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The single most important figure connected with the propagation of a
specifically Shi'7collection of Hudith and the attendant emergence of a body of
religio-legalnormsis the ST Imam Ja‘far al-Sadiq (699-765 ap). The present
discussion focuses on al-Sadiq’s attested role as a relater of Shi'T Hadith.
It does not aim to account for the rise of interest in ST Hadith at this time.

The relevant source material available on al-Sadiq’s role within the SAIT
legal and doctrinal system is potentially immense, often conflicting and
ambiguous. This material encompasses in the first place the many thousands
of Hadith which are ostensibly transmitted on his authority and also
includes the large volume of traditions which deal with his relations with the
Shi't relaters (rijal), in addition to those which speak of his associations with
the Sunni ‘ulama’. We cannot hope to separate the true from the spurious in
this large mass of information nor to arrive at a body of traditions which
may with certainty originate from him, but only to arrive at a number of
general conclusions, caveats and reservations regarding the accepted corpus
of Shi7 traditions attributed to al-Sadiq.

The status of al-Sadiq in Shi‘T Hadith

One of the essentials of established Sh77 doctrine is that the Imam is the
ultimate religious authority after the Prophet Muhammad, is protected from
error (ma‘sum) and is endowed with an ‘idm which gives him an
extraordinary and often supernatural knowledge. This necessarily had
repercussions on the Shi'7 conception of Hadith. Thus, almost all SATT isnads
take one of three basic forms: they are either related solely on the authority
of an Imam, they go back to an Imam who relates on the authority of his
forefathers, or they go back to an Imam who transmits on the authority of
the Prophet Muhammad either directly or through a chain of his forefathers.
The vast majority of Shi7 traditions are not, however, derived from
Muhammad, nor are they based on a chain of an Imam’s torefathers, but are
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usually in the form of a question asked of one of the Imams along with the
Imdm's answer. [t is these which constitute the sunna of the Imami and
Isma1li schools of law. By far the largest number of such Hadih are
attributed to al-Sadiq. to such an extent that S/7law is alternatively called
Ja'fart law in deference to its major contributor. Referring to al-Sadiq.
al-Shaykh al-Mufid states in his Kirab al~Irshad.:

The people transmitted on his authority the religious sciences which
travellers carried with them [around many countries] and thus his
fame was spread throughout the lands. The learned scholars have
transmitted on the authority of no other member of the House
[Ahl al-Bayt] as much as they have transmitted on his authority.
None of the Ahl al-Bayt met as many reporters of traditions
[ahl al-athar wa naqalat al-akhbar} as he did, nor did the latter
transmit on their authority to the same extent as they transmitted
on the authority of Abii *Abd Allah [al-Sidiq].}

An examination of the collections of Shr7 Hadith illustrates the nature of the
contribution attributed to al-Sadiq. In one of the cancnical recensions, Ibn
Babawayh’s Man /a vahduruhu al-Fagih, al-Sadiq is seen to be the ultimate
authority for some 60% of the traditions. No other Imam is quoted so often,
the traditions not related by al-Sadiq being on the authority of his father
al-Baqir (some 15%), the Prophet (7%), ‘Ali al-Rida (5%). ‘All b. Abi
Taltb (5%) with al-Hasan b. "Al, Musa b. Ja'far and ‘All b. al-Husayn
supplying the majority of the remainder.

Ibn Babawayh’s work, like the Istibsar f1 ma ukhrulifa fihi min al-Akbar
and the Tahdhib al-Ahkam of al-Tusi, are practical manuals of Imami figh
and contain little relating to the dogmatic position of the Imamis. The
traditions they contain are in the broadest sense legal and are not concerned
with the Shi'7concept of the Imamate, including the infallibility of the Imam,
the principle of nass (designation) and such like. Nevertheless, al-Sadiq’s
attested sphere of authority is seen to extend beyond the legal domain, and in
those collections of traditions which also record Shi'T dogma, such as
al-Kulayni’s a/~Kafi /7 'Ilm al-Din and the later Majlist’s Bihar al-Amwar,
the same overwhelming predominance of Ja‘farl traditions is in evidence.

Thus, the majority of Shi7 traditions are ascribed to al-Sadig and deal
with the totality of subjects relating to the legal norms of the Shi7
interpretation of Islam, with ‘ibadar, or the ritual aspects of ShiTsm, and
with the fundamentals of the Shr7 system of belief.

Al-Sadiq the mufaddith and jurisconsult

Unless the sources are to be discounted in their entirety, there can be little
doubt that the depiction of al-Sadiq as a source of traditions is not spurious.
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Perhaps the greatest testimony corroborating al-Sadig’s role as
mubaddith and jurisconsult comes from the Sumni commentators. They
would seem to have nothing to gain by describing al-Sadiq as such. as they
accord him no extraordinary status as do the Shr'e and his Hadith forms
only a very small part of the Swmni collections. As far as they were
concerned, he was to be judged in accord with the same critical criteria as
applied to other transmitters. Although the number of traditions from
al-Sadiq accepted by the Swnnis is somewhat meagre, the Sunni scholars
generally. though not unanimously. view him favourably. Al-Dhahabi
describes him as authoritative and reports that both al~Shafi'Tand Yahva b.
Muayn said that he was trustworthy (thiga).” Ibn Hajar quotes Ibn Hibban
as saying that al-Sadiq was one of the trustworthy people and masters
in jurisprudence and science (%/m) from the family of the Prophet
(Ahl al-Bayr), and that al-NasaT also held him to be thiga.® Similarly.
al-Tabari relates that al-Sadiq knew many Hadith and was trustwor‘thy.4

The later Summs and, if the reports are to be believed, those con-
temporaneous with him, specifically and almost exclusively depict al-Sadiq
in the role of a relater of traditions and jurisconsult. In their view, al-Sadiq
was primarily a transmitter of Hadith. This was clearly his main significance
and may be seen both in terms of the convention within which al-Sadiq is
treated in the Sunni sources, and the specific items of information contained
within the convention.

Early Ta'rikh was not generally interested in theological or religious
issues except insofar as these could be seen to have a relevance to or
association with the political authorities. For this reason, the ‘w/ama’ receive
only scant attention in the historical sources. In other genres of Swunni
writing, the Sunni attitude to al-Sadiq is more clearly manifested. In those
“historical” works which were intended primarily to complement Hadith
studies, such as the Dhay! appended to al-Tabarr’s 7arikh al-Rusul
wa ' =-Muluk and al-Dhahabi’s 7@ vikh al-Islam, occur a number of notices
which typify this attitude. Although the identification of al-Sidiq as
muhaddith and legal opinion is occasionally explicitly stated, more usually
this is indicated by the notices concerning him being of the same type as
those conventional reports of the other ‘w/ama’ located mainly within the
two genres of Managib and Tabagat.

One type of notice is due to the interest displayed in the meetings and
interrelationships of the “wlama’. Thus, al-Sadiq is mentioned to have been
associated with Malik b. Anas when the latter sends his servant to ask about
some legal issues;® with Abii Hanifa when he asks al-Sadiq on certain points
of law at the instigation of the Abbasid caliph al-Mansiir;® and with Sufyan
al-Thawri when he questions al-Sadiq about divorce and usury.’

It 1s worth mentioning at this point that the Shi7 sources are similarly
replete with traditions which illustrate al-Sadiq’s relationships with the early
Sunni ‘ulama’. Ibn Shahrashiib records that al-Sddiq asked several legal
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questions of Ibn AbI Lavla through a messenger.® that he questioned Abd
Hanifa regarding a verse of the Qur'an.” and so on. The same source also
states that Malik b, Anas said of al-Sadiq:

I have never seen anyone better. wiser and more pious than Jafar
b. Muhammad ... he was one of the greatest and most ascetic
people of the country ... He had many Hadith. was good company
and had many useful lessons.'”

Returning to the Sunni sources, occasionally an individual scholar is praised
as being beyvond compare, as when someone states that he has never seen
anyone better than Abd Hanifa.!! In a like manner, Abli Hanifa is quoted as
saying that he had

never seen anyone more knowledgeable in figh than al-Sadiq.'”

Similarly, Managib and Tabagar characteristically supply the names of those
who related from the main authorities, or those from whom the main
authorities related. Ibn Kathir mentions some of those from whom Abu
Hanifa received traditions;'” while al-Dhahabi mentions the sources of
al-Awza'1.'* In conformity with this convention it is related that al-Sadiq
quoted al-Zuhri, among others, and that al-Sadiq was an authority for both
Malik and Abfi Hanifa.'?

The role of al-Sadiq as muhaddith is moreover conclusively attested by the
appearance of Hadith on his authority in the Muwatta’ of Malik b. Anas
(713-95 ap). Malik was his contemporary and fellow—townsman and it is
implausible that the traditions Malik quoted from al-Sadiq did not actually
issue from him. Al-Sadiq similarly appears in almost all of the canonical
collections of the Swunnis, these beeing those of Muslim (d. 875 ap), Ibn
Maja (d. 836 ap). Abu Dawud (d. 888 ap), al-Tirmidhi (d. 892 Ap) and
al-Nasa‘l (d. 916 ap). The most authoritative collection, the Sahth of
al-Bukhart (d. 870 ap), however, is exceptional in that it contains none.

In all the reports it is evident that the Sunnis typically relate al-Sadiq to
the ‘ulama’ in general, indicating that these were viewed as a somewhat
homogeneous group in terms of their activities, and not distinguished along
doctrinal lines. This may be seen in such questions as “Who is better,
Mujalid b. Sa‘id or al-Sadiq?''® Mujalid was a Kufan traditionist who died
751/2 ap. He is not considered as a Shi'T muhaddith so al-Sadiq is being
compared simply in terms of being a relater of traditions and a source of
legal norms without any sectarian dimensions. In general, the Sunni sources
place no emphasis on his asserted religious role and there is little mention of
an association with the Shi‘a.

To a certain extent, then, al-Sadiq appears in the Sunni sources as little
different from the other ‘ulama’/lmams who devoted themselves to
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discussion of Islamic norms and who likewise attracted a circle of disciples
around them to hear and record their conclusions. Al-Shaykh al-Mufid
relates in his Irshad that al-Sadiq was in the Masjid al-Haram in Mecca
during the pilgrimage. giving legal decisions, answering questions and
elucidating the Qur'an.'’”

It is in this role as leading representative of a “school™ that al-Sadig
should be partially viewed. It was during the earlv Abbasid period that
various circles concerned with legal issues began to acknowledge an
individual master whose doctrines they espoused. Thus. in Kufa there were
those who followed Abu Hamfa, while some followed Abu Yisuf
In Medina there were the followers of Malik b. Anas. while in Syria the
predominant school became that of al-Awza‘1. In much the same manner,
the Shr'a in Kufa referred to al-Sadiq as their master.

Al-Kashshi, among others, records a number of accounts which testify to
al-Sadiq’s Kufan association and the desire there to acquire traditions on
his authority. For instance, it is stated that a group of Kufans were with
aI~_S'&diq,18 that the Kufans Mufaddal b. "Umar and Khalid b. Jawwaz
visited him in Medina," that there were 900 men in the mosque of Kufa all
relating on al—Sédiq,zoand so on.”! Elsewhere it is alleged that al-Sadiq
himself visited Kufa and that while he was there the “w/ama and good people
of the town followed him.* It is also said that he visited al-Hira and had
many followers there,” and even that he lived in Irag for a while.”
Furthermore, over 80% of the more than 3000 individuals mentioned by
al-Tus1 in his list of those who related on al-Sadig are specifically identified
by the nisba “al-Kifi”, but the list probably includes many more. Even
allowing for a good deal of exaggeration in the Shi7 sources, there can be
little doubt that al-Sadiq’s Hadith and opinions were much sought after by
those Shr'a concerned with acquiring a distinctive legal code and body
of dogma.

During the latter years of the Umayyad dynasty legal specialists began to
adopt the expedient of imbuing their legal formulae with the authority of
venerable scholars from the past. This retrospective attribution was then
extended to the Companions of the Prophet, and the process, eventually
reached its logical conclusion with only those traditions related directly from
the Prophet being considered as acceptable. But the case was different for
the Sht'a. At the time the traditions were acquiring what was to become a
Sunni validation by attributing them to notable authorities, the Shi'a,
subject to the same impulse, were also seeking their own authorities.
Although the same basic conclusions were sanctioned by both parties, the
traditions within the S/77 context could not have the same isnads as those of
the Sunnis. The Prophet was of course appealed to, but the Companions
of the Prophet who formed the intervening link in the Sunni chains of
transmission were held by the Shi'c a to have usurped ‘Alr’s right to the
caliphate, and were therefore sinners and unreliable. They were castigated
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because they had supported the first three caliphs, either explicitly, or
implicitly in that they allowed their election instead of "All. Much of the
material available on the doctrines of early Shi'7 groups mentions their sabb
(castigation) of Abu Bakr and “Umar. The rejection of the Companions as
relaters of Hadirh was therefore something of a logical necessity in that if the
Shi‘a conceded that they had the authority to transmit Hadirh and were
therefore the Prophet’s spiritual successors. they would find it untenable
to maintain that the Companions acted incorrectly in usurping "Ali’s right
to the caliphate.

The inevitable expedient was that the Shi'a would find a Talihr to whom
to ascribe their conclusions. Furthermore, the pre-eminent place which the
Imamate assumed within Shi'7 doctrine at the time, even being elevated to
divine status on the part of some. militated against the necessity of
attributing the traditions adopted by the S/ia to any source other than the
Imam for validation.

One inevitable result of the absence of an isnad acceptable to the Sunnis is
the relative infrequency with which al-Sadiq appears within their collections
of Hadith. The six canonical works record a total of only some eighty or
ninety separate traditions from him. This is despite the fact. as seen above,
that the Sunni commentators generally judge him to be a trustworthy relater.
Similarly in contrast with the Shr'7 collections, there are only twenty—four
transmitters of al-Sadiq’'s Hadith in the Sunni canonical collections as
compared with the more than 3000 relaters on his authority listed in
al-Tust’s Rijal. In the Sunni corpus, al-Sadiq almost invariably relates on
the authority of his father Muhammad al-Bagir, and all of the traditions are
on the ultimate authority of the Prophet.

In the light of the relatively small number of Sunnitraditions which feature
al-Sadiq as relater, it would certainly appear that he was not a great
repository of Prophetic Hadith. Had this been the case his name would surely
appear more regularly among the many tens of thousands of traditions
within the Swumni collections. It is singularly instructive to include the
Muwatta® of Malik b. Anas in the present discussion, as Malik was a
contemporary of al-Sadiq and furthermore was a fellow Medinan. He was
therefore in an excellent position to meet with al-Sadiq and to receive directly
from him any Hadith that were in his possession. Moreover, with Malik is
seen the beginning of the literary period of Medinan legal studies and he thus
left a more or less trustworthy record of current traditions. In fact, however,
the Muwatta’ contains only ten Hadith on the authority of al-Sadiq.

Of course, it is plausible that later Swnmi compilers omitted many of
al-Sadiq’s traditions from their corpus because of serious reservations
regarding their authenticity. However, it certainly cannot be maintained that
the import of al-Sadiq’s traditions was unacceptable to the later Sumnis, as
the majority of them as found within Shr7 sources contain nothing of a
specifically Shi'T nature.
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There are doubtless a number of factors which together gave rise to the
outstanding position which al-Sadiq achieved among all the other Talibis
within SA77sm at this time. Among these was perhaps the usurpation of the
line of Ibn al-Hanafiyya by the Abbasids. Ibn al-Hanafiyya had been the
main focus of attention for the early SAr‘a. but the Abbasids claimed that his
son Abu Hashim had begueathed his right to the Imamate to their
predecessor Muhammad b. "All b. "Abd Allah b. al-"Abbas. a great—
grandson of the Prophet's uncle. On the other hand. the Hasanid line was
decimated by al-Mansir during the abortive revolt of Muhammad b. "Abd
Allah in Medina. Muhammad himself being killed and leaving no male
offspring. Meanwhile, the supporters of Zayd b. "All continued to follow
thetr own Imams.

From the present perspective, however, it may be said that the single most
crucial factor was that upon the accession of the Abbasids al-Sadiq was the
only member of the Talibi family to interest himself in the elaboration of law
and doctrine. Furthermore, al-Sddiq’s father Muhammad al-Bigqir also
appears to have had a legal presence. During al-Bagir’s time legal studies
were starting to become prominent in Islam, the latter years of his life
witnessing the nascent formation of the early schools of law. He was
38 years old when the Medinan Sa‘id b. Musayyib died and was a younger
contemporary of al-Zuhr. Al-Kashshi acknowledges al-Baqir’s interest in
legal studies when he relates:

Before Abu Ja'far [al-Bagir] the Shi‘a did not know what they
needed to about the permitted and the forbidden except what they
learned from the people. But Abt Ja‘far opened [this knowledge] up
for them, explained it to them and taught them.”

This tradition may also be taken as an explicit recognition of the fact that until
quite a late stage the Shi7Tand Sunnilegal systems were identical, the “people™
mentioned here referring to the Muslim community at large. It is also worth
noting that in Sunni traditions al-Sadiq invariably relates from his father, and
the books on Sunni rijal mention al-Baqir and his connections with Sunni
traditionalists. It is stated, for example, that Abli Hanifa and al-Awzi‘T
related from him®® as well as there being a large number of traditions which
show al-Baqir with the early Sunni ‘ulama’ *” The prestige which al-Baqir
acquired in this role was inherited by his son al-Sadiq, who also naturally
became the transmitter of those traditions in the possession of his father.
Without these considerations, it is unlikely that those engaged in the
validation of Shi7 doctrine and law would have looked to al-Sadiq as
the authority for their conclusions. Although there was considerable support
from certain SH77 elements for ‘Abd Allah b. al-Hasan and his son
Muhammad, nevertheless, very few traditions were attributed to them and
there is no evidence of their having particularly concerned themselves with
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legal enquiry. As far as the ShiT interest in Hadith was concerned an
authority had to be found and al-Sadig was considered to be the most
appropriate candidate.

Fabrications

It is related that a certain Yahya b. "Abd al-Hamid al-Himmani wrote:

I told Sharik that some groups of people are claiming that Ja‘far b.
Muhammad was weak (da'Tf) in Hadith. so I told him the following
story: Ja'far b. Muhammad was a virtuous man. a Muslim and
pious, but a number of ignorant people surrounded him, visited him
end departed saying “Ja'far b. Muhammad related it to us.” They
related traditions all of which were objectionable and lies and
ascribed them to Ja'far, asking the people for food in exchange and
taking money from them.”®

Up to a point then. al-Sadiq played a similar role for the Shi'e in Kufa
as did the early Sunni ‘ulama’ for their followers. One important difference
was that whereas the other scholars had their circles of disciples in their
locales, al-Sadiq’s main following was not. The school of Milik b. Anas
was in Medina, and those of Abti Hanifa. Sufyan al-ThawrT and Abd Yisuf
were in Kufa, places where they lived. The norms propagated within a
certain region owed much to the deliberations of the legal scholars, acting
upon the raw materials available to them. These scholars affected to some
extent the people in whose midst they operated and exerted an influence due
to the validating Hadith they espoused. But this can hardly have been the
case with al-Sadiq. He can only rarely have come into direct contact with
the Kufans who championed him, and his Hadith and opinjons were open to
a good deal of interference between source and intended objective.

In this, there are parallels between other Talibis who, living always in
Medina and far from their main support in Kufa, were used by various
activists as figureheads and justification for their actions. One prime
example is Muhammad b. al-Hanafiyya who formed the centre—piece of
al-Mukhtar’s machinations.”” As always in early Shi7 history, the fact that
the Talibi leader was rarely in the centre of activity was no impediment.
Indeed, the absence of the 7alib7 in question was a distinct advantage in that
his name could be invoked without much fear of his direct intervention. The
significant departure in al-Sadiq’s case was that now this activity was largely
taking place on the level of legal and doctrinal elaboration.

The absence of regular and direct contact between al-Sadiq and the
Kufan Shi'a greatly facilitated the process of spuriously ascribing traditions
to al-Sadiq without him being able to do much to counter it. But as before
1 the early history of Shi‘ism, al-Sadiq’s relative impotence ensued not only
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from his 1solation in Medina but also from the expediency exhibited by some
of his principal associates in Kufa with regard to his formally indisputable
authority.

Of significance in the discussions taking place in Kufa during al-Sadiq’s
lifetime. and in contradistinction to established Sh77 dogma. it is evident
that although the Imam was indispensable as the formal validating authority
for doctrinal and legal statements, views on the Imamate had nevertheless
achieved no consensus and there were a number of differing opinions as to
its definition. These varied between those who considered the Imam to have
simply a deeper understanding of the law, to the conception of him as
the incarnation of the divine spirit and aware of the ghavb in all its various
manifestations. The lack of a universally, held belief in the indisputable
authority of the Imam inevitably led to several of al-Sadiq’s associates
offering their own opinions despite their variance with his. It is also
llustrated by accounts of several companions of the Imdms questioning
their positions on certain legal issues. There are many such reports
concerning Zurara b. A'yan who, as will be seen subsequently, appears
as an agent of al-Sadiq in Kufa. It is due to his influential role that Zurara
is singled out in this way, but there were probably many more of lesser
importance who shared this view. In one account, Zurira reportedly asked
Muhammad al-Baqir where he got his information from regarding an
aspect of ritual ablutlons % In other places he accused al-Sadiq of lacking
understanding®’ and elsewhere remarked that he thought that al-Sadiq
was more knowledgeable that he actually was.*® On another occasion, the
Kufan Ziyad b. Abr Hildl visited al-Sadiq and asked him to confirm what
he had heard Zurara saying regarding istita’a (human capacity to perform
an act). When al-Sadiq refused to confirm it, and Ziyad returned to Kufa
and informed Zurara that his opinion was different from that of al-Sadigq,
Zurara replied that al-Sadiq had indeed told him this.” The implication is
that Zurara was refusing to make his opinion conform to that of al-Sadig
while nonetheless maintaining that it issued from him.

Zurara 1s also implicated in another account. Al-Hakam b. ‘Utayba
reportedly said that al-Baqir related a Hudith stating that the maghrib
prayer was to be performed before reaching al-Muzdalifa during the
pilgrimage. Al-Sadig, however, told Zurara that al-Baqir never said this
and that al-Hakam falsely attributed it to him. Zurara was not convinced,
and departed saying to himself ‘T don’t think that al~-Hakam lied about his
[al-Sadiq’s] father.”** Thus, despite al-Sadiq’s protestations to the contrary,
al-Bagir would still be cited as the authority for al-Hakam’s Hadith.
Incidentally, the later accepted doctrine is that during the pilgrimage the
maghrib prayer is to be held actually in al-Muzdalifa.

According to Shi7 sources it was only after the occultation of the last
Imam that Sht7 scholars were formally accorded the prerogative of
participating in the elaboration of S/hr7 thought. This took the form of a
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consensus of opinion between the S/'T mujtahidin which was accorded
normative status. Al-Sharif al-Murtada (d. 1040 ap) uses this principle o
validate doctrines in his Kitab al~Intisar. Prior to this. during the presence of
the Imams. it was maintained that the Imams possessed the ultimate
authority and that while they were alive there was no need to resort to any
other source for guidance. This was, however, only theoretical and did not
conform to actuality.

It is evident that during al-Sadiq’s lifetime leading S$/h77 thinkers resorted
to personal opinion in the elaboration of law and doctrine. Al-Kashshi has
preserved a couple of traditions which indicate that Zurara b. A'yan. a most
notable follower and agent of al-Sadiq and thus specifically authorised to
transmit traditions on his authority, resorted to his own personal opinion
(ra’v) in the definition of law. Ibn Miskan said:

We talked together in Zurara’s presence concerning the permitted
and the forbidden, and he said something according to his own
opinion (bi ra’vihi). I asked him: “Is that your own opinion or a
tradition (riwaya)?” He replied: ‘Isn’t someone possessing their own
opinion better than a tradition (iat11a1‘f)‘?’35

In another report, Hisham b. Salim asked Zurara to confirm a tradition he
had related to him previously. Zurara allegedly replied: ‘By God, I wouldn’t
have said that except by my own opinion (ma kuntu qultu hadha illa
bi ra’yi).®

Several of those who purported to follow al-Sadiq therefore advanced
oplnions contrary to what al-Sadiq is alleged to have upheld, and
presumably had groups of disciples who subscribed to their line of thinking.
Jamil b. Darraj i1s quoted as saying of Zurara: “We used to visit him
frequently and would sit around him like boys around a teacher in the
Qur’an school.”’

Along with Zurara, others who are specifically identified among those
who contradicted al-Sadiq include Muhammad b, Muslim, Burayd b.
Muhammad al-'1jli and Isma‘ll b. Jabir al-Ju'ft Their relative independence
from al-Sadiq may be seen in his pejorative description of them as
mutarayyisin fi adyvanihim, that is, those who advance themselves as leaders
in matters of religion.”® Al-KashshT provides other indications of some of
the matters about which disagreement arose. Muhammad b. Muslim was
cursed by al-Sadiq due to his belief that God does not know things before
they come into being®® and Burayd b. Muhammad was cursed because he
shared the same opinion as Zurara on istitd'a.’® Given the overwhelming
persuasiveness of the Hadith form, and its almost universal acceptance as a
vehicle for articulating belief, it is understandable that many of the doctrinal
conclusions reached independently of al-Sadig should also find expression
and hence retention as Hadith.
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Thus. one of the most notable aspects of the writings concerning the
Hadh and opinions of al-Sadiq is the many examples of and precautions
against false attributions. When Fayd b. Mukhtar visited al-Sadiq and
asked him about the disagreement 1n Hadith that the Kufans were
transmitting, al-Sadiq replied:

Yes indeed Fayd. it is as you describe. The people are fond of lying in
our names (ulit bi'l-kidhb ~alayna) ... I relate a tradition to one of
them and no sooner does he leave me than he interprets it wrongly.™

Al-Harrani (d. 1020 ap) states in his Tuhaf al~'Uqul that al-Sadiq said:

The devil still comes among us, the Ahl al-Bayt. and he is not from
us nor from those who share our religion. If he is raised and the
people look upon him, he orders them to lie about us. Whenever
one such liar goes another comes.™

However, any restraint he could impose on those transmitting their
own opinions in his name was at best minimal; the most he could do was
to castigate those with whom he was in disagreement. He is quoted as
saying:

There is a group which claims that [ am their Imam. No by God, I
am not their Imam. What’s wrong with them?. .. [ say one thing and
they say I mean another. I am the Imam of he who obeys me.*

The process of false attribution even affected a number of al-Sadiq’s closest
associates. As the centre of interest in al-Sadiq was in Kufa, and as he
remained all his life in his birthplace Medina, it was perhaps largely through
the medium of deputised agents that he was to disseminate his Hadith and
religio—legal opinions. If the reports can be considered authentic, one of
these was the aforementioned Zurara b. A'yan, apparently one of al-Sadiq’s
most 1llustrious Kufan representatives. When Fayd b. al-Mukhtar
complained to al-Sadiq Hadith were being falsely transmitted in his name
it Kufa, al-Sadiq allegedly replied:

‘It you want our Hadith then make use of the man sitting there,” and
he pointed to one of our companions. So I asked my companions
about him and they said he was Zurara b. A’yan.™

However, as noted above, Zurara was implicated in relating information on
al-Sadiq’s authority which was contrary to al-Sadig’s opinion. As will be
seen subsequently, Zurara was also cursed by al-Sadig for creating
“mnovations in Islam™.
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It would seem that al-Mufaddal b. “Umar was similarly an agent
of al-Sadiq. Al-Sadig’s followers in Kufa are said to have approached
him and asked for someone they could resort to for guidance in their
religion. He replied: T have put Mufaddal over you. Listen to him and
receive from him. He only tells the truth concerning God and me.'™
Al-Mufaddal was, however. later to be accused of ghuluww by allying
himself to the notorious ghafr Abt'l-Khattab who was also initially an agent
of al-Sadig.

Indeed. Abu'l-Khattab presents us with a prime example of the way
that an agent of al-Sadiq would appropriate al-Sadiq’s name in the
propagation of his own traditions. Abu'l-Khattab is described by al-Qad1
Nu'man as ‘one of [al-Sadiq’s] greatest propagandists [min ajall dit’'arihi]™®
and there are other traditions which indicate Abu’l-Khattab's role as one
of al-Sadig’s plenipotentiaries.’’ Subsequently, however, al-Sidiq is
reported to have said of him: "Abu’l-Khattab was stupid. I used to relate
Hadieh to lum but he didn’t remember them and used to add his own
things”.™ and refering to Abii'l-Khattab and his followers: “What's wrong
with them?... I say one thing and they say I mean another’.® Elsewhere,
someone remarks

I told Abr'Abd Allah [al-Sadiq] that Abu'l-Khattab had related
such and such on his authornty. ‘Lies’, he said. So item by item I
started to tell him what he had related ... “All lies’, he said.™

Finally, mention might also be made of Abu Basir, who was considered as
vet another deputy. Al-Kashsht reports an incident in which a certain
Shu‘ayb b. "Agarquil approached al-Sadiq and enquired: “Perhaps we will
need to ask about something, so whom shall we ask? Al-Sadiq replied:
“Take the Asadi, that is, Ab@i Basir.””! Abl Basir was subsequently to be
accused of confusing Hadith.

Given al-Sadig’s role as a transmitter of traditions and source of legal
opinion, a certain amount of credibility may be accorded to some of
his reported castigations. This is particularly the case when it concerned
people whose extravagant opinions and activities could compromise his
relations with the ruling authorities, such as those identified as ghu/ar like
Abt'l-Khattab. It would certainly appear as if the spurious citation of
al-Sadig as an authority was widespread among the Shi'a in Kufa, this
reaching epidemic proportions. Just as with the early Sunnis the demand for
Hadith produced the supply. It is stated that such as Aban b. Taghlib related
30,000 traditions from al-Sadig™ and that Muhammad b. Muslim received
16,000 Hadith from him, when he visited him in Medina.>® There are many
such reports which could be cited. The majority of the authors of the
400 Imami usu/, the earliest examples of collections of Skt Hadith, are said
to have been disciples of al-Sadiq. Elsewhere, this number is increased to
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4.000 men® and al-Tunakabuni in his Qisay al~Ulama attributes an as/ to
each of these relaters. thus maintaining that there were 4.000 wsil.>

The tenacious hold which such false attributions could have over those
eager for al-Sadiq’s Hadith is amply illustrated in a long tradition recorded
by al-Kashshi. In this, a group of Hadith collectors from Basra visit al-Sadiq
in order to hear his traditions. They are. however, unaware of his identity. In
the course of the meeting the Basrans repeat some traditions ostensibly on his
authority, all of them false. Al-Sadiq asks them whether they would be
prepared to doubt these traditions if their purported authority were to say
that they were spurious. They reply that they would not.*®

In general. the sources present a picture of a man intimately implicated in a
process over which he could exercise little control. Although al-Sadig has
achieved exceptional renown for his alleged contribution to the development of
ShiTthought, the other side of the coin is. as al-Kashshi remarks, that al-Sadiq
was by some considered week (da7/) in traditions,”’ a judgement which
perhaps explains the total absence of Ja*fari Hadith in the Sahth of al-Bukhari,
even though al-Bukhari considers him personally to be trustworthy.

Differences within Shi‘l opinion

The false attribution of traditions to al-Sadiq was an ongoing process and
did by no means cease with his death. Al-NawbakhtT relates that the
Nawiisiyya® have a corroborating Hadith from al-Sadiq® and al-Najashi
remarks that the ghular groups cite him as justification.’’ Elsewhere,
al-Isfara‘mi (d. 1078 Ap) relates a story which illustrates this from the Sunni
point of view, whether the account is true or not:

It is said that when the Rawafid saw al-Jahiz composing many
books and writing for every group, they said to him: “Write a book
for us.” He replied: ‘I don’t think that there is any vagueness [in your
position] for me to put in order and deal with.” So they said: “Then
direct us to something we can adhere to.” He said: ‘I don’t think you
have any method except when you want to profess something you
allege that it is what Ja‘far al-Sadiq said. I can’t see that you have
anything else to base yourselves on apart from this.” But they
persisted in their ignorance and stupidity in this disgraceful act which
[al-Jahiz]pointed out to them, and every time they wanted to invent
an innovation and fabricate a lie they attributed it to al~—~_S§.diq.61

Similarly, al-Shahrastani remarks that
After al-Sadiq the Shi'a split up into groups, each wanting to

spread their doctrines among their followers, so they ascribed them
to al-Sadiq and connected them with him.5

123



ORIGINS AND EVOLUTION

The ubiquitous citing of al-Sadiq as validating, authority is witnessed 1n
the collections of Shi'T Hadith. In these cases 1t 1s evident that the
contradictory nature of the traditions has escaped rationalisation. One
particular example of this will perhaps serve as illustration. and concerns the
Imam’s awareness of the ghavd. or supernatural knowledge. The Kaf7/1
Ylm al-Din of al-Kulayni contains a number of traditions dealing with this
subject which bear witness to the conflicts within ShT7 opinion and the
resort to ai~Sadiq as corroborating authority. In one report. an angry
al-Sadiq says:

How astonishing! There are groups of people who claim that we
know the ghayb. No one knows the ghayb apart from God. 1
wanted to beat a female servant of mine, but she ran away from me
and I had no knowledge of which house she was in.*”

In another place. however, while it is never explicitly stated that the Imam
has knowledge of the ghavh, it is nevertheless obvious that this is being
attributed to him. Al-Sadiq is alleged to have claimed: ‘T know what is in the
sky and what on the earth. I know what is in Heaven and what in Hell.
I know what was and what will be.”®*

It 1s not the intention to become involved in a discussion regarding
specific aspects of S/i7 dogma. The significant point is that al-Sadiq was
appropriated to sanction various opinions. The mere fact that so many
people, ghulat and others, were able to smuggle their false Hadith into Shit
collections indicates that the early Shi'w were both unsure about their
doctrine and receptive to a plurality of notions regarding their faith. In the
time of the eighth Imami Imam ‘Ali al-Rida (d.818 ap), for example, Yunus
b. ‘Abd al-Rahman went to Kufa and found many followers of al-Sadiq
there. He acquired their collections of Hadith and showed these to
al-Ri-Rida. Al-Rida denied the veracity of many of the Hadirh they
contained and remarked that the followers of AbU’l-Khattab were still
smuggling traditions into them up to the present time.®® The Hadith in these
collections must have been potentially acceptable to the Shi'a of Kufa
otherwise they would not have been incorporated.

Although disagreements on doctrinal and legal issues had begun during
the time of al-Sadiq, the process of consolidation and hence denunciation of
those who related traditions contrary to the currently held positions did not
cease there. Some of the traditions which had earlier gained a certain degree
of acceptance would later inevitably be abrogated or adapted to suit the
differing needs and circumstances of the evolving Shi7 sect. An example of
this concerns Yiunus b. Zibyan. Al-Sadiq is reported to have said of him:
‘God have mercy on him and build a house for him in Paradise. He was
reliable in Hadith.®® This same man is later cursed by *Ali al-Rida and is
accused of being a ghalr.®’
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There 1s also the notice on Muhammad b. al-Hasan b. Shamiin, stating
that he was cursed by al-Sadiq’s son Misa al-Kazim. However, he is also
said to have been supported by al-Bagir and to have related on al-Sadiq,
indicating that he was once an associate of those Imams.®®

Notwithstanding the fact that al-Sadiq and subsequent Imams may
indeed have expressed disapproval of certain relaters, it is probable that
the denunciations and praises of the Imams, and al-Sadiq in particular,
1s testimony to the doctrinal disputes within the early Shi'a. In this. the
Imams were used as mouthpieces for competing opinions. This procedure
was analogous to that adopted by the Swmis in their struggle against
the fabrication of traditions which they found unacceptable: they invented
other traditions which made the Prophet condemn the creation of false
Hadiih.

Thus. al-Sadiq is not only seen forcibly to assert his opinions regarding
his own associates, but he also either praises or castigates those who
transmitted traditions on the authority of his father al-Bagir. Al-Baqir
himself, however, rarely does this. For example. al-Sadiq cursed Mughira
b. Sa1id: *‘May God curse Mughira b. Sa‘id. He used to attribute lies to my
father (kana vakdhibu ‘ala ab). May God make him taste the heat of iron,®”
and al-Hakam b. ‘Utayba who" attributed lies to my father.”™

Elsewhere, Hannan b. Sudayr wrote down a tradition which he heard
from a man in Mecca purportedly on the authority of Muhammad al-Bagir
and concerning something that the Prophet said. A few days later
he repeated the tradition to al-Sadig who denied that it came from his
father.”"

On the other hand, al-Sadiq is often asserted to have praised certain
relaters of his father’s Hadith, such as Zurara b. A'van: ‘Were it not for
Zurara, I think my father’s Hadrth would have disappeared.’

Regarding the relaters of his own traditions, al-Sadiq highly praised
Dawud b. Kathir al-Raqqi ‘Put Dawud in the same relationship with me as
that of Miqdad with the Prophet.””” Miqdad b. Aswad was one of the most
favoured Companions of Muhammad. Al-Sadiq also said of Dawud:
“Whoever likes to look upon one of the companions of the Imam (a/-Qa‘im),
let him look at this man [Dawid al-Raqqi].””* In another place, however,
there are insinuations that the same Dawiid al-Raiwas one of the leaders of
the ghulat.” Tt is conceivable of course that Dawad was formerly a trusted
companton of al-Sadiq and only subsequently became implicated in
ghulwww (or visa—versa). However, this surely cannot account for all the
other instances of such contradictory testimony.

It is quite common to find al-Sadiq’s name used to castigate a relater,
only to have him praising him in another place. It goes without saying
that when there are two contradictory traditions reporting al-Sadig’s
words at least one of them is most probably false. Among other cases
in point are the following. Al-Kashshi preserves a tradition in which
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Zurara b. A'van asked al-Sddiq about the Hadrh of Jabir b. Yazid al-Jufi.
Al-Sadiq replied: T have only seen him with my father once, and he’s never
come to me.’® Then in another tradition concerning Jabir. Zivad b. AbT'l-
Halal remarked:

Our companions differed concerning the Hadith of Jabir al-Juf1, so
I told them that I would ask Abll "Abd Allah. When I went in to see
him he pre-empted me. saying: "May God have mercy on Jabir
al=Ju'fi. He used to tell the truth concerning us.””’

Jabir al-Ju'ft i3 reckoned by the Shr'z to have related traditions on the
authority of al-Sadiq and to have composed a number of books.”® The
inconsistency in the above two reports may be explained in that Jabir really
did have little to do with al-Sadiq and his father, but a current of Shi7
opinion has countenanced the import of his traditions and has invoked
al-Sadiq’s name to validate them.

Elsewhere, al-Sadiq allegedly said:

There are four people most beloved to me alive and dead. These are
Burayd b.Mu'dwiya al-Ijii, Zurara, Muhammad b. Musim and
[Muhammad b.Nu‘man] al-Ahwal. These are the most beloved to
me alive and dead.”™

and

No one has kept our memory and my father’s Hadith alive apart
from Zurara, Abu Bagir Layth al-Maradi, Muhammad b. Muslim
and Burayd b. Mu'awiya al—"IjIi If wasn't for them no one would
have discovered this. They are the guardians of religion and the
guarantors for my father of what God allows and disallows. They
go before us in this life and in the next.8°

Conversely, he is aIso reported as saying: ‘May God curse Burayd and may
God curse Zurara,”®' and ‘No one has created such innovations in Islam as
Zurara. The curse of God be upon him. This is what Abii ‘Abd Allah says,’g‘
and ‘May God curse Muhammad b. Muslim. He used to say that God
doesn’t know a thing until it has occurred.”™?

Likewise, although there are a number of instances where al-Sadiq
praises Abu Basir, elsewhere it 15 also related that although he was not a
ghali, he used to confuse Hadith.>*

In another place, al-Sadiq refers explicitly to Salim b. Abl Hafsa and
Abu'l-Jarad: “They are liars. ‘They would come to me and say that they
were reporting me accurately. But this wasn’t the case: they listened to my
Hadith and falsified it.”®® But in al-Najishi’s Rijal the Kufan Salim b. Abi
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Hafsa (d.137/754) is considered to be r/iiga.>® while in the same source there
is no mention of Abu'l-Jarud being in any way suspect.”’

Another associate of al-Sadig. Yunus b. Zibyan, receives similar
treatment. It is stated that Yunus was accused of ghuluv.® and elsewhere
that when one of the daughters of the ghall Abi'l-Khattab died the same
Yunus stood by her grave and said: “Peace be upon vou daughter of the
prophet.”™ Another account. however. has al-Sadiq saying of him: “May
God have mercy on him and build a house for him in Paradise. By God he
was reliable (ma'mimn) in Hadith.*°

Al-Kashshi quite rightly judges that this latter Hadith is false because of
its ncompatibility with the previous reports. But it does illustrate quite
clearly that al-Sadiq’s authority was invoked to pass judgement on certain
relaters.

The discussion regarding the spurious ascription’s to which al-Sadiq was
subject inevitably raises serious doubts concerning the authenticity of the
Hadith attributed to him in the Shi7 collections. Perhaps one further
observation concerning this may be made here. Such reservations are not
mitigated by an examination of the nature of al-Sadiq’s traditions within the
Sunni corpus. One noticeable discrepancy between the SAr7 and the Sunni
collections of Hadith is that there is nothing in the Sunni traditions of a
strictly legal nature attributed to al-Sadiq, such as sales, debts, manumis-
sion, legacies, contracts and so on. Here, al-Sadiq’s traditions concern
affairs pertaining to Islamic ritual; half of them relate to the pilgrimage,
followed by prayer and ablutions and a miscellany of others including
general ethical pronouncements. Indeed, of the ten Ja*farl Hadith in Malik’s
Muwatta’, six concern the pilgrimage. This differs greatly from the nature of
Ja'far1 Hadith in the Shi'T compilations where there is a noticeable tendency
towards the more strictly legal type of tradition. This may be typified with
reference to Ibn Babawayh's Man la yahduruhu al-Faqih. In this, al-Sadiq
relates just over half the traditions concerning ‘ibada:. such as regards the
hajj, the ‘umra, ablutions and prayer, whereas he relates some 65% of the
Hadrth relating to legal subjects, such as sales, the purchase of slaves, silent
partnership, reclamation of lands, guarantees, hudiid, blood-money, judges,
witnesses and so on.”' In a modern collection of al-Sadig’s Hadith it is
possible to see the large number of legal traditions attributed to him: over
half of the six volumes of Figh al-Imam Ja'far al-Sadiqg’* concern strictly
legal issues: debts, mortgages, power of disposal and so on. This difference
in subject matter is difficult to reconcile without acknowledging that many if
not most of the legal traditions are spuriously ascribed and do not represent
the general fleld of al-Sadiq’s interests and expertise.

The traditions which constitute the external belief system of Imamism
were drawn from those espoused by a variety of conflicting parties within
Shiism, none of which could justly claim that their traditions from al-Sadiq
were any more authentic than the traditions of the opposing parties. On the
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whole, therefore, there is no reason to consider the Ja'farT corpus enshrined
within the Imami canonical collections as more veracious than the Hadith
which was rejected.

Nevertheless. the emergence of ST Hadith had a momentous effect on
the future course of pro—Talibt sentiment and was clearly fundamental to the
crystalisation of the various strands of Shi7sm into a sect. Had early ShiT
adherents been unable to formulate and record a doctrinal position in
contradistinction to the ruling dynasty and other interest groups. and to
appropriate and record a code of norms teased on the authority of the
Imams, the likely result would have been fragmentation and eventual
dissolution. With doctrine comes legitimation and the body of religio—legal
norms and dogma, along with the theory of the Imamate which is
epitomised in the Imam’s position as the prime repository of this, meant
that the Imams could be followed for good and sufficient reasons and
defended against opponents on this basis.

A most important corollary of the nascent unification of doctrine was
that it not only ultimately enabled the S/ira to define orthodoxy. but also to
define heterodoxy and thus to stigmatise and to discipline those who went
beyond the confines of the tolerable. In this way the integrity of the majority
group of Shi'a was largely maintained.

In the last analysis, Shr'T Hadith enshrines and canonises an ideology to
which people can subscribe, it reveals the S/7‘a as existing and having existed
in time, corroborates their social continuity, legitimates and provides a
self-identity. It validates their conceptions of the past, which in turn
validates the present. Al-Sadiq’s Hadith represents the legal and doctrinal
position of the Shi'e, and in practice its historicity must ultimately be less
important than the fact of its existence.
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Ma'rifa p. 224.

Ma'rifa p. 365.
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al-Tusi, Kirab al-Amali (Najaf; Matba'ar al-Numan. 1964) 1/2:262-3.
Ma'rifa p. 133, See also p. 136.

Ma'rifa p. 402,

Ma'rifa p. 402.

Marifa p. 408.

Ma'rifa p. 191,

Ma'rifa p. 192.

Rijal pp. 93-4.

Ma'rifa p. 135. See also. for example. p. 170.

Ma'rifa pp. 136-7. There are many sach examples. see pp. 238. 239,
Ma'rifa pp. 148-9 and 240.

Ma'rifa p. 149. See also pp. 130. 160.

Ma'rifa p. 169.

Ma‘rita p. 173.

Ma'rifa p. 230.

Rijal p. 134.

Rijal p. 121.

Ma'rifa p. 263.

Ma'rifa P. 364,

Ma'rifa p. 365.

This is arrived at from an examination of 1200 ritual and legal Hadirh located in
al-Tust’s al-Istibsar and Ibn Babawavh's Aan la vahduruhue al-Fagth (Beirut:
Dar Sha‘b, Dar al-Ta'aruf, 1981).
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