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Abstract

The Muslim tradition tells us that when Muslims migrated to Medina and their number
increased, they felt the need for an efficient means to convoke the community for the daily
prayers. Jews and Christians both had well-established summoning rituals involving different
instruments, that Muslims considered adopting. They eventually developed a distinct, simple
ritual consisting of a small set of chanted formula, which became known as the adhan, the
Islamic call to prayer. This is the narrative thread that we find in all major Sunni collections of
ahadith —reported sayings of Muhammad and his companions — which recount the introduction
of the adhan. The present work postulates that this thread or ‘proto-narrative’ was used by
several narrators, transmitters, and collectors until the third/ninth century who modified it and
added new elements in order to settle political and religious controversies of their times. This
proto-narrative is outlined in the main chapter (chap. 3), which highlights how it was modified
and why, using close textual analysis of both Sunni and Shi‘1 texts with data-dense graphs of
relations, locations, and times produced via network visualisation tools. Five major Sunni legal
treaties from the second/eighth century onwards were also scrutinised (chap. 4) to better
understand the general context in which the ahadith about the introduction of the adhan were
being circulated and confirm the results obtained through the textual analysis. The conclusions
reveal specific mechanisms used in the formation and transmission of ahddith. In the case of
the adhan, ahadith represent half of a ‘conversation’ between people, students, or rulers on one
side, asking questions about the origins and the right form of the call to prayer, and on the other
side, scholars or jurists who answer with adapted narratives. Only the latter was preserved, yet
the present thesis shows that it is often possible to reconstruct, to a certain extent, the former

part of this ‘conversation’.
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1. Introduction

In his seminal work about traditions, the sociologist Edward Shils argues that “a tradition has to
‘work’ if it is to persist”." With these words, he exposes the main prerequisite for the persistence of
traditions within constantly changing societies and despite the confrontations with “alien
tradition[s]”.? He observes that “to survive, [they] must be fitting to the circumstances in which they
operate and to which they are directed”.® The Islamic call to prayer, which announces the time of the
prayer to the Muslim community, seems to offer a perfect example of such a successful, ‘fitting’
tradition since it has persisted until today almost unchanged. The present work will examine the early
history of this successful ritual known as the adhan and its transformation from a simple call to one
of the most characteristic and common rituals of the rich Islamic tradition.

When Muhammad began preaching, Jews and Christians had already well-developed ritual
methods of summoning their believers to special gatherings and services. Early on in Islamic history,
Muslims introduced their own prayer. The prayer was normally common and, at the time to gather,
people would simply call each other. Under the influence of the surrounding Jewish and Christian
communities in Medina, they discussed about adopting a more elaborate call and transformed it into
a ritual similar in its purpose to the Jewish and Christian ones, yet different in its kind and content.
This is at least the story narrated by the Islamic sources, in which Muslims recalled the development
of their own call to prayer having been inspired by Jewish and Christian rituals.

The adhan presents two main advantages as object of historical studies. Firstly, it is an early
ritual dating back to Muhammad’s time and thus a potential source of information for this period,
poorly covered by contemporaneous sources. Secondly, it quickly became a simple, codified and
repetitive ritual. As such, it impregnated human memory over centuries and survived up to modern
days. The adhan that we hear today is therefore very close to the one which was called fourteen

centuries ago. Its actual formule, its different forms and its resilience confirm some of the findings

that can be derived from the sources narrating its introduction about two centuries after its

! Edward SHILS, Tradition. London: Faber and Faber, 1981, 203.
2 SHILS 1981, 98.
3 SHILS 1981, 258.



introduction. As underlined by Gerald Hawting, many rituals evolved, to a certain extent,
independently from “texts considered as revelations.” Hence, the different practices of the adhdn
and the history of its evolution reflect the general process of Islamic formation “that resulted from
the development of practices by the emerging community as well as from the decision and decrees
of leaders.” In the present work, I set out to extract historical information from textual sources
narrating the introduction of the adhan, which are mainly accounts or narratives, that is ahadith. The
close textual analysis of these narratives reveals how some interpretations of the history of the adhan
were instrumentalised for religious and political purposes in the first decades after the ritual was
established. To further support my hypothesis, I have also found non-4adith literature, mainly legal
treatises, that precludes a late dating of the adhan narratives.

In chapter 1, I set the general context in which the adhan was introduced. I first introduce
the Jewish and Christian gathering rituals, mentioned in my primary sources, to give a clearer idea
of the context in which the adhan was born. A short excursus about Medina or Yathrib will provide
us with information about the spatial and social environments in the Late Antique context. Special
focus will be laid on the elements which are most likely to have influenced the formation of the
adhan.

The secondary sources pertaining to the adhan are introduced in chapter 2, along with the
primary sources and the methodology adopted to analyse them. The presentation of the primary
sources falls in two different sub-chapters: 2.1 is concerned with the ahdadith narrating the
introduction of the adhan, while 2.2 encompasses the legal treatises which allow to date
approximately some elements of the adhan narratives. As for the analysis of these narratives, it is
the object of chapter 3, which is dedicated to the history of the adhan and the numerous questions it
raises: Why and how was the Islamic call to prayer introduced? Can we identify a development phase
or was it always the same set of chanted formulee? Who were the people interested in the history of

its introduction and why did they narrate it? About forty ahadith are concerned with the so-called

4 Gerald HAWTING (ed.), The Development of Islamic Ritual. Introduction. Aldershot/Burlington: Ashgate,
2006, xxix.
> HAWTING 2006, xxiX.



beginning of the adhan, bad’ al-adhan or bad’ al-nida’. Relying on some of the latest
methodological progress and conclusions in fadith studies, I have reconstructed the potential
common structure which underlies all the texts or mutiin. This structure I have called the “proto-
narrative’. I show that the ahdadith use this proto-narrative to construct different narratives, variously
intertwining historical facts with oneiric traditions, disguised political statements or religious claims.

