dharr. Among the most well-
known traditionists of Spain was Umm al-Hassan bint Abi Liwa’

BN AL9IRAQIL, a/ Dhayl ‘ald I-Ibar, i. 513. BN HAJAR, al-Durar al-
kaminab, 1. 544. IBN HAJAR, Inba’ al-ghumr, v. 102; AL- SAKHAWI al-Daw?
al-lami€, xii. 52. “IBN H.A]AR, al-Durar al-kaminah, iv. 88. ALSAKHAWI al-
Daw’ al-lami€, xii. 52. ALNA]M IBN FAHD, MuSam al-shuyikh, 401-02.
ALSAKHAWI al-Daw’ al-limiS xii. 18,
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Sulayman ibn Asbagh al-Miknasi from Cordoba, who narrated
hadith from Bagqi ibn Makhlad, studied with him, accompanied
him, and herself read to him K al-Dubir.!

Another early narrator was Asma’ bint Asad ibn al-Furat,
who studied with her father, a student of Abu Hanifah and
Malik ibn Anas. She was well known for the narration of hadith
and figh according to the madhbhab of Aba Hanifah. Her upbring-
ing was exemplary: in the company of her father, she attended
the assemblies of knowledge and participated in the questions
and discussion.” Another famous mupaddithab was Khadijah bint
al-Imiam Sahnun. She first received knowledge from her father
and then went on to teach and give fatwas. Her father consulted
her in important matters: when the post of judge was offered to
him, he accepted it only after consulting her.’

Later on, after Ibn ‘Abd al-Barr (d. 462), figh became more
dominant in Spain and North Aftican countries. Later on, Hafiz
Muhammad ibn Ja‘far al-Kattani and ‘Abd al-Hayy al-Kattani
revived the science of hadith there and then many women
became eminent in that field.

The region of Kburasan and Transoxania

The science of hadith first appeared in Khurasan and Transox-
ania in the second century, and became very strong in the third,
the period of the authors of the Six Books and many others.
The sources record the involvement of women of this region in
hadith scholarship from the end of the third century, then its
growth through the fourth and fifth centuries until, in the field
of hadith studies, the women of this region leave the women of
the rest of the Islamic wotld far behind. In the fifth century there
were women of the calibre of Katimah al-Marwaziyyah, famous
teacher of Sahih al-Bukhari, and Biba bint ‘Abd al-Samad al-
Harwiyyah. In the sixth, Fatimah al-Jazdaniyyah was distin-
guished for her narration of a/-MuGam al-saghir and a/-MuGam al-

'IBN AL-ABBAR, Takmilah silat al-silab, 401. “KAHHALAH, A %m al-nis@,
i. 45. °Iid.,, 332.
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kabir of al-Tabarani. Scholars travelled from every patt of the
Islamic world in order to study hadith with her.

The fifth and sixth centuries are the peak of hadith activity
among the women of this region. When the Mongols destroyed
its major cities, the hadith scholarship in them was destroyed
too, and has not yet returned to this region.

India

Hadith scholarship entered Sind and the western part of India
in the second century, but failed to penetrate inside mainland
India until very late. Some efforts in the field were made in
India in the ninth—tenth century when hadith scholarship was
already experiencing decline in most parts of the Islamic world.
In this period in India the activity of scholars of hadith was
confined to reading and writing commentaries on some books
until Ahmad ibn ‘Abd al-Rahim al-Dihlawi, better known as
Shah Waliullah (d. 1176), breathed new spirit into the discipline
as it was practised in India. Largely because of his efforts India
became a centre for the revival of hadith scholarship.

However, only a small number of women excelled in this
field in India, most of them in the thirteenth and fourteenth
centuries. Important among them were women of the family of
Shah Waliullah and those of the family of Ahmad Sithindi (d.
1034). Among others, there were: Shams al-Nis2’ bint Amir
Hasan al-Sahsawani (d. 1308)" and Salihah bint Inayat Rasil al-
Chirayyakoti (d. 1318), both of whom were taught major books
of hadith.?

"See AL-HASANI, Nughat al-khawitir, viii. 185. *Ibid., 195.



Chapter 10

Figh and “amal

In this last chapter I come to what the whole effort of hadith
activity is for. Much of what the mubaddithat were concerned
with was the transmission of accurate texts through verified
chains of narration. However, phrases like ‘they taught hadith’
or ‘they narrated hadith’ probably do not convey to a2 modetn
readership the whole of what they were engaged in, or its pur-
pose. The bare fact is that — assuming motivation for the effort
— even a non-Muslim could in theoty be telied on to hold and
transmit a bundle of texts accurately. Within functioning Islamic
society, authority does not derive from that sort of academic
integrity and competence alone. Rather, it derives from those
qualities combined with piety and virtue in manners and conduct.
The test and expression of the relevant qualities combined are
figh and ‘amal.

Figh means understanding the legal import of the texts:
how they inform rules and norms to guide the transactions that
believers have with each other and their transactions (the kind
of relationship they build) with God. By ‘amal (literally ‘doing’,
‘practice’) is meant implementation of what the texts preach.
Strength in figh is not considered only in relation to expertise
about individual texts or even individual chapters of figh, but to
their connectedness and proportions, their harmony altogether.
Weakness in this regard — we could call it narrowness in figh —
can lead to distortions in ‘@mal. So, for example, it may be that
an individual, isolated from the collective knowledge of the
community of scholars, learns the detail of obligations related
to prayer and presence in the mosque. However, if he does not
also know what is allowed or forbidden regarding transactions
in the marketplace, and then rules that women must be dressed
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and behave in such-and-such a way, without allowance for the
difference in conditions between doing the prayer and doing
business, between mosque and matketplace, he is likely to issue
rulings that constrain women’s doing business well, making it
uncomfortable, eventually impossible, for them. For ‘doing
business’ we might substitute ‘seeking knowledge’ or another
activity that we know to be permitted or commended by the
religion, and similar outcomes result. A rich, broad figh enables
a rich, broad “amal so that individual and society live the largest
area of their lives within the rule of their isiim, their submission
to God. The inverse is to inhabit a narrow core of behaviour
ruled by Islam, while all the rest of life, piece by piece, is yielded
up to (or seized by) the rule of non-Islam. This core can then
harden into a token or symbol of identity, encouraging narrow
sectatianism and destroying the plural solidatity of the ummah.

Figh and “amal are the twin pillars on which is founded the
community’s recognition of the greater authotity, among the
Companions, of ‘Abdullzh ibn Mas%d, Ubayy ibn Ka%, Mu%dh
ibn Jabal, Zayd ibn Thabit, ‘Abdullah ibn Umar, ‘Abdullah ibn
‘Abbas, and others. Similatly, the community did not bow to
the authority, after them, of Sa%d ibn al-Musayyab, ‘Alqamah,
al-Aswad, Hasan al-Basri, Muhammad ibn Sitin, Ibrahim al-
Nakha, ‘A2’ ibn Abi Rabah, ‘Amir al-Sha®bi, Hammad ibn Abi
Sulayman, Aba Hanifah, al-Awza<, Sufyan al-Thawsi, Malik, al-
Qadi Abt Yusuf, Muhammad ibn al-Hasan al-Shaybani, al-
Shafi4, Ahmad ibn Hanbal, and others, except because of their
excellence in combining scholarship with figh and ‘emal. Did
such authority accrue only to men and did women have no part
in it? The answer is No; and I have provided in the foregoing
chapters several examples of women whose authority was
respected by their male peers in the scholatly community. In
this chapter, because the precedent of the Companions and
their Successors is so decisive for Muslims, I have concentrated
mainly on examples from that period.



FIQH AND ‘AMAL 275

THE FIQH OF THE WOMEN SCHOLARS

A more precise definition of figh is ‘understanding the divine
command by detivation from the Book of God and the Sunnab
of His Messenget, salla l-labu “alay-hi wa sallan?. We must begin
therefore with the women scholars’ command of these primary
sources of the din.

Understanding the Qur’an

The best recitation of the Qur’an is the kind that enables its
meaning to enter the heart. Ibn Abi Mulaykah has narrated
from Umm Salamah that she said: “The Messenger of God —
salla lHabu “alay-hi wa sallam — recited the Quran, pausing at the
end of every verse. He would recite al-hamdu li-I-lahi rabb: I-“dla-
min, then he would pause and then he would recite ar-rahmani r-
rahim, then he would pause and then he would recite, maliki
yawmi d-din”" All the major jurists in the history of Islam began
their education by memorizing the Qur’an, learning its different
recitations, and gaining expertise in its interpretation. Women
have also built this strong relationship with the Book, the fruit
of which is that it is fully internalized, and they become fluent
in it, speaking from it like a mother tongue.

In the later period, there was Fatimah bint Abi ‘Ali al-Dag-
qaq al-Naysaburiyyah (d. 480). Aba Sa‘d al-Sam%ni said about
her: ‘She was the pride of the women of her time, no parallel of
her has been seen for her character. She was a scholar of the
Book of God and virtuous.” Al-Sayrafini said: ‘She knew the
Book of God by heatt, recited it day and night and knew its
meaning.” Sayyidah bint ‘Abd al-Ghani al-Ghirnatiyyah (d. 647),

"AL-TIRMIDHI, Sunan, Qird’ah, bab ftz}mt al-Kitibh. *AL-DHAHABI,
Ta’rikh al-Islam (sub anno 471-80), 269. *AL-SAYRAFINI, a/-Muntakhab
min kitdb al-siyaq Ii al-ta’rikh Naysabar, 459.
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brought up in Mutcia (Spain), excelled in Quranic studies.” In
the ninth century Bayram bint Ahmad ibn Muhammad al-Day-
ratiyyah mastered the seven recitations under the tuition of al-
Shams ibn al-$2’igh, studying in the company of his daughter
Fatimah. Then this Fatimah moved, along with her father, to
]erusalem and practised reading of the Quran with teachers
there.” Fatimah bint Shams al-Din Muhammad ibn Yisuf al-
Dayrati (9th c.), also excelled in the seven tecitations and memo-
rized al-Shatibiyyah. She studied with several teachers before going
on to teach the different recitations to both men and women.”

I turn now to examples of the women’s undetstanding of
the Qurlan. Urwah asked ‘A’ishah about God’s saying (in the
verses beginning with a/-Nis@’, 4. 3) And if you fear that you will
not deal fairly with the orphan girls [...]:

Aishah said: O nephew: An orphan girl would be under the care of a
guardian with whom she shared property. Her guardian, attracted by
her wealth and beauty, would intend to marry her without giving her a
just dowry [i.e. the same dowry as any other person might give her].
So such guardians were forbidden to do that unless they did justice to
their female wards and gave them the highest dowry their peers might
get. They were commanded [by God] to marry women of their choice
other than those orphan girls. [.] The people asked God’s
Messenger’s for instructions after the revelation of this divine verse,
whereupon God revealed [4. 127]: They consult you concerning women |...]

[---] And the statement of God, .And yet whom you desire to marry, as any
of you refrains from marrying an orphan girl [under his guardianship]
when she is lacking in property and beauty. [...] So they were for-
bidden to marry those orphan girls whose wealth and beauty they had
a desire for unless with justice, and that was because they would
refrain from marrying them if they were lacking in property and

beauty

'See K. al- -Dhayl wa-l-takmilah li-kitabi al-Mawsil wa-l-silab (al-sifr al-thamin),
487. AL-DHAHABI says: ‘She knew the whole Qur’an by heatt” Ta’rikh
zz/ Lslam (.rub anno 641-650), 361. ALSAKHAWI al-Daw’ al-lami®, xii. 15.
*Ibid., 106. *AL- BUKHARI, Sahih, Sharikah, bab sharikah al-yatim wa ahl al-

miirath.
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‘A’ishah’s interpretation of these Quranic verses became
very popular among the jurists. The compilations of hadith and
books of tafsir contain many other examples of her #fsir. SuGd
ibn ‘Abdillah al-Funaysan has put together a 500-page book of
them, Marwiyyat umm al-mw’minin “A’ishab fi I-tafsir,' culled from
the books of the famous maufassiran like Ibn Jarir al-Tabari, Ibn
Abi Hatim, al-Baghawi, Ibn al-Jawzi, al-Qurtubi, al-Khazin, Ibn
Kathir, al-Suyuti, al-Shawkani.

The tafsir of other women is also recorded or attested in the
sources. For example, al-Tirmidhi has recorded the zfsir of
Umm Salamah.” Al-Subki has reported about the mother of al-
Shafiq, whom he desctibes as devout, God-wary and among the
most intelligent of people, that she and the mother of Bishr al-
Mirrisi were summoned to witness in a case before the judge in
Makkah. The judge wanted to sepatate them in order to cross-
examine them separately. The mother of al-Shafi4 said to him:
“You have no authority to do that as God says in the Qufian 7
one of the two ervs [in what she remembers], then one of the two may
remind (tudbakkira) the other (al-Bagarah, 2. 282). The judge did
not separate the two witnesses after that intervention although,
technically, according to the docttine of al-Shafiq, it is allowable
when necessary. Al-Subki comments:

This is good derivation, strong meaning, and fine argument. Though
the known thing in the madhbab of her son is an absolute opinion
(itlagu I-gawl) that, if the judge has suspicions about the witnesses, it is
better for him to separate them [in order to question and probe their
testimony for collusion etc.]. Her word is clear in exempting the
women on the basis of the proof that she mentioned and there is no
harm in that.”

'Sa%tid ibn Abdillah al- -Funaysan, Marw: ]]at umm al-mu’minin A’ishab fi

itafsir (Riyadh: Maktabat al-Tawbah, 141 3). ®AL-TIRMIDHI , Jami<, Tafsir
al-Qur’an, bab min sirat al-Bagarab. Ta] al-Din AL-SUBKI, Tabagat al-
Shafityah al-kubra, ii. 179-80.
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Women jurists

‘A’ishah was, among the Companions, men and women, a ptin-
cipal resource for juristic opinion. ‘At@ ibn Abi Rabih said:
“A’ishah was the most expert in jurisprudence among all the
people.’’ Masriiq said: ‘1 have seen the great jurists among the
Companions of the Prophet — salla //a})u “alay-hi wa sallam — ask-
ing her about the law of inheritance.” ? WUrwah said: ‘I have never
seen anyone more knowledgeable of the figh than Aishah.”

Among the Companions Umm Salamah is also considered
to have been a jurist, and her opinions are well recorded in the
books of hadith and figh. Another Companion well-known for
her knowledge and expertise in the sunnabs is al-Rubayyi‘ bint
Mu‘awwidh. Ibn ‘Abbas, in spite of his excellent knowlcdgc of
the Book of God and juristic aspects of law, consulted her.* So
also did ‘Abdullah ibn “Umar, famously on a judgement related
to divorce law during the rule of Uthman.”

There is also record of women publicly intervening in court
judgements in the expectation of being able to prevent grave
miscartiage of justice. Malik narrates from Yahya ibn Sad that
he said: ‘Aba Bakr ibn Muhammad ibn ‘Amr ibn Hazm [the
gadi of Madinah] informed me that he was holding a Nabti
who had stolen iron rings in prison [and intending] to cut off
his hand. Then ‘Amtah bint ‘Abd al-Rahmin sent to me her
client called Umayyah. [...] She came to me while I was among
the people and said: Your aunt ‘Amrah says: O nephew, are you
holding a Nabti [in custody] for a minor thing that has been
mentioned to me, and do you mean to cut off his hand? I said:
Yes. She said: “Amrah says to you that there is no cutting off of
the hand except for stealing something worth a quarter of 2
dinar or more than that. [..] Then I released the Nabti. S This
intervention by ‘Amrah happened at the time when the city was

BN <ABD AL-BARR, a/-Is#i‘ab, ii. 744; AL-DHAHABI, Syar alam al-
nubal®, ii. 185. “IBN ABD ALBARR, alls#ab , ii. 744, ALMIZZI
Tabdblb al-kamal, xxxv. 234. “IBN ‘ABD AL-BARR, a/ Isti%ab, ii. 731. Ibm'
SMALIK, al-Muwatta, 437-38.
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graced by the residence of the much renowned ‘Seven Jutists of
Madinah’.

It is a measure of how well respected knowledge was that
even a well-informed slave could on occasion cotrect someone
of established reputation. Al-Ash‘ab, a jurist of the school of
Malik, narrates that he was in Madinah, and he wanted to buy
vegetables from a girl, and the people at that time would not
sell their vegetables except for bread, for that is what they
needed. He told her to wait till evening, then come and he would
make the exchange then. She said: “That is not permissible.’
Ash‘b asked why and she explained: ‘Because it is selling of
food for food [which must be done ditectly, hand over hand,
whereas what you are proposing is] not hand over hand.”'
When Ashb asked about the gitl, he discovered that she was a
slave in the household of Imam Malik.

This respect for knowledge whoever had it was not
confined to the formative period of Islam. I have given several
examples from later centuries of women whose jutisprudence
was respected and admired by their male peets. One scholat
particularly worth mentioning is Umm Zaynab Fatimah bint
‘Abbas ibn ‘Alf al-Fath al-Baghdadiyyah (d. 714). She leatnt figh
with Shaykh Shams al-Din and other Maqdisi scholars.” Al-
Dhahabi says: ‘I visited her and I liked her character, humility
and God-wariness. She knew figh well. Ibn Taymiyyah was amazed
by her knowledge and intelligence and praised her fulsomely.”
Ibn Kathir says: ‘I heard Shaykh Taqi al-Din ibn Taymiyyah
praising her a lot and lauding her virtue and knowledge. He
stated that she knew most of @/-Mughni by heart. And [he] used
to prepare for her many juristic issues [adequately suited to] her
questions and her sharp understanding.”

MASHHUR Indyat al-nisd®, 122. ’AL-DHAHABI, a/- Juz’ al-mafgid min
Siyar alam al-nubali®, 416. *Ibid. *1BN KATHIR, a/-Bidayah wa al-nibayab,
sub anno 714,
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Women giving fatwas

Giving fatwas is conditional on having the appropriate degree
of knowledge, not on gender. Imam Nawawi has stated explic-
itly that a woman can give fatwas.' Ibn Muflih has also affirmed
it;” so too has the greatest of Ibn Taymiyyah’s disciples, Ibn al-
Qayyim.” Ibn Hazm al-Zahifi says: ‘If a woman attains figh in
the sciences of the religion it would be incumbent upon us to
accept her warning. That actually happened. These are wives of
the Prophet, salla l-labu “alay-hi wa sallam, and his woman Com-
panions. Religious rulings have been narrated from them and
the proof is established by their transmission. There is no
difference among our companions [i.e. fellow Zahirl jurists] in
this regard. Among them, other than the wives of the Prophet,
salla l-labu “alay-hi wa sallam, were: Umm Sulaym, Umm Haram,
and Umm “Atiyyah.”* Ibn Hazm counted the Companions known
for giving fatwas as 130. Of those, seven are known for giving a
lot of fatwas; of those seven, one was ‘A’shah.

Mahmid ibn Labid says: “A’ishah used to give fatwas in
the time of “Umar and “Uthman untl she died; [those] great
Companions of the Prophet, ‘Umar and ‘Uthman, used to refer
to her.”” The great jurists among the Successors used to attend
on her to get her juristic opinions.® Aba Hanifah narrated from
Hammad, from Ibrahim, from al-Aswad ibn Yazid, the great
jutist of Iraq, that he asked wmm al-mu’minin ‘Nishah: “What cuts
the prayer? She said: Listen, O people of Iraq, you think that a
donkey, a dog, a woman, and a cat [passing in front of the one
praying] cuts the prayer. You have equated us women with
them?! Push away [whoever is coming in font of you] as much
as is possible for you. For nothing cuts the prayer.” Muhammad
al-Shaybani says: ‘We hold the opinion of ‘A’ishah, and it is the
opinion of Aba Hanifah.” Sometimes it is women who put to

ALNAWAWI Rawdat al-tilibin, xi. 109. “IBN AL-MUSLIH, al-Mubdi
25. “IBN QAYYIM AL JAWZIYYAH, I‘/am al-muwaqqi‘in, iv. 169. 4IBN
HAZM, a/ I/J,éam i -usil al-abkam, iii. 324. *IBN SAD, a/- Tabagat al-kubrd,
ii. 375. *Ibid. " AL-SHAYBANI, K. al-Athir, 38.
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. “A’ishah issues that concerned them; here is an example from
the domain of commerce:

‘Abd al-Razziq says: Ma‘mar and [Sufyan| al-Thawr narrated to us
from Abi Ishag, who narrated from his wife saying that she called
among a company of women on ‘A’ishah. A woman said to her: O
umm al-mw’minin, I had a slave girl, whom I sold to Zayd ibn Arqam
for 800 with deferred payment of the price. Then I bought her from
him for 600 and I paid those 600 on the spot and I wrote him 800 as
debt. ‘Aishah said: By God, how evil is what you bought! How evil is
what you bought! Tell Zayd ibn Arqam that he has invalidated his
jihad with the Messenger of God — salla Fabu ‘alay-hi wa sallam —
except if he repents. [Then ‘A’ishah explained the issue further; this
kind of transaction is a trick to lend money for interest.]1

Debate between men and women

That women can raise issues and discuss them with men should
be beyond dispute. The wives of the Prophet sometimes did so;
a surah of the Quran was sent down concerning the discussion
of a woman with him.

Once the caliph “‘Umar gave a speech asking the people not
to inflate dowries, and told them to keep them small. An old
woman stood up and said: ‘God says in the Qurian [@/-Nisa>, 4.
20]: And if you mean to take a wife in place of another and you have
given one of them a qintar [of gold] do not take a thing [back] from it.
Possibly the woman had in mind that a large dowry might serve
to deter a husband from divorcing a wife in order to take an-
other, but at very least the verse clearly states the permissibility
of a large dowry. The caliph responded: ‘The woman is right
and Umar is wrong.”

It is not always the case that the questioner is right, but the
right of questioning is what is being illustrated here: ‘Abdullih
ibn Mas‘d had said: “The curse of God is on women who wear
tattoos...” That came to the knowledge of a woman of Banu

“ABD ALRAZZAQ, a@/-Musannaf, viii. 185. “IBN HAJAR, Fath al-bari,
Nikdb.
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Asad called Umm Ya‘qub, who came to him to protest. He
said: ‘Why should I not curse one who has been cursed by the
Messenger of God — salla l-labu ‘alay-hi wa sallam — and who is
mentioned in the Book of God? She said: I have read the whole
Quran and I did not find in it what you say. He said, if you
have read it you must have found [it]. Did you not read in it
[59. 7] Whatever the Messenger gives you take it and whatever be forbids
refrain from it. She said: Yes. He said: The Messenger has for-
bidden it. She said: I think your wife does it. He said: Then go
and look. She went and looked and she did not find what she
was after. Then ‘Abdullah ibn Mas‘Gd said: ‘If she did that I
would not live with her.”!

Reliance of the jurists on the figh of women

I illustrated earlier how the imims among jurists relied on
hadiths that are narrated exclusively by women. There are also
examples of their relying on the figh of women. Examples can
be found for most, if not all, the various ‘chapters’ or divisions
of figh. Imam Malik has referred in his Muwatta to the fatwas of
the great tabiiyyah, ‘Amrah bint ‘Abd al-Rahman, on issues re-
lated to hajj. Ab@ Hanifah relied on the saying of ‘A’ishah (nar-
rated from Yazid ibn ‘Abd al-Rahman, from an old woman of
al-Atik) that: “There is no harm in doing ‘umrab in any time of
the year that you want except five days — the day of ‘Arafah, the
day of nabr and the [three] days of fashrig.” Muhammad al-Shay-
bani, the disciple of Abu Hanifah, confirms that as the opinion
of his master and of their school, ‘with one exception, that is,
we say that [on the] evening of ‘Arafah, as [also on] the motn-
ing of ‘Arafah — there is no harm in doing ‘wmrab at that time.”
Abi Hanifah followed the ruling of ‘A’ishah with regard to an
issue in fabarah, namely when a bath becomes obligatory after
sexual relations. He ruled, also according to ‘A’ishah’s practice,

ALBUKHARI Sabih, Tafsir, bdb wa ma ata kum  al-rasil fa/e/)udbub
MUSLIM, Sahih, Libas, bab tabrim fi) al-wasilab. AL SHAYBANI, K. al-Athar,
84.
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that if 2 woman leads other women in the sa/ih, she should
stand in the middle of the front row rather than out in front of
the front row. ' And, as a last example, he ruled in favour of the
lawfulness of a father in need being provided from the earnings
of his children on the basis of ‘A’ishah’s saying, which he nar-
rated from Hammad from Ibrahim, that: “The best that you eat
is what comes out of your earning, and your descendants are
your earning.” Muhammad al-Shaybiani said: “There is no harm
for the father, if he is in need, to eat from the wealth of his son
in the normal way (ma‘r#). But if he is rich and he took some-
thing from the wealth of his son, then it is a debt upon him. It
is the opinion of Abi Hanifah.”

The women’s holding opinions that others disputed

Ibn Kathir said that ‘A’ishah is distinguished for having noted
and formed a judgement on a vatiety of issues (masa’)) that are
not found with any of the other Companions. Moreover, she
had ‘unique preferences’ on some matters, that is, opinions in
which she differed from others. There are reports (akhbar) about
her opinions, and others’ counter-opinions, which later imams
have collected.”

It is inevitable that when jurists do z#bad, that is, exert
conscience and reason to reach their judgement on a matter,
sometimes their judgement is accepted by or conforms to the
majotity or consensus view, and sometimes is rejected by the
majotity and the consensus goes against it. All the great jurists,
men as well as women, have held opinions that others disputed.
Where the primary texts are not explicit and incontrovertible, it
was their nght to adhere to those opinions without pressure to
conform.* The strongest evidence for the respect that was
accorded to women’s right to independent reasoning within the

'AL SHAYBANI, K. a/At/Jar 57. *Ibid., 198. *BN KATHIR, al-Bidayah wa-
L-nibayah, sub anno 58. *“There is an extended discussion of this issue in
Yahya MICHOT’s annotated translation of the discourses of Ibn Tay-
miyyah on Power and Religion (Oxford: Interface Publications, forth-
coming Nov. 2007).
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same boundaties as men, is that they publicly held to, and
continued to teach, opinions that had been publicly refused. I
gave the detail of two examples of that in Chapter 1, where the
isolated women holding their own were Fatimah bint Qays and
‘A%shah. Similarly, idiosyncratic expression of an individual’s
personal preference in minor details of practice was also quite
acceptable: for example, the great Syrian #abi%yyah Umm al-Darda’
when sitting in the prayer used to adopt the posture usual for
men rather than women.

AMAL

One who has attained scholarly expettise in the knowledge of
the rites but does not implement it, one who has accumulated
vast knowledge of minor and major sins and does not use it to
avoid those sins, or who knows the description of good deeds
and good character but does not strive to adorn his life with
those — all his knowledge has been useless and he is deluded in
his religion and in himself. Imam Malik said: ‘Knowledge is not
by abundance of narrations; rather, knowledge is a light that
God puts in the heart” Abi ‘Asim says: ‘One who secks the
knowledge of hadith, he is [seeking] the highest matters of the
wortld, so he must be the best of all people.”’ Fatimah bint al-
Husayn narrates from Husayn ibn ‘Al that he said: ‘The
Messenger of God — salla liahn ‘alay-hi wa sallam — said: God
loves high and noble characters, and dislikes low characters.”
Ibrahim al-Harbi said: “‘Whenever one hears something of the
manners of the Prophet — salla [-lahu ‘alay-hi wa sallam — one
should hold fast to it.” Qasim ibn Ismadl ibn “Ali said: ‘We were
at the door of Bishr ibn al-Harith, he came [out] to us. We said:
O Abu Nasr, narrate hadith to us. He said: Do you pay the
gakah [that is due] on hadith? T said to him: O Abu Nasr, is

'AL-KHATIB AL-BAGHDADI, al-Jami‘ li-akbliaq al-rawi wa adib al-sami‘, i.
78. *Ibid.,, 92. *Ibid., 42.
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there gakah [that is due] on hadith? He said: Yes. When you
hear hadith or remembrance of God you should apply it.”*

It would fill another book to relate all the ways in which
the mubaddithat paid the gakab on the knowledge they accrued
and transmitted to others. In any case, the virtues — devotion in
worship and continual remembrance of God; charity, whether
giving of their time or their wealth; gentleness and kindness in
their bearing, speech and manners; modesty and self-discipline
in their dress and in their taking a share in the goods of this
wortld; integrity and truthfulness in scholarship (meaning their
recording and transmitting the knowledge that came to them
from reliable sources, even if they did not like the doctrine or
affiliation of those sources); humility and fear of God; love of
the Prophet and his Sunnab in the full breadth of it; firmness, at
times even implacability, in the face of speech or actions offen-
sive to or corrosive of the din; and an enduring concern for the
well-being of the #mmah such that they were able to dedicate
their lives to learning and teaching — can be illustrated just as
well from the lives of the mubaddithin as of the mupaddithit. But
we should acknowledge that for the latter the effort of will to
take up and sustain such a life — absent the incentive of rewards
in terms of employment or reputation in the world — had to be
that much greater for women than men.

I here cite two incidents, side by side, that capture well the
tone and temperament of Islamic teaching. Both demonstrate a
strong consciousness of being seen by God, a powerful stead-
fastness, and a passion to improve human understanding and
conduct.

Umm al-mw’minin Hafsah, the daughter of ‘Umar ibn al-
Khattab, called on him in the final moments of his life. He had
been stabbed by an assassin and there was no possibility of his
recovering. During ‘Umar’s rule, the Muslims had defeated two
long-lasting and far-flung empires, secured the territories and
established the major forms of the institutions that have ever

Tbid,, 143-44.
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since defined the heartlands of Islam. His son, ‘Abdullah ibn
Umar, was already present at his death-bed. Migdim ibn
Ma‘dikarib narrates:

When Umar suffered [his wounds], Hafsah called on him and said: O
Companion of the Messenger of God — salla l-lahu ‘alay-hi wa sallam —
O in-law of the Messenger of God, O Commander of the Believers...
Umar said to Ibn Umar: ‘Abdullah, help me to sit up, I cannot bear
what I am hearing. So ‘Abdulldh raised him up, leaning [him] against
his [own] chest. Then Umar said to her: I am forbidding you, by the
right that I have over you, from bemoaning me after this. As for your
eye, I do not own it. For when a dead person is bemoaned for some-
thing that is not in him the angels hate him."

The second incident concerns Umm Sulaym and is related
from Anas ibn Malik. The son of Umm Sulaym was ill. While
her husband, Aba Talhah, had gone to the mosque, the boy
passed away. Umm Sulaym made the preliminary atrangements
for that and told her people not to inform Abua Talhah. When
he returned home she set out his dinner in the normal way. He
ate his dinner, then husband and wife had relations with each
other. Then:

when it was the end of the night, she said: Aba Tathah, did you not
see [how it was] with such-and-such family who borrowed something,
then they kept it; when they were asked to return it, it was very hard
on them. He said: They were not fair [in their attitude]. She said: Your
son was 2 loan from God and He has taken him [back]. He uttered
the supplication and praised God. In the morning, he came to the
Messenger of God, salla l-labu ‘alay-hi wa sallam. When he saw him, he
said: May God bless the two of you in your night. Then she bore
‘Abdullah ibn Abi Talhah.”

Umm Sulaym’s teaching of how believers should manage
grief may seem gentler than ‘Umar’s. Indeed it is; she has the
same wisdom and with it ‘the woman’s touch’. Yet ‘Umar’s
rebuke is not without tenderness, for he does not ask Hafsah to

BN SAD, al-Tabaqat al-kubr, iii. 361. *IBN AL-ATHIR, Usd al-ghibab, iii.
285-86.
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control her tears. Rather, he was concerned — being well aware
of the achievements of his reign — that no Muslim should build
for him a mausoleum, neither in words nor in stones. The Taj
Mahals of the Islamic wotld belong to a far different age, a
different tone and temperament.

Some measured strictness, such as we hear in ‘Umat’s voice
— one marvels that he could find energy for it at that moment —
is necessary to defend the Sunnah against corrosion. For Muslims,
the Sunnab is to be defended against one’s own family, even
against one’s own preferences. Safiyyah bint Abi ‘Ubayd al-
Thaqafiyyah narrates that, some days after Abai Sufyan died, his
daughter, #mm al-mu’minin Umm Habibah, called for petfume
and applied it to her arms and cheeks. Then she said:

I was in no need to do this if I had not heard the Messenger of God —
salla l-labu “alay-hi wa sallam — say: It is not permitted for any woman
who believes in God and the Last Day to be in mourning (ibdad) more
than three days for any deceased, except for a husband. For him she is
to be in mourning four months and ten days.1

Sometimes the effort to correct is done by feeling or expres-
sing aversion: ‘Abdullah ibn ‘Urwah ibn Zubayr narrates:

I said to my grandmother Asma’ [bint Abi Bakr]: How were the
Companions of the Messenger of God — salla l-lahu “alay-bi wa sallam —
when they heard the Quran? She said: Their eyes shed tears, the hairs
of their body stood on end, [just] as God has described them. I said:
Here are some people when any of them hear the Quran they fall
unconscious. She said: I seek refuge in God from the outcast satan.

Yazid ibn al-Asamm relates that a relative of amm al-mu’minin
Maymiinah called on her. She found on him the smell of drink.
She said: “If you do not go to the Muslims so they can flog you,
then never call upon me.”

Women in the formative period certainly did not lack
courage to challenge and correct misbelief and misconduct. The

BN SAD, al-Tabagat al-kubra, viii. 100. BN ‘ASAKIR, Ta’rikh madinat
Dimashq, Tardjim al-nisa>, 20; see also IBN SAD, al-Tabagat al-kubra, viii.
253. >AL-DHAHABY, Siyar alam al-nubald, ii. 244..
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best of them were not waiting for others to establish the din for
them but took that responsibility, as did the best of the men.
Here are two examples of women ‘speaking truth to power’,
albeit 2 power willing to be spoken to and told off:

Qatadah says:

Umar came out from the mosque and with him was al-Jarad al-‘Abd1.
There was a woman on the main road. ‘Umar greeted her. She
answered [his greeting] and [then] said: Be off, O ‘Umar! I have seen
you [when you were] called ‘Umayr [little ‘Umar] in the marketplace
of Wkaz, tending the sheep with your stick. Then the days passed and
you were called Umar. Then the days passed and [now] you are called
Commander of the Believers. So, be waty of God in respect of the
subjects [whom you govern]. And she continued advising him. Then
al-Jarad said: Woman, you have said a lot to the Commander of the
Believers. ‘Umar said: Let her be. Do you not know her? This is
Khawlah bint Hakim, the wife of Ubayd ibn al- Samlt whose word
was heard by God from above the seven heavens.' So it is most
fitting for ‘Umar to listen to her.’ 2

Zayd ibn Waqid narrates from ‘Abd al-Malik ibn Marwan about
the counsel he was given, before he became caliph, by Barirah,
the slave emancipated by ‘A’ishah:

1 used to sit with [i.e. attend the class of] Barirah before assuming the
caliphate in Madinah. She said: ‘Abd al-Malik, I see in you some
qualities, and you are worthy to assume this matter. Now if you do
assume this matter, then avoid bloodshed. For I have heard the
Messenger of God — salla Habu ‘alay-bi wa sallam — say: After having
sighted the gate of Paradise the man will be pushed away from it on
account of a little blood of 2 Muslim that he shed unlawfully

Not only in the formative period but throughout Islam’s
history, there have been great women teachers, famous for their
preaching and their effort to deepen and reform the Muslims’

"The caliph is here alluding to the sending down of the opening
verses of a-Mujadalah (58. 1 seq.) when Khawlah brought her dispute
with CUbayd ibn al-Samit before the Prophet. “IBN ‘ABD AL-BARR, /-
Ietib, ii. 723.°Ibid., 708,
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understanding of the din. Some of them funded, some lived and
taught in, ribass or retreats built for just this purpose. I close
with a second mention of a famous reformer of the seventh—
eighth century — not Ibn Taymiyyah, but one Ibn Taymiyyah
revered and praised highly — great scholar, jurist, ascetic, leader
of the women of her time and preacher: Umm Zaynab Fatimah
bint ‘Abbas al-Baghdadiyyah (d. 714). Al-Dhahabi says:

A large number of women benefited from her and repented. She had
abundance of knowledge, was content with little, keen to benefit people
and give sermons with sincerity, God-watiness and for [the sake of]
commanding the good. The women of Damascus [and] then [after her
fame had spread, and she moved, to Cairo] the women of Egypt were
reformed by her. She had a lot of popularity and influence over the
hearts [of peoplf:].1

Ibn Kathir says:

She was among the scholars and women of virtue. She commanded
good and forbade evil, and opposed the Ahmadiyyah sect for their
{illicit] friendship with women and young boys. And she criticized
their states (afwal) and the thinking and arguments [#57) of the people
of bid‘ah and others. In [all] that she did what men are unable to do.

1AL-DHAHABL Dhayl al-Ibar, 80; AL-YAFIT, Mir’at aljinin, iv. 254. See
also AL-DHAHABI, al-Juz’ al-mafgad in Sivar alam al-nubala®, 416. “IBN
KATHIR, a/-Bidayah wa al-nibayab, sub anno 714.
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Safd b. Abi Sad al-Magbur, 139

Sa‘d b. al-Musayyab, 6, 22, 25, 30-1, 44,
49, 53, 72, 139, 140, 274

Salih b. Ahmad, 37

Safiyyah (aunt of the Prophet), 22

Safiyyah bt. Abi ‘Ubayd al-Thaqafiyyah,
165, 233

Safiyyah bt. al-Harith al-Abdari, 103

Safiyyah bt. Jarir, 98

Safiyyah bt. Shaybah, 187

Safiyyah Umm Talahah al-Talahat, 103

Safiyyah, wife ofg the Porophet, 166

Sa‘d b. Abi Waqqas, 108, 140, 234, 249

Sa‘d b. Ishaq b. Kab b. Ujrah, 27

Saldmah, 66, 128

Salamah bt. Hurr, 265

Salma bt. Qays, 15

Salmin al-Firisi, 100, 108

Samurah b. Jundub, 74

Sarrd’ bt. Nabhan, 63

al-Sha%i, Amir, 19, 30, 31, 52, 139, 140,
147,167-8, 170, 274

Shabib b. Gharqadah, 63

Shahr b. Hawshab, 58, 59

Shifa’ bt. ‘Abdullih, 54

Subay‘ah bt. al-Harith, 170, 196

Su‘di al-Murriyyah, 147, 185

Sudaysah, 189

Suhayl, 32

Sukaynah bt. Husayn b. ‘Alf, 252

Sulayman b. Yasar, 139, 196

Suwaydah bt. Jabir, 148

Tamim al-Dari, 48, 53, 168, 188

Tamlik, 62

Thabit al-Bunani, 31, 38, 47, 89, 123

Umiamah bt. Abi I-As b. al-Rabi®
(granddaughter of the Prophet), 38, 45

Ubadah b. al-$amit, 68

‘Ubadah b. Samit, 8

Ubayd b. ‘Umayr, 244

‘Ubayd b. Rifa%ah al-Ansari, 241

‘Ubaydah bt. Nabil, 249

Ubayduliah b. Abi Yazid, 168

“Udaysah bt. Uhban, 104

Umar ibjn al-Khattab, 165

Umar b. ‘Abd al-‘Aziz, 139, 248, 267

‘Umar b. al-Khattab, 5, 6, 13, 28— 31, 39,
47,54,72,108, 138, 147, 192, 241, 282,
286, 287, 289

‘Umaynah bt. Malik al-Ansariyyah, 234

Umayyah bt. Qays Abi al-$alt, 58

Uqaylah bt. Asmar b. Mudarris, 148

Ugbah b. ‘Amir, 37, 72

Urwah, 25, 276, 279

Urwah b. al-Zubayr, 139, 146, 198

Uthmin b. ‘Affan, 20, 24, 27, 64, 68, 71,
76, 140, 166, 182, 196, 224, 279, 281

‘Uthman b. Hayyan, 151

Umayyah bt. Qays, 59

Umm ‘Abdan, 70

Umm ‘Abdillah al-Dawsiyyah, 140

Umm “Abdillah bt. Abi Hashim, 88

Umm ‘Afif, 69

Umm “Atyyah al-Ansariyyah, 40,198, 265,
281

Umm €Ali bt. Abi l-Hakam, 58

Umm al-Aswad, 249

Umm al-Dard®’, 43, 71, 81, 101, 104, 108,
150, 151, 152, 153, 154, 155, 179, 249,
266, 285

Umm al-Fad|, 55, 67, 145, 178



Umm al-Kiram, 57, 73, 75

Umm al-Hakam bt. ‘Ammar, 69

Umm Ayman, 47

Umm Ayyub, 168

Umm Hani, 11, 69

Umm Ja‘far bt. Muhammad b. Ja“far b.
Abi Talib, 186

Umm Kathir bt. Marqad, 70

Umm Khalid, 38

Umm Kultham bt. Uqbah, 15, 64

Umm Kulthiim bt. Fatimah bt. al-Nabi,
253

Umm Layla, 99

Umm Mahabbah, 73

Umm N#’ilah, 249

Umm Talg, 69

Umm Sa‘d bt. Murrah, 234

Umm Sa‘d, 188

Umm Salamah, 4, 12, 21, 24-5, 33, 47,
48-50, 54, 63, 74, 103, 106, 139, 146,
148, 167, 196, 242, 248, 266, 275, 277,
279

Umm Sulaym, 50, 68, 79, 281, 287

Umm Habibah, 146, 166, 288

Umm Hafs, 98

Umm Hani al-Hariniyyah, 73-4, 111, 121,
123, 270

INDEXES—305

Umm Haram, 68, 281

Umm Yisir al-Ansariyyah, 266
Umm Yahya Humaydah, 142
Umm Ya‘qab, 282

Unaysah, 234

Unaysah al-Nakha‘iyyah, 69
Usamah b. Zayd, 31, 139, 193, 231

Yahya b. Talhah, 147, 185
Yahya b. Sa‘d, 72, 231, 232, 239, 279
Yada al-Taymi, 239

Yahya b. ‘Abd al-Rahman b. Hatib, 244
Yazid b. al-Asamm, 153
Yazid b. al-Had, 67

Zayd b. Arqam, 282

Zayd b. Khalid al-Juhani, 138

Zayd b. Kharijah, 88

Zayd b. Thabit, 5, 241, 274

Zaynab bt. Abi Mu‘awiyah (wife of Ibn
Mas‘ad), 64, 265

Zaynab bt. AbI Salamah, 33, 49, 146

Zaynab bt. al-Muhijir, 51

Zaynab bt. Jahsh, 146

Zaynab bt. Ka®b b. ‘Ujrah, 27, 100

Zaynab bt. al-Nabi, 10, 11, 38, 167

The women scholars, excluding Companions and their Successors

<A%ishah bt. ‘Abd al-Hadi, 103, 105, 180,
214, 202-3, 228, 260, 267

“Adishah bt. al-‘Al?, 226

Kishah bt. ‘Abd al-Rahim al-Zujaj, 115

A%ishah bt. ‘Ali al-Sinhjiyyah, 213

¢Ashah bt. Badr al-Din al-Zarkashi, 117

‘Aishah bt. Hasan al-Kinani, 121

‘Adishah bt. Hasan b. Ibrahim, 255

Adishah bt. Hasan al-Wi‘izah, 114

Aishah bt. al-Najm al-Balisiyyah, 205

<Adishah bt. Ma‘mar, 131, 208, 210

¢A%shah bt. Muhammad al-Hanbaliyyah,
260

Avishah bt. Sayf al-Din Qawalji, 180

A’ishah bt. ‘Umar b. Rushayd, 107

“Adishah bt. al-Zayn, 155

Aishah bt. al-Zubayr b. Hisham b.
Urwah, 253

¢Abidah al-Madaniyyah, 53

‘Adliyyah bt. Abi Bakr b. <A%idh, 78

“Ajibah al-Baqdariyyah, 115, 117, 119, 123,
2034, 206, 214, 222

Alti bt. Nasir al-Din, 98

Amatullih ‘A’ishah, 122

Amat al-Ghafir bt. Ishiq al-Dihlawi, 263

Amat al-Khiliq bt. Zayn al-Din, 120

Amat al-Rahim al-Yaniniyyah, 99

Amat al-Salim bt. al-Qadi Abi Bakr, 44,
141, 254

Amatultih al-Dihlawiyyah, 121, 214, 263—
4

Amat al-Wihid bt. al-Mahamili, 112, 253

‘Aminah bt. Abi Sa%d al-Naysaburi, 254

Aminah bt. Ahmad b. Rijih, 78

Aminah bt. al-Muv’ayyad, 124

5minah bt. al-Habib al-Hibashi, 265

Aminah bt. Muhammad b. al-Rar, 258

Aminah bt. Muhammad b. Qudimah, 91

Aminah bt. al-Wisitiyyah, 77, 90, 128

al-‘Aridiyyah: see Ishraq al-Suwayda’

As bt. Ahmad b. Hassin, 224

Asma’ bt. Asad b. al-Furit, 271

Asm? bt. Abi Bakr b. Yanus al-Dimashqiy-
yah, 77

Asiya bt. Jarullzh al-Shaybini, 107

Asm3’ bt. Kamail al-Din Musa al-Daja’,
260

Asiyah bt. Muhammad al-Trbili, 108

Asiyah bt. Muhammad al-Iskaf, 77

Asma’ bt. ‘Abdillih al-Mahraniyyah, 118,
226

Asm3? bt. Abi Bakr b. al-Khallal, 118, 132

Asm3 bt. Ahmad al-Bahraniyyah, 113

Asma’ bt. Ahmad al-Harrini, 76, 82-3

Asma’ bt. Ibrahim b. Mandah, 129
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Asma’ bt. al-Mardawi, 83, 99

Asm2’ bt. Muhammad b. al-Hasan, 102

Asm3” bt. Muhammad b. al-Kamal, 84

Aymalik bt. Ahmad, 120

‘Azizah bt. ‘Ali b. al-Tarrah, 117, 213

Bay Khatan, 120

Biba, 169, 220-2, 255, 271

Bint al-Aqra’ see Fatimah bt. al-Aqra’

Bint al-Kari, see Khadijah bt. Abi Bakr b.
¢Ali Bayram

Baran, 119

Bulbul, 120

Dunya bt. Hasan b. Balban, 101

Fatimah bt. ‘Abd al-Hadi, 170

Fatimah bt. ‘Abd al-‘Aziz al-Qazwini, 106

Fatimah bt. ‘Abd al-Rabman al-
Harraniyyah, 253

Fatimah bt. Ahmad al-‘Anazi, 113

Fatimah bt. ‘Ali b. al-Husayn, 177

Fatimah bt. ‘Ali b. Musa al-Rida, 252

Fatimah al-Bat@’ihiyyah, 105, 179, 264

Fatimah bt. al-Daqqaq, 113, 255, 275

Fatimah al-Tawusiyyah, 111

Fatimah bt. Ibrahim b. ‘Abdullah b. Abi
Umar, 208

Fatimah bt. al-Munajja, 135

Fatimah bt. Ibrahim al-Ba‘labakkiyyah,
108

Fatimah al-Jazdaniyyah, 93, 129, 208, 210,
228,229, 258,271

Fatimah (Sutaytah) bt. Kamal al-Din
Mahmad b. Shitin al-Hanafi, 107

Fatimah al-Samarqandiyyah, 116

Fatimah al-Manshawiyyah, 120

Fatimah bt. al-Aqra’, 55

Fatimah bt. al-Malik al-Muhsin Ahmad b.
al-Sultan Salah al-Din, 204

Fatimah bt. al-Mubarak, 117

Fatimah bt. al-Munajja, 170, 214

Fatimah bt. al-Hasan b. ‘Ali al-Mwaddib,
55

Fatimah bt. al-Zayyat, 253

Fatimah bt. Ishiq al-Wasif, 253

Fatimah bt. Ja‘far b. Muhammad al-$adiq,
252

Fatimah bt. Milik b. Anas, 250

Fatimah bt. Masa b. Ja‘far, 252

Fatimah bt. Muhammad al-Dimashqiyyah,
222

Fatimah bt. ‘Abd al-Hadi, 129, 214

Fatimah bt. Muhammad b. ‘Abd al-
Rahman b. Sharik, 253

Fatimah bt. Muhammad b. ‘Ali, 252

Fatimah bt. Muhammad al-Samarqandj,
144

Fatimah bt. Salim, 122

Fatimah bt. Sa‘d al-Khayr, ii, 75, 93-6,
207-8, 129, 258, 268

Fatimah bt. Shams al-$2%igh, 276

Fatimah bt. Mubammad b. Yisuf al-
Dayrati, 276

Fatimah bt. Shukrullah al-Karaniyyah, 262

Fatimah bt. Hamad al-Fudayli, 263

Fatimah Shams Jahan al-Jarkasiyyah, 264

Fawz bt. Muhammad, 56

Ghazal (slave of al-Qalqashandi), 214
Ghazil al-Nabiyyah, 135
Ghufayrah bt. Wigqid, 253

Habibah bt. ‘Abd al-Haqq al-Sanbati, 121

Habibah bt. Ibrahim b. Abi ‘Umar, 208

Habibah bt. al-Zayn, 180

Hadiyyah bt. ‘Ali b. ‘Askar 78, 105

Hafsah bt. Mula‘ib, 116, 210

Hajir bt. al-Sharaf al-Maqdisi, 225

Hasanah bt. Muhammad b. Kamil, 135

Hasnah bt. Abi I-Yumn al-Makkiyyah, 225

Hind bt. Ja“far b. ‘Abd al-Razziq, 98

Hind bt. Muhammad b. ‘Ali al-Urmawi,
214

Humaydah al-Asbahaniyyah, 227

Husn (slave of Ahmad b. Hanbal), 253

Husn al-Makkiyyah, 115

Ishraq al-Suwayda’, 114

Jahin Ara Begum, 120

Jumaiah bt. Ahmad al-Mahmiyyah, 102,
106, 254

Juwayriyah bt. al-Hakkat, 269

Juwayriyah bt. al-Hafiz ‘Abd al-Rahim al-
Iraqt, 270

Karimah al-Marwaziyyah, 57, 75, 112, 169,
199, 201, 264, 255

Karimah bt. ‘Abd al-Wahhib, 179, 182,
213, 222

Karimah bt. Hashas al-Muzaniyyah, 71

Khadijah bt. Abi ‘Abdillah al-Hatraniyyah,
116

Khadijah bt. Nar al-Din ‘All al-Ansari,
123

Khadijah bt. Yasuf b. Ghunaymah, 108

Khadjijah al-Dihlawiyyah, 99

Khadijah bt. ‘Abd al-Hamid al-Mardawi,
131

Khadijah bt. ‘Abd al-Hamid b. ‘Uthman,
134

Khadijah bt. “Umar b. Abi Bakr, 117

Khadijah bt. Ahmad b. ‘Azziz al-
Fasiyyah, 121

Khadijah bt. Ahmad b. Jandan, 122

Khadijah bt. Abi Bakr al-Hamawi, 76, 133

Khadijah bt. Abi Bakr b. ‘Al 135

Khadijah bt. Abi Muhammad al-
Shantiyali, 112



Khadijah bt. Abi 1-“Abbas al-Razi, 151

Khadijah bt. Abi Ghinim, 133

Khadijah bt. Sahnin, 271

Khadijah bt. al-Mufaddal b. ‘Ali al-
Magqdisi, 222

Khadijah bt. Ibrahim b. ‘Abd al-Wahid al-
Magqdisiyyah, 83

Khadijah bt. Abi Tahir al-Silafi, 269

Khadijah bt. Ibtdhim al-Ba9abakkiyyah,
168

Khadijah bt. Muhammad al-Waizah, 114

Khadjjah bt. Muhammad b. Ibrihim al-
Mugri al-Hanafi, 121

Khadijah bt. Muhammad b. Sa'd b.
‘Abdillah al-Maqdisiyyah, 105

Khadijah bt. Muhammad b. Abf Baks b.
‘Abd al-D2’im, 116

Khatin bt. ‘Abdillah, 78

Khayr al-Nis2’, 122

Khuniathah bt. Bakkar b. ‘Ali al-Ma%firi,
120, 227

Lihaz al-Nis2’, 122
Luw’lv’ah, 99

Malikah bt. al-Jamal b. ‘Ali, 77

Maryam al-AdhraSyyah, 214, 225

Maryam al-Kashmiriyyah, 119

Maryam bt. ‘Abd al-Rahmin al-
Nabulsiyyah, 225

Maryam bt. Ahmad al-Asadiyyah, 204

Maryam bt. Jahsh, 111

Mw’minah bt. Muhammad b. Abi Zayd,
132

Nafisah bt. al-Hasan b. Zayd, 268
Nudar bt. Abi Hayyan, 114, 223
Nir Sitti bt. ‘Abd al-Karim al-Razi, 133

Qatld al-Ramiyyah, 82
Quraysh al-Tabariyyah, 262

Rahmah bt. al-Jinin al-Miknasiyyah, 263
Rabi‘ah bt. Sa‘d al-Khayr, 117

Rabi‘ah bt. ‘Ali b. Mahfaz b. Sasra, 76
Rayhinah (wife of Ahmad b. Hanbal), 253
Ruqayyah bt. Dawad, 82

Ruqayyah bt. Ismal al-Anmati, 92

Sabirin al-Nubiyyah, 121

Safiyyah bt. ‘Abd al-Rahman b. al-Farr®@,
128

Safiyyah bt. Ahmad b. Qudamah, 203

Safiyyah al-Makhzamiyyah, 101, 135

Silihah bt. ‘Inayat Rasul, 122, 272

Samianah bt. Hamdan, 89

Sarah bt. Umar al-Hamawiyyah, 155

Sarah bt. Numayr, 121

Sarah bt. Taqi al-Din al-Subki, 214, 270

Sayyidah al-Mariniyyah, 207, 223

Sayyidah bt. ‘Abd al-Ghani al-Ghimnatiyyah,
275
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Sayyidah bt. Musa al-Maraniyyah, 170

Shams al-Nis’ bt. Amir Hasan al-
Sahsawini, 122, 272

Shagsiyyah, 81

Sharaf al-Ashraf al-Tawasiyyah al-
Hasaniyyah, 115

Shuhdah al-Baghdadiyyah, 55, 102, 108,
123, 131, 133, 135, 155-6, 168, 169,
203, 206, 208, 209, 210, 212, 214, 222,
258, 266

Sitt al-‘Arab bt. Ibn al-Bukhari, 116, 135,
205, 214

Sitt al-‘Arab bt. al-Sulami, 108

Sitt al-‘Arab bt. Yahya al-Kindi, 133

Sitt al-Arab Zaynab bt. ‘Ali b. ‘Abd al-
Rahmin b. ‘Abd al-Jabbar al-Maqdisi,
131

Sitt al-Abl bin ‘Alwan, 180

Sitt al-Fuqaha’ bt. Ibrahim al-Wasitiyyah,
101, 205

Sitt al-Jalil bt. Muhammad b. al-Hasan al-
Warkani, 133

Sitt al-Katabah bt. €Alf, 171-2

Sitt al-Mulik Fatimah bt. ‘Ali b. ‘Ali b.
Abi |-Badr, 205, 223

Sitt al-Sham bt. Khalil b. Nast, 116

Sitt al-Taraf, 117

Sitt al-Wuzard’, 105, 152, 169, 200, 201,
206, 267

Sitt Fatimah, 227

Sitt Khanum, 120

Sitt Quraysh Fatimah bt. Taqi al-Din b.
Fahd, 128

Sutaytah bt. al-Zayn, 132

Tajanni al-Wahbaniyyah, 116, 258, 266

Tagiyyah bt. ‘Ali b. ‘Abdillah al-Qurashi,
268

Taj-Khatan, 131

Umm Tsa al-Jazzar, 186

Umm ‘Abd al-Hakam Sitt al-Tbad, 134

Umm ‘Abdillah Zaynab al-Tjliyyah, 254

Umm al-Baha’ Fatimah, 124, 132-3, 201

Umm al-Dalal Amat al-Rahman, 113

Umm al-Fadl Nafisah, 106

Umm al-Fadl Zaynab bt. Ibrahim al-
Qaysi, 118

Umm al-Fityan Hantamah, 78

Umm al-Han?’> Asm2 bt. al-Muraghi, 118

Umm al-Karim b. Ahmad al-Lakhami, 226

Umm al-Khayr Amat al-Khaliq al-
Dimashgtyyah, 260

Umm al-Khayr bt. ‘Abdillih b. Zahirah,
99

Umm al-Khayr Fatimah bt. Abi 1-Hasan
<AlL, 117, 124, 202

Umm al-Khayr Jamal al-Nisa’, 133

Umm al-Khayr Halimah, 116

Umm al-Raja’ Zubaydah, 102



308 AL-MUHADDITHAT

Umm al-Hasan al-Harazi, 100

Umm al-Hasan bt. Muhammad al-
Makhzami, 135

Umm al-Hasan Fatimah bt. ‘Abd al-
Rahman al-Farr3, 105

Umm al-Hasan Fatimah bt. Khalil al-
Kinani, 225

Umm al-Hasan Karimah bt. Ahmad al-
Abiwardi, 115

Umm al-Haya Zuhra bt. Muhammad al-
Anbari, 129, 133

Umm al-Haya’ Umamah, 119

Umm al-Husn Kamil, 117

Umm al-Zayni b. Muzhir, 155

Umm Janab bt. Numaylah, 148

Umm Kulthiim “A%ishah bt. Muhammad al-
Murshidi, 135

Umm Kulthim bt. Miisa b. Jafar, 252

Umm Salamah Aminah, 99

Umm al-Shifiq, 277

Umm Habib Safwah, 268

Umm Zaynab Fagimah bt. ‘Abbas al-
Baghdadiyyah, 280, 290

Uns bt. ‘Abd al-Katim, 46

Wajihah bt. ‘Al al-Ansériyyah, 223, 269
Wazirah: see Sitt al-Wuzard®

Zihidah bt. Ibrahim al-Khabbiz, 103
Zihidah bt. Muhammad al-Zahiri, 227
Zahrah bt. Kamal al-Din al-Hanafi, 118
Zayb al-Nis2’, 119

Zayn al-‘Arab bt. Kamil al-Din, 120

Zayn al-Sharaf bt. ‘Abd al-Qadir al-Tabar,
262

Zaynab al-Shi‘tiyyah, 153, 207

Zaynab bt. ‘Abdillih b. ‘Abd al-Jabbar,
178

Zaynab bt. ‘Abdillah al-Yafiq, 226

Zaynab bt. Ahmad b. Shukr al-Maqdisi,
108, 207

Zaynab bt. Akta, 121

Zaynab bt. al-‘Alam Ahmad b. Kamil,
177,213

Zaynab bt. ‘Ali al-Wasiti, 133

Zaynab bt. al-Is%rdi, 105, 206

Zaynab bt. Isma‘il b. Ahmad, 101

Zaynab bt. Isma9l b. al-Anmati, 92

Zaynab bt. al-Kamal, 208, 152, 155, 158,
160, 170, 180, 182, 2034, 206, 208,
209, 214, 223, 224, 267

Zaynab bt. al-Khatib al-Harastani, 182

Zaynab bt. al-Khabbiz, 178

Zaynab bt. al-Khatib Yahyi al-Sulami, 223

Zaynab bt. Makki, 83, 99, 117, 124, 128-9,
133, 1801, 203, 206, 210, 212

Zaynab bt. Muhammad al-Ghazzi, 262

Zaynab bt. Muhammad b. Ahmad al-
Mw’ayyadi, 120

Zaynab bt. Muhibb al-Din Aba b.
Zahirah, 135

Zaynab bt. Masa b. Ja‘far, 252

Zaynab bt. Muwaffaq al-Din ‘Abd al-
Latif, 178

Zaynab bt. Shukr, 269

Zaynab bt. ‘Umar al-Kindi, 118, 202

Men scholars, excluding Companions and their Successors

‘Abd al-Ghafir al-Farisi, 117, 124, 132

‘Abd al-Ghani al-Magdisi, 141

¢Abd al-Haifiz b. Badrin, 108

‘Abd al-Haqq al-Sanba, 121

‘Abd b. Humayd, 103, 128, 129, 207, 269

‘Abd al-Khiliq al-Shahhami, 90

‘Abd al-Qadir al-Ayyubi, 83, 103, 131

¢Abd al-Rahmain b. Bishr, 134

¢Abd al-Rahmin b. Abi Hatim al-Rizi, 133

‘Abd al-Razzaq b. Hammam, 52, 163, 169,
209-10, 216, 282

¢Abd al-Samad b. Muhammad b. Abi -
Fadl al-Ansari, 92

‘Abd al-Wihid b. Ulawan, 108

‘Abd al-Wahhab b. Mandah, 119, 206

‘Abdullzh b. al-Hasan al-Khallal, 99

‘Abdullah b. Yasuf b. Bamuyah, 75

Abu 1-‘Abbas Ahmad b. ‘Abdillah al-
Maghribi al-Fasi, 44

Abau ‘Abdillah al-Faris, 228

Abt ‘Abdillah al-Qasim b. al-Fad! al-
Thadqafi, 102

Abu ‘Amr ‘Uthman b. Muhammad al-
Samargandi, 101

Abt ‘Awanah, 113

Abut Bakr al-Ajurd, 113, 115

Aba Bakr b. Muhammad b. ‘Abd al-
Jabbar, 83, 131

Abi Bakr b. Shadhan, 113

Abii Bakr b, Abi ‘Asim, 107

Abu Bakr b. Abi Dawad, 53

Abii Bakr b. al-Muqi, 114, 120, 132

Abt Bakr b. ‘Abd al-D#%im, 77

Aba Bakr Muhammad al-Husayn al-
Ajurd, 113

Abua Bakr Muhammad b. Isma‘il al-
Anmati, 92

Abu 1-Barakat Hamd b. ¢Abdillih al-
Wakil, 103, 108

Abu Dawad, 6, 27-8, 30-1, 33, 42, 45,
48-9, 62, 678,71, 74, 104, 128, 142,



147-8, 166, 168, 184-5, 188, 197-8,
204, 234, 239, 250, 258

Abi Dawid Sulayman b. Abi 1-Qésim al-
Andalusi, 45

Abu 1-Fadl al-Iraqj, 229

Abi |-Fadl Ja‘far b. ‘Al b. Hibatullih al-
Hamdani, 132

Abi 1-Faraj b. al-Shaykhah, 137

Abi I-Fath ‘Abdullah al-Khiraqi, 77

Abi I-Fath b. Abi al-Fawaris, 78

Abi al-Ghan2’im al-Narsi, 117

Abi Hafs Umar b. Shahin, 116

Aba Hanifah, 20, 29, 31--2, 44, 61, 81,
128, 140, 143, 206, 218, 235, 250, 271,
274,281, 2834

Aba 1-Hasan b. Ayyub, 108

Abu Hatim al-Razi, 232

Abii -Hasan b. al-Qasim al-Jiti, 96

Abii I-Husayn Ahmad b. ‘Abd al-Rahman
al-Dhakwani, 102

Abi 1-Husayn al-Khudri, 106

Abi I-Khattab b. al-Batir, 102, 108

Abi Mansur b. Harisah, 102, 108

Abua Mansiir Muhammad b. Khayran, 117

Abi 1-Mufaddal Yahya b. ‘Ali b. ‘Abd al-
‘Aziz al-Qurashi, 102

Aba Muhammad ‘Abd al-Kafim b.
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