The accounts narrating the introduction of the adhan can be divided into three different
categories in terms of content (matn) and chain of transmitters (isnad). The first category contains
narratives attributed to Ibn ‘Umar and are present in almost all the main hadith collections. Its
particularity is the preponderant role it attributes to the companion of the Prophet and the second
caliph ‘Umar ibn al-Khattab. The second category encompasses narratives allegedly narrated by
Anas ibn Malik. It is present in only three collections of ahadith and characteristically introduces the
fire as a possible call to prayer. It also mentions the igamah, the second call to prayer, along with the
adhan. The third category is more complex, its chains of transmission display many branches and
the story narrated is more detailed, its distinctive feature being the description of a dream as divine
inspiration for the establishment of the adhan. These categories will be called respectively category
1, 2 and 3, abbreviated C1, C2 and C3. Chapter 3 treats each category in this order and concludes
with a synthesis of the results presented in the three sections. The order or categories’ number does
not reflect any chronology or hierarchys, it is solely an analytic tool which facilitates the treatment of
the important number of narratives.

Systematic analysis of the primary sources was performed with the help of network
visualisation tools to produce data-dense graphs of relations, locations and times. A close reading of
the texts and the chains of transmission, mutiin and asanid, reveals how dozens of transmitters and
collectors used this proto-narrative to promote religious, political and potentially also personal
agendas. These different goals were achieved through various modifications of and additions to the
proto-narrative. Narrators and redactors adopted various mechanisms to give to their final story the
shape they wanted while preserving parts of its original gist. My findings show some patterns which

distinguish collectors from one another.



Because of these numerous transformations, the reconstruction of the proto-narrative
remains hypothetical and the exact historical events appeared considerably distorted by the layers of
oblivion and modifications. How could it be otherwise when the sources we analyse relate not the
events but “memories of memories” of these events?® The way to bring some clarity in this complex
situation consists in asking the right question. We cannot know what was modified, then we ought
to ask why it was modified. Chapter 4 deals with this question.

In the case of the adhan, we are helped by an unexpected coincidence: A large majority of
narratives systematically depicts the introduction of the Islamic call to prayer as a means to avoid
the use of the Christian instrument that served the same purpose, the semantron or nagis.
Coincidentally, this same instrument attracted the attention of Muslim jurists from the second/eighth
century onwards. This allowed me to compare the treatment of the naqiis in the ahadith and in legal
treatises, to show how the changing opinions regarding the Christian instrument caused transmitters
to modify the narratives they were retelling to adapt them to their context. The other elements of the
proto-narrative, which will be analysed in chapter 3, did not benefit from the same attention and
therefore it will require more studies and research to potentially understand how the views evolved
regarding ‘Umar ibn al-Khattab for instance, or the Jewish horn. Chapter 4 will nonetheless show
the importance of taking into consideration any available information about the context in which
ahadith were circulated, for it opens the door to understand better some parts of the story, how they
were modified and why. Chapter 4 focuses therefore on how Muslims perceived the ndqiis and on
the evolution of these perceptions. It highlights the contrast between the narratives about the
introduction of the adhan analysed in chapter 3 and the opinions of Muslim jurists from the
second/eighth century onwards, which were purportedly based on the treaties concluded between the
Muslim conquerors and the vanquished populations during the Arab Conquest. All of these texts are
linked by their different concern with the nagits. Hence the jurists, who often claimed to base their

legal ruling on Conquest treaties, stand in stark contrast to the religious more inclusive spirit

¢ Jan VANSINA, Oral Tradition as History. Madison: University of Wisconsin Press, 1985, 160. See the
discussion on “memories of memories” in Gregor SCHOELER, The Biography of Muhammed: Nature and
Authenticity. New York/London: Routledge, 2011, 36 and 113.



prevalent at the time of the Arab Conquest. I argue that this contrast reflects a social evolution from
the time of the Prophet and the aftermath of his death, when Muslims did not have a clear judgement
regarding the presence of Christians around them, and the time when Muslim jurists were trying to
establish a strong legal system to give solid roots to the Muslim polity, sometimes at the cost of the
initial Islamic flexibility. The comparison sheds light on the presence of intriguing elements in the
adhan narratives, which appear to have been introduced by some transmitters or collectors to address
their contemporaneous concern regarding the nagis. Since this concern also appears in legal
treatises, we can identify the specific concern and highlight the changes that it triggered.

Arguably, chapter 4 could have followed the introduction about the acoustic sound and the
Medinan context, because of its contextualising function. However, to shorten the introduction and
follow the historical development of the narratives, the context in which the proto-narrative emerged
will be introduced in chapter 1, while the context in which the ahadith were circulated will be
explained in chapter 4.

Each section ends with a summary of the findings which highlights the main arguments,
leaving aside the numerous details extracted from the micro-analysis of the texts. Chapter five
synthesises the conlcusions of the contextual close textual analysis, which feature the principal
milestones of the chronological evolution of the narratives, from the lost proto-narrative to the
preserved ahadith, from an unregulated acoustic space to a negotiated and controlled Muslim
environment. It concludes with two possible further developments of the results yielded by the

present research.

1.1 The religious acoustic space

In the world of sounds, religions seem to have been among the most prolific creators of diversity.
Usually meant to be distinctive and recognisable, religious sounds often follow peculiar patterns and
they can be therefore studied on their own. In historical studies however, visual signs are easier to

examine than sounds.” Consequently, the former often seems more significant. Purcell and Horden,
q y g

7 See the discussion about visual and acoustic environment in Peregrine HORDEN & Nicholas PURCELL, The
Corrupting Sea: A Study of Mediterranean History. Oxford: Blackwell, 2000, 421.
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for instance, have been working on visual and acoustic signs as bonds tying together the numerous

‘complex connectivity”.® An example of acoustic

3

Mediterranean “microregions” to create
connection is given by the inhabitants of Ikaria, an island in the Aegean Sea. They would reportedly
stand on top of a hill and call people from a neighbouring village in order to conclude some
transactions with them, without using any instrument or going to the village itself.” With their voice,
they founded commercial links between the villages.

Purcell and Horden notices however that in “the conceptualizing of locality and space, sight
can play a still greater part than sound”.'® In fact, their examples of visual bonds are far more
abundant than the acoustic single example. Temples, watch towers, mountain-ranges, islands and
harbours all play a role in building visual bonds across the Mediterranean, connecting people despite
geographical barriers or distances.'' This focus on visual connectivity is still prominent nowadays,
notably in Europe, when minarets — from which the adhan was never chanted — and so-called
ostentatious religious signs, mainly the Muslim headscarf, are banned from public space to protect
laicity and the separation between the State and the Church. And yet, the religious acoustic space
often plays a crucial role in bringing religious communities together and distinguishing them from
one another. Although for many Europeans, the sound of bells indicates only the hours or quarters
of an hour, it has in fact a deeper meaning for it intends to call for the services as much as to
“announce the presence of a religious community”.'? Purcell and Horden notice that the “acoustic
environment [...] is one that has been much exploited by religious practice”, but because it has not
been studied enough yet, its significance remains difficult to assess.'* The purpose of the following
sections is to explore some early acoustic rituals aimed at calling for religious assembly or prayers

in order to give a better idea of the acoustic space in which the adhan was born.

8 HORDEN/PURCELL 2000, 124.

9 See HORDEN/PURCELL 2000, 124.

19 HORDEN/PURCELL 2000, 124.

1 See HORDEN/PURCELL 2000, 125 ss.

12 QOlivia Remie CONSTABLE, “Regulating Religious Noise: The Council of Vienne, the Mosque Call and
Muslim Pilgrimage in the Late Medieval Mediterranean World,” Medieval Encounters 16 (2010): 65.

13 HORDEN/PURCELL 2000, 421.
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1.2 Horns and trumpets

One of the first instruments found in a monotheistic religion to summon people is probably the
Jewish horn, which belongs to an old Sumerian tradition predating the emergence of Israel. Horn-
like instruments are already attested in the third millennium BCE, in writings and material culture,
both as convoker in military or political gatherings and in temples, that is for religious rituals.'* In
Sumer, horns were sounded to announce events, be they good or bad."> Two trumpets in silver and
copper were excavated from Tutankhamun’s tomb (c. 1300 BCE) and others appear depicted in
paintings of this period.'® Egyptians seem to have been using this instrument to convoke people to
military or political meetings and as part of religious rituals. There is no evidence of their using the
trumpet to call people to gather for religious rituals, similar to the Christian and Islamic calls to
service or prayer.'’

In this rich environment, it is not surprising to find, in the Jewish traditions, four different
words related to horn-like instruments among the many other instruments mentioned in the Bible."®
Three of them describe a ram’s or wild ovine horn. First, we find the famous shofar ("9iW, Arb.
shabbiir %), which meant originally a wild goat or sheep (from its old Akkadian root)'® and became
the designating word for the specific Jewish instrument made of ram’s horn. The geren (17, Aram.

goran 1P qarnd ¥17p, Arab. garn o_8) is a ‘horn’ as well, and it must be a very ancient word since

14 See Wayne HOROWITZ, “The Shofar and The Ancient Near East,” Bible Lands E-Review 2012/3. HOROWITZ
seems here to disagree with WULSTAN, who places the first pictorial representation of a Jewish horn in the first
century BCE, see David WULSTAN, “The Sounding of the Shofar,” in: The Galpin Society Journal 26 (1973):
29-46. Yet it is not clear whether the objects described by HOROWITZ were Jewish or Sumerian/Hittite.
Besides, while WULSTAN fails to mention the Sumerian influence on the Jewish instrument, HOROWITZ does
not touch upon the Egyptians’ possible impact on it, making the two articles rather complementary than
contradictory.

15 See Margit Linnéa SURING, “Horn-Motifs in the Hebrew Bible and Related Ancient Near Eastern Literature
and Iconography.” Doctoral thesis, Andrews University, 1980, 56 ss.

16 See WULSTAN 1973, 30; Edward V. WILLIAMS, The Bells of Russia: History and Technology. Princeton:
Princeton University Press, 1985, 3 ss.

17 See WILLIAMS 1985, 3: WILLIAMS argues that, on the basis of a great number of pictorial representations,
“there can be no doubt that [the straight Egyptian trumpet] was used for signalling during battle” (WILLIAMS
1985, 3). There is almost no evidence for the ritual function of the instrument, but WILLIAMS lists two of them,
the second being in his views a strong “evidence for the trumpet’s role in the cult of the dead during the Roman
period in Egypt” (WILLIAMS 1985, 4).

18 For a list of twenty of these instruments and their descriptions, see Bathja BAYER et al., “Music,” in:
Encyclopaedia Judaica. 2™ ed., Detroit: MacMillan Reference/Keter Publishing House, 2007, vol. 14, pp. 641-
642.

19 See WULSTAN 1973, 29-30; and “SHOFAR,” in Encyclopaedia Judaica, 2" ed., 2007, 506.
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its cognates can be found in “most, if not all, Indo-European (e.g. horn, cornu) and Semitic
languages”.?® As for the yovel (721), it applies to both the ‘ram’ and the ‘ram’s horn’. In the Biblical
tradition, horns seem to be blown mainly to proclaim an event (see Lev. 25:9) or announce a battle
(see Job 39:25). The shofar is also the instrument sounded on the third day of the Exodus (Exodus
19:16).

The fourth horn-like instrument mentioned in the Bible is actually not a horn but a trumpet,
the hazozerah (77%ixn), probably similar to the Egyptian one mentioned above.?' What makes the
hazozerah or silver trumpet so special is the fact that, in Numbers 10:1, it is God himself who orders
Moses to make the hazozerah, raising it to the status of sacred instrument par excellence. Therefore,
it was “used almost exclusively by the priests”.** In the following verses (Numbers 10:2 ss.), the
different possible functions of the hazozerah are explained, as a convoker, an announcer and a ritual
instrument (in connection with sacrifices, Numbers 10:10).% This gives a particular divine status to
the instrument and explains, in part, its symbolic and representative role in Judaism.

Although the words for trumpet and horn were sometimes employed indistinctly, Wulstan
argues that they should still be distinguished.** He further explains that the trumpet was initially
aimed at religious practices and peaceful gathering, while the horn was first a military instrument.
Other scholars argue that geren represents the generic category of horn-like instruments, to which
shofar and hazozerah belong.”> This confusion is to a certain extent reflected in our Arabic sources,

which do not always know the appropriate term to describe the Jewish instrument they mean. Other

20 WULSTAN 1973, 29; see the small article on “KEREN,” in Macy NULMAN, Concise Encyclopedia of Jewish
Music. New York: McGraw Hill, 1975, 132. For the “comparative philology of the root QRN see SURING
1980, 38. As regards the word’s cognates in Hebrew, Aramaic, Ethiopian and Akkadian, see SURING 1980, 75.
2 WiLLIAMS 1985, 4 notices that although the length, form and manufacture of the instruments of both peoples
were similar, it is not sure whether they came to the ancient Hebrews through the Egyptians or any other way.
See also John A. SMITH, Music in Ancient Judaism and Early Christianity. London, 2016, 36.

22 James HASTINGS & Frederick Clifton GRANT & Harold Henry ROWLEY (eds), Dictionary of the Bible. 2™
ed. Edinburgh: T. & T. Clark, 1963, 816.

2 For other mentions of the hazozerah in the Bible, see Julius FURST & Samuel DAVIDSON (transl., eds), 4
Hebrew & Chaldee Lexicon to the Old Testament: With an Introduction Giving a Short History of Hebrew
Lexicography. Leipzig: Bernhard Tauchnitz, 1876, 479.

24 See WULSTAN 1973, 31. The same affirmation, albeit without other justifications than references to the OT,
is to be found in FURST 1876, 479.

25 See NULMAN 1975, 132.
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instruments, such as the lyre and the drums, were played in religious ceremonies, but the trumpet

and the horn seem to have been the only religious or ritual convoker.

1.3 The semantron

The semantron (onpavtpov), from the Greek sema, ofjpa, ‘mark, sign’, is a piece of wood, more
rarely metal, which is struck with a hammer-like stick at different rhythms.?® It has survived the
introduction of bells in the East, despite its less powerful ‘sound’, and it is still struck nowadays in
the Mont Athos in Greece and in monasteries in Jerusalem and Eastern Europe for instance. The
Syriac word for the semantron is naqoshd (~x.aas, from the verb nagosh, ‘to knock’), from which
the Arabic nagiis (u+55) was most likely derived.”’

Some textual evidence suggests that Eastern Christians used trumpets as well: the fifth-
century translation of the Rules of Pachomius by Saint Jerome contain two passages in which a
trumpet (fuba, the Latin equivalent of the hazozerah probably) served as a convoker for assembly.?®
The absence of iconographic sources and the fact that Saint Jerome employed the word tuba only
twice, mentioning otherwise signum, could lead one to think that Saint Jerome’s tuba is a translation
mistake, which cannot be taken as an evidence for the Christians’ use of trumpets. Williams argues,
against this hypothesis, that one should not exclude the presence of fuba in Christian traditions,
because we have evidence for ancient Christian trumpets in later textual sources up to the ninth

century.” It seems therefore reasonable to assume that Christians were actually blowing trumpets to

26 See images of the semantron in: WILLIAMS 1985, 12 ss.; and Western drawings of semantron in Fernand
CABROL & Henri LECLERCQ, Dictionnaire d’archéologie Chrétienne et de liturgie [DACL]. Paris: Letouzey
et Ané, 1924., I11/2, 1971-1972. For later sources mentioning the semantron, see WILLIAMS 1985, pp. 11-13,
and CABROL / LECLERCQ, DACL, 1I1/2, 1970 ss. For a description of the different kinds of semantra see
WILLIAMS 1985, pp. 13-14. YouTube also offers visual and acoustic representations of the instrument as played
today in different monasteries of the world. The most common Latin name for the bell is interestingly enough
signum, that is the equivalent of the Greek sema. This could reflect the fact that Eastern Christians considered
the semantron to be the exact equivalent of the western Christian bell.

27 See Salam RAsSI, “Justifying Islam in the Islamic Middle Ages: The Apologetic Theology of Abdisho bar
Brikha (d. 1318).” Doctoral thesis, University of Oxford, 2016, 213 and 215, where the author points out John
of Ephesus’ mention of this term in 560 CE in his Lives of Eastern Saints, leaving thus a first trace of its
existence. In modern Arabic, ndgiis usually refers to a bell.

28 See WILLIAMS 1985, 7-9; for iconographic sources for the Jewish and the Greek trumpets (salpinx), see pp.
8-9.

29 See WILLIAMS 1985, 8-9. The same conclusion is reached in the article on ‘Bells’ in: SMITH, William &
CHEETHAM, Samuel (eds), 4 Dictionary of Christian Antiquities: Comprising the History, Institutions, and
Antiquities of the Christian Church, from the Time of the Apostles to the Age of Charlemagne. London: J.
Murray, 1875, 184.
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convoke people. But, in contrast to the Jews, who re-used an old instrument to elaborate their own
distinctive sound or melody, and contrary to the Western Christians, who adopted and adapted the
old traditions of ringing bells as announcer, the Eastern Christians chose an original path and opted
for another means which eventually distinguished them.*

From the fourth to the sixth centuries, a hammer’s blow on doors (of monks’ cells) or pieces
of wood started appearing in written sources, indicating the emergence of a new ritual.*! Williams
suggests that a hammer might have been chosen first to strike a blow on the door of each monk’s
cell.*> And then, the invention of the semantron facilitated the process by providing a general
convocation, instead of the individual one. Whether this hypothesis can be confirmed one day is
difficult to say, yet it speaks in favour of a slow development of the Eastern Christian call to prayer,
which can serve as basis for a comparison with the appearance of the adhan.

The introduction of the semantron makes clear that there was a need among Christians to
distinguish themselves from the Jews in their use of the acoustic space.*® Islam arose in this wealth
of religious sounds and, through adaptations and transformation, it enriched it, in similar ways as the

Jews and the Christians did centuries earlier.

Excursus: Medina at the time of Muhammad

The centuries preceding the rise of Islam in the Arabian Peninsula saw a drastic decline of

polytheism.** The monotheistic takeover by Jews and Christians and the following conversions from

30 As for the Christian bells, see the article on ‘cloche, clochette’ in: DACL, 111/2 1954-1977.

31 See WILLIAMS 1985, 10-11.

32 See WILLIAMS 1985, 11.

33 In Matthew 6:2, we find the following advice in relation with the Jewish trumpets: “[...] when you give to
the needy, do not announce it with trumpets (coArniong), as the hypocrites do in the synagogues and on the
streets, to be honoured by others [...]”. This implies that Christians could blow trumpets but not like the Jews,
whose example they must not have followed. Yet, one should not exclude the idea as well that the sound of
the trumpet might not have been the most pleasant to hear, as suggested by WILLIAMS 1985, 7. See also
WULSTAN 1973, 30, who quotes Plutarch, when he “describes Egyptians trumpets as sounding like the bray of
an ass”. Eric WERNER in his article on “Musical instruments,” in: BUTTRICK, George A. & CRIM, Keith R.
(eds), The Interpreter’s Dictionary of the Bible: An Illustrated Encyclopedia. Nashville: Abingdon, 1976, 473,
argues that it “is hardly possible to consider the shéphar a musical instrument” and concludes that “the function
of the shophar was to make noise [...] but not to make music”.

34 See Norbert NEBES, “The Martyrs of Najran and the end of the Himyar: On the political history of South
Arabia in the Early Sixth Century,” in: NEUWIRTH, Angelika & SINAI, Nicolai & MARX, Micheal, The Qur’an
in Context. Historical and Literary Investigations into the Qur’'anic Milieu. Leiden/Boston: Brill, 2010, pp.
27-59, in particular pp. 35 ss. In the same volume, see as well Barbara FINSTER, “Arabia in Late Antiquity: An
outline of the Cultural Situation in the Peninsula at the time of Muhammad,” in: NEUWIRTH, Angelika & SINAL,
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one religion to the other increased the division of a population already split into relatively small
tribes.™> Although both the Byzantine and the Sassanid Empires exercised a certain power over
Arabia, the kingdom of Himyar, in the south of the peninsula, was probably the main influence on
Medina and Mecca, which might even have been annexed by the Himyarites before the decline of
the latter in the sixth century.*® The other influence came from Ethiopia, known as the kingdom of
Akstim, which had gone through a total conversion to Christianity in the first half of the fourth
century, before 340.%” Soon afterwards, polytheism seems to have disappeared from Himyar and a
visible, albeit unofficial, inclination towards Judaism can be observed in inscriptions.”® Jewish
communities probably flourished until the fifth century, when Himyar was annexed by Akstim and
a Christian king was placed at its head.*” In reaction to this Ethiopian invasion, some tribes rebelled
and in 522 a Jewish king lead the rebellion and conquered the kingdom.*® On this occasion, part of
the Christian communities and several churches in the south of the peninsula, notably in Najran,
were reportedly destroyed.*' However the coup was short-lived, and the Jewish king was overthrown
by Akstim in 525. This highlights the tribal and political diversity of the region as well as the great

influence of Jewish and Christian communities in and around Medina. They had all benefitted from

Nicolai & MARX, Micheal, The Qur’an in Context. Historical and Literary Investigations into the Qur’anic
Milieu. Leiden/Boston: Brill, 2010, pp. 61-114.

35 See Christian ROBIN, “Arabia and Ethiopia,” in: JOHNSON, Scott F. (ed.), The Oxford Handbook of Late
Antiquity. Oxford: Oxford University Press, 2012, 302; ROBIN shows how polytheists’ vocabulary had been
increasingly replaced by “Jewish and Christian Aramaic” and their temples were scarce at the time of
Muhammad, confirming thus “that Arabian paganism was marginalised”, 302. In ROBIN, “Himyar et Israél,”
in: Comptes rendus des seances de |’Académie des Inscriptions et Belles-Lettres 148, no. 2, 2004, 831-908,
he describes the “bouillonnement idéologique et religieux” characterising Late Antique Arabia, p. 862, and the
role played by the kingdom of Himyar in the tentative unification of great parts of the Arabian Peninsula. See
also Robert HOYLAND, Arabia and the Arabs: From the Bronze Age to the Coming of Islam. London/New
York: Routledge, 2001, 146 ss.

36 See ROBIN 2004, 879.

37 See ROBIN 2012, 273.

38 See ROBIN 2012, 265: “From 380-400 onward until 525-530, the only religion attested in the inscription of
Himyar was Judaism”. See also ROBIN 2004, 879. HOYLAND 2001, cites a Byzantine account narrating the
conversion of Himyar to Christianity. Although the authenticity of the narrative is problematic, it surely
indicates, according to HOYLAND, the growing importance of Christianity in the Arabian Peninsula. This
religious presence was however more prominent in the north (p. 146). See as well NEBES 2010, pp. 37-9.

39 See ROBIN 2012, 281.

40 See NEBES 2010, pp. 42-3.

41 “Najran [is] the name of a group of oases in the north-west of the ancient South Arabian domains, [...] first
mentioned in Old Sabaic inscriptions from the 7 century BC.” (Alessandro BAUSI, “The Massacre of Najran:
The Ethiopic Sources,” in: BEAUCAMP, Joélle & BRIQUEL-CHATONNET, Francois & ROBIN, Christian, Juifs et
Chrétiens En Arabie Aux Ve et Ve Siecles: Regards Croisés Sur Les Sources. Paris, 2010, 242). See also
ROBIN 2004, 833 and ROBIN 2012, 281-282. See as well NEBES 2010, pp. 46 ss.
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some imperial or royal support until the general decline of the surrounding kingdoms and empires.
When Muhammad settled there, they were obviously experiencing a period of disarray and disorder.

At his arrival in Medina, Muhammad found Jewish and pagan communities dispersed in
small settlements across the valley, separated from each other by cultivated lands.*? It seems that
Jews were powerful in that area.** In the so-called ‘Constitution of Medina’ — which is in fact more
an ‘agreement’ than a constitution — one can learn about some of Medina’s Jewish and pagan tribes
along with their customs. Muhammad negotiates therein the conditions under which his followers
and some other tribes should live together in Medina.** Two leitmotivs in particular deserve attention
to understand the context in which the adhan was introduced. First, the rhetoric of unity, in particular
among the believers or mu miniin, appears repetitively.* At that time, in Arabia and more
specifically Medina, people were suffering from the divisions between different tribes and kingdoms.
Anyone able to create unity between at least some of these very diverse factions would hold a strong
position of power. Thus, one can easily understand why the agreement is trying to strengthen the
bonds newly created by Islam in order to consolidate the nascent sense of unity. In the second and
the seventeenth paragraphs, the mu ‘miniin are considered to the exclusion of the people, diin al-nas.
This underlines the need to distinguish the communities and the tribes, and single out the mu ‘minin.
There seems to be a similar trigger for the creation of the adhan, and the ‘exclusive clause’ of the
Medinan agreement could mirror the double function of the adhan: to distinguish those who answer
to the call from those who do not and to create a sense of unity between the former.

It is also important to notice that the rising presence of monotheistic religions, Judaism and
Christianity, in the Arabian Peninsula reflects a general aspiration towards religious and spiritual

changes.*® This aspiration was coupled with the will to unify the Arabian populations, a task best

42 See Harry MUNT, The Holy City of Medina: Sacred Space in Early Islamic Arabia. New York: Cambridge
University Press, 2014, 49. Also HOYLAND 2001, 170.

43 See the work of Michael LECKER in particular LECKER, Muslims, Jews and Pagans: Studies on Early Islamic
Medina. Leiden: Brill, 1995; and LECKER, The “constitution of Medina”’: Muhammad’s First Legal Document.
Princeton: Darwin Press, 2004.

44 See LECKER 2004. Regarding the English translation of the document’s title, see in particular the introduction
p- 1.
45 See LECKER 2004, chapter 1, Text and Translations, 5 ss. In the text, § 2 is probably the most striking ‘they
form one people [ummah] to the exclusion of others’ (3 (53 (= 33l 5 44l agil), followed by § 14 and § 17.

46 See ROBIN, “Nagran vers 1’époque du massacre,” in: BEAUCAMP/BRIQUEL-CHATONNET/ROBIN 2010, 64-65;
see as well NEBES 2010 and FINSTER 2010.
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achieved through a monotheistic religion with one single God and one living Prophet, than with a
wide range of deities which are likely to create rather more divisions and conflicts.*” The birth of
Islam benefitted from this general religious and spiritual aspiration and the inclination to create a
unified polity. Muhammad, and in particular his successors, seemed to have valued the creation or
the preservation of unity. The adhan, as we shall see, is one example of their attempts to protect this
unity and prevent disarray.

The second leitmotiv in the agreement between Muhammad and Medina’s Jewish tribes
concerns the preservation of customs and traditions. The numerous repetitions of ‘ald rib ‘atihim [Ibn
Ishaq)/riba ‘tihim [Abu ‘Ubayd] (in their former/original state or condition) and bi-l-ma rif
(according to the custom) clearly highlight a will to create a sense of continuity after the great
disorder of the fifth and sixth centuries. The introduction of the adhan can be interpreted in this light:
it was inspired from pre-existing practices and developed into a unique ritual characteristic of the
Muslim community.

The constitution or agreement of Medina does not mention the Christians. It would be wrong
to assume however that there were no Christians in Medina. Since Christian communities had settled
almost everywhere in the Peninsula, one cannot exclude that they were present in Medina. We simply
lack the sources attesting their presence, apart from the numerous mentions and specifically Christian
themes covered in the Qur’an. Furthermore, similar agreements could have been signed with
Christian tribes and were lost to us. The title ‘Constitution’ is therefore misleading, for it gives the
impression that it was a major and possibly unique document, while it was more likely one of many.
The lack of evidence of the Christian presence cannot be taken as a proof. In the case of the adhan,
the mention of the nagiis in the narratives relating the introduction of the Islamic call to prayer can
additionally be interpreted as a sign of a Christian population and its interaction with the Muslims of

Medina.

47 See ROBIN 2010, and Iwona GAJDA, “Quel Monothéisme en Arabie du Sud Ancienne?,” in:
BEAUCAMP/BRIQUEL-CHATONNET/ROBIN 2010. GAJDA concludes that the conversation to Judaism of Himyar
was politically motivated and must be seen as a means to reinforce state unity and social cohesion, GAIDA
2010, 117.
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1.4 The Islamic call to prayer

In the previous sections, we saw the rich acoustic space and the cultural, social and political context
in which the adhan was born. A century earlier, the Arabian Peninsula had experienced a chaotic
period and the population was seeking unity and stability, the latter being often sought in the
preservation of past customs. This depiction allows us to root the interpretation of the narratives
about the introduction of the adhan in its context in order to clear as much as possible the biases due
to the faulty transmissions, the later additions and the back-projections.

Eventually, Muslims elaborated their own call to prayer. They could have, like the Jews or
the Western Christians, adopted means already available to them, that is a horn or a nagiis. However,
this would have made it difficult for the believers to distinguish the Islamic call to prayer from the
calls of the other religions. They could have invented different tunes with the existing instruments.
But the latter were already exploited in many different ways: as we have seen, the Jews were blowing
both horns and trumpets in various contexts or occasions, while the Christians were using different
kinds of semantra in the East and bells in the West. “Because [Islamic] ritual practices had affinities
to virtually every other contemporary religious tradition, it became supremely important to perform
them in ways which were distinctively Islamic.”*® Muslims were in a way encouraged, by the diverse
acoustic rituals around them, to be inventive, and to create a distinctively new way to call the
believers to prayer. They succeeded in their task, for the chanted formule of the adhan belong since
long to the main characteristic of Islam.

The adhan was not the first Islamic ritual and it is very much linked to the prayer, which it
announces. The idea that the prayer is an early Islamic institution has not been challenged, mainly
because of its frequent and detailed mentions in the Qur’an, which remains one of the earliest sources
we have for the beginning of Islam.* The Islamic prayer is also to be considered within the religious
context of the rise of Islam. Monotheistic religions had already developed, at that time, specific

spaces dedicated to the “service of God”, mainly synagogues and churches, which took over the

48 Micheal G. MORONY, Iraq after the Muslim Conquest. Princeton: Princeton University Press, 1984, 445,

4 See Guy MONNOT, “Salat,” in: EI%; Shelomo D. GOITEIN, Studies in Islamic History and Institutions.
Leiden/Boston: Brill, 2010, 73 ss. Conversely, the number of prayers and their form in the early years of
Islamic history are objects of debates.
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function of the temples in polytheistic religions.” In these places, people would gather to accomplish
their religious duty towards God. Similarly, Islam institutionalised the prayer (a/-salah), which
counts among the pillars of the religion (ahkam al-islam), a duty of the believers to God.”' And the
masjid became the space dedicated to the prayer and its prostrations (sajadah from which masjid is
derived) as a sign of submission to God. The Muslims had therefore ritual prayers and space to
practice them, exactly like the Jews and the Christians; to be fully efficient, they only lacked a
convoker. In a small community, it was easy for people to gather at the same time and call those who
were missing. But when the number of believers increased, and without individual means to
determine precisely the time of the day, it must have become difficult to convoke everyone.

In addition, we have seen the need for unity among Medina’s population at the beginning of
the seventh century. The common prayer was directly creating a strong sense of community by
bringing all Muslims together. The ritual gestures themselves performed in synchronisation
transformed the crowd into a single body bowing, kneeling and standing in a perfect union. Missing
this significant moment was to be avoided absolutely. Under this light, the call to prayer is much
more than a simple convoker: it becomes a full ritual that “also partakes of the character of an act of
worship ( ‘ibadah).”>* This is why it is performed even when a Muslim prays alone and there is no
one else to call. Legal manuals and hadith collections often mention the adhan in their section about
the prayer, kitab al-salah. Thus, two German scholars of the early twentieth century, Carl Heinrich
Becker and Eugen Mittwoch went as far as to merge it with the prayer and considered it as an intrinsic
part of the salah. The next section presents the analyses of these scholars and other Western views

on the adhan, its introduction and its significance.

30 GOITEIN 2010, 74-75.

5l GoITEIN 2010, 75 underlines the fact that the prayer was “not [a] spontaneous devotion, but [the] fulfilment
of a duty”; the ‘spontaneous devotion’ being the du ‘a.

52 Marion H. KaTz, “Call to prayer,” in: EP. And “thus, the Malikis and the Hanbalis hold that valid
performance of the call to prayer requires appropriate intent (niya).”
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1.5 Secondary literature on the adhan

Many authors, coming from different branches in Islamic studies, have approached the adhan,
adopting each a different perspective on its introduction. Yet, they all agree that the adhan was
introduced at the time of the Prophet. Becker affirmed, early in the 20™ century, that the adhan went
back to the Prophet’s time.”® According to Gautier H. A. Juynboll, “the introduction of the adhan
[...] surely occurred in early days”.** The need for such a call, and hence its establishment, could not
be reasonably dated after the death of the Prophet, especially since the wording of the adhan is very
similar for Sunni and Shi‘T alike, as well as Khariji, a fact that supports convincingly, as lan K. A.
Howard suggests, “the early date of the adhdn’s establishment”.>> The narratives which relate this
historical event have been considerably embellished, so that it is difficult to reconstruct what truly
happened. But, as Najam Iftikhar Haider notices, accounts of ritual law “appear less prone to forgery
and falsification” than other reports.®® And Behnam Sadeghi further affirms that under “the
Umayyads, empire-wide caliphal intervention in religious life was both rare and, when it took place,
less than a complete success”.”” More studies would be necessary to substantiate further these two
claims, especially since Islamic rituals have not been thoroughly investigated so far. The present
research goes in this direction by providing new elements regarding the history of the adhan. As will
become clear in the third chapter, the adhan-narratives make it possible to construe, to a certain
extent, the reason for the additions, modifications and other interventions, which gave to the story

the shape we observe today.

53 According to Carl H. BECKER “[d]er Ruf zum Gebet geht auf den Propheten zuriick”, Carl H. BECKER, “Zur
Geschichte des Islamischen Kultus,” in: Der Islam 3, no. 1 (1912): 389.

5 Gautier H. A. JUYNBOLL, Encyclopedia of Canonical Hadith. Leiden/Boston: Brill, 2007, 422.

55 Jan K. A. HOWARD, “The Development of the Adhan and Igama of the Salat in Early Islam,” in: Journal of
Semitic Studies 26, no. 2, September 1981, 220.

56 Najam I. HAIDER, “The Geography of the Isnad: Possibilities for the Reconstruction of Local Ritual Practice
in the 2"4/8t" Century,” in: Der Islam 90, no. 2 (2013): 315.

57 Behnam SADEGHI [1], “The Travelling Tradition Test: A Method for Dating Traditions,” in: Der Islam 85,
no. 1 (2010): 206.
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1.5.1 Becker and Mittwoch

Five authors have analysed, to different extent, these accounts of the introduction of the adhan. In
1912, Becker published an article dealing with the history of the Islamic prayer.’® According to him,
there were three main influences on Islam: the Jewish one at the time of the Prophet, the Christian
under the Umayyads and the Sassanid with the Abbasids.* Since the Islamic cult of the Friday prayer
is not ‘primitive’, it must have been introduced after the death of the Prophet, and it must have been
influenced, mainly, by the Christian tradition, Becker argues.60 He establishes thus a comparison
between the Christian liturgy in the Oriental Mass and the Islamic Friday prayer, which was,
according to him, modelled on the former.®' The adhan, in his scheme, corresponds to the part that
precedes the reading of the Scriptures (“Vormesse”), during which the priest pronounces out loud
formula and the crowd answers with specific responsa (“Responsionsritus™).®> Becker claims that
his comparison is so radically opposed to the general understanding of the adhan that it requires a
strong argumentation.”> However, his division of the mass and the Friday prayer is arbitrary, both
could be divided differently, and nothing suggests that one division is better than the other. Besides,
the similarities between some formule in the Christian and Islamic rituals simply highlight the
Christian impregnated milieu in which Islam arose, but to establish that the Friday prayer is actually
an islamicised Christian practice, one needs more evidence than a couple of common phrases.
Furthermore, the khutbah can be compared with the preaching, but less convincingly with the reading
of the scriptures, as Becker proposes. The Islamic salah counts also many physical movements
(bowing, kneeling, standing) as well as the repetition of ‘4/lah akbar’ which make the comparison
with the Christian ritual look strained.

Becker’s interpretation of the adhan development and his analogy with the Christian

‘Responsionsritus’ is equally problematic. The repetitions of the adhan formula by the Muslims are

38 BECKER 1912, 374-399.

%9 See BECKER 1912, 398.

0 See BECKER, 1912, 375.

6! In Becker’s views the reading of the Scriptures is the equivalent of the first khutbah, the preaching is the
second khutbah and the general church prayer is the du‘a’. Finally, the salah corresponds to the mass. See
BECKER 1912, 385.

92 See BECKER 1912, 386.

3 BECKER 1912, 387 explains that his “Behauptung widerspricht so véllig der herrschenden Auffassung vom
Adhan, daB sie ausfiihrlich begriindet werden muss”.
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not necessarily responsa. They seem to belong to a culture that emphasises repetitive rituals and
resemble in this case more an individual pious practice, like the rosary prayers in Christianity, for
instance. Had they been proper responsa, they would have contained different formula rather than
bare repetitions. One does not need to look very far to find many Islamic rituals in which repetitions
are central: from the daily prayers to the pilgrimage’s fawaf or circumambulations, from the wudii’
or ablutions to the shahadah, or Islamic profession of faith. Furthermore, the adhan is a rather simple
ritual and it would have required more complexity to equal the ‘Responsionsritus’ to which Becker
is referring. The adhan is also part of the liturgy, he argues, in direct contradiction with the Islamic
narratives.® Yet, the evidence that he claims to find in al-BukharT and other collectors is neither clear
nor highlighted in his quotes.®®

The other argument advanced by Becker is based on the vocabulary of the Qur’an. Becker
notices that, in the Qur’an, the word adhan never designates the ‘call to prayer’. Instead, the verb
nada (or nadd form I1T) and the verbal noun nida’ occur.®® Becker concludes from this observation
that the adhan appeared later, after the end of the Qur’an revelation (“in nachqoranischer Zeit”), and
stands in direct contradiction to the Qur’an and its terminology (“im Gegensatz zum qoranischen
Sprachgebrauch”).” However, Becker’s linguistic analysis does not take into consideration, for
instance, the use of nida’ and adhan interchangeably by many authors long after the timeframe he
sets. The fact that the word ‘adhan’ does not describe the call to prayer in the Qur’an is not
necessarily to be interpreted as contradicting the Qur’an. Rather, it can be seen as a simple evolution
of the ritual, as depicted in the Islamic sources. Consequently, the difficulty that Becker encounters
in interpreting the early evolution of the adhan and challenging the Islamic narrative might be rooted
as much in the complexity of the early Islamic sources as in his attempt to base the historical creation

of the adhan almost exclusively on analogies with Christian rituals.

% BECKER 1912, 389 argues that we have “im Adhan ein Stiick Liturgie und nicht einen Ersatz fiir Schlagholz
oder Trompete™.

5 See BECKER 1912, 387.

% See Q. 5:58 and 62:9.

67 BECKER 1912, 387.
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In response to Becker’s conclusions, Mittwoch published an essay, one year later, to stress
the overall similarity between the Jewish and the Islamic legal system.%® He supports Becker’s views,
but only as far as, according to him, the Christian service itself was shaped following the Jewish
model (“Musterbeispiel”).*” Besides, all the points on which the Christian model does not apply to
the Islamic ritual, Mittwoch affirms, can be successfully compared with the Jewish model, which he
considers therefore as the original source for all the prayer rituals, Christian and Islamic alike.”® Such
claim requires an assessment from the perspective of Christian as well as Islamic studies. Yet, though
the Jewish influences are undeniable, Mittwoch’s theory of an exclusively Jewish pattern lies on
weak grounds and poor evidence.

Mittwoch presents the same problematic approach as Becker: lack of analysis of primary
materials, absence of chronological assessment of the sources, generalising conclusions drawn from
parallels based in turn on strained comparisons, and omission of any interpretation of the
dissimilarities.” Mittwoch admits that limitations exist and more information could be brought to
light through the study of Jewish small tribes of the time of the Prophet or in comparing the Jewish
and Islamic legal systems.”* Nevertheless, this does not lead him to reach more balanced and cautious
conclusions. He does not take into consideration that Jews pray five times a day only on the occasion
of feast days. These supplementary prayers mark a particular event and do not belong to the daily
ritual. Conversely, during their two main festivals, Muslims replace the usual prayer by a particular
one, while the five Sunnt prayers belong to the daily rituals. And if Jews had occasionally five
prayers, why would Muslims have started with fewer prayers while they took the prayers from the
Jews, according to Mittwoch? He further argues, for instance, that the similarities between the

“T°philla” and the five Sunni prayers are such that their dissimilarities do not even deserve to be
p pray

%8 Bugen MITTWOCH, Zur Entstehungsgeschichte des islamischen Gebets und Kultus. Verlag der Konigl.
Akademie der Wissenschaften, in Commission bei Georg Reimer, 1913.

% See MITTWOCH 1913, 4.

70 See MITTWOCH 1913, 30.

! See the criticism raised by FRIEDLANDER in his review of the text: Israel FRIEDLANDER, “Mittwoch’s Islamic
Liturgy and Cult,” in: The Jewish Quarterly Review 4, no. 4 (1914): 641-49, in particular 643 ss.

2 See MITTWOCH 1913, 4: “Manche Islamische Entlehnung wiirde noch deutlicher zutage treten, wenn wir
iiber den religiosen Brauch verschiedener jiidischer Sekten jener Zeit besser unterrichtet wéren”. The more
recent work carried out in this field, especially by LECKER as will be shown in the coming section on Medina,
has not brought to light any clear justifications for MITTWOCH’s hypothesis.
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considered.” The fact that Islam counted originally two and then three prayers which became in turn,
for Sunni Muslims only, five mandatory prayers is not necessarily to be modelled on a Jewish
influence. Other influences and interpretations are possible and not inevitably exclusive.”* Islam
might have had, at its beginning, a Jewish form of praying, one prayer in the morning, one in the
evening and one in the middle of the day, and yet, it was decided to distinguish the new-born religion
from its Jewish parent, and so the last two prayers were doubled: two day-prayers, and two night-
prayers. The development could have therefore happened not following the Jewish prayer but rather
in opposition to it, to distinguish Muslim from Jewish rituals and communities.

As for the adhan, Mittwoch argues that the Islamic call to prayer was originally very simple
(“das Gebet, das Gebet!”); it remains a ‘call to prayer’ (“Gebetsruf”’) and did not become a part of
the liturgy.” As such, the adhdn can be compared with the Jewish trumpet (“PosaunenstdBe”), as
suggested in the Islamic tradition, although the ahadith emphasise more the influence of the Christian
instrument, a focus that can be explained by the fact that the Jewish trumpet is not primarily meant
to call people to prayer contrary to the Christian instrument, the ndgis.’® Another possible
explanation is the fact that Muslims were blowing trumpets in warfare, and could have been reluctant
to hear the same sound calling them to battles and to prayers. But Mittwoch does not take into account
the focus in Islamic sources on the Christian ritual, a detail which directly contradicts his
conclusions. Mittwoch also ignores the important changes which occurred in the Jewish service from
the sixth century onwards, notably the common prayer.”” How did these changes spread and to which
extent did they affect Jews in the Arabian Peninsula? When were the Jewish practices introduced to
which Mittwoch refers? We might need to consider the evolution of the Jewish rituals and religious

practices around the prayer to compare it usefully with the Islamic ones.

3 See MITTWOCH’s description of the Tephilla in MITTWOCH 1913, 7 and his comparison 13 ss.

" See the summary discussion in Haggai MAZUZ, The Religious and Spiritual Life of the Jews of Medina.
Leiden: Brill, 2014, 34 ss.

7S MITTWOCH 1913, 25.

76 MITTWOCH 1913, 26.

77 Leo LANDMANN, “The Office of the Medieval ‘Hazzan,”” in: The Jewish Quarterly Review 62, no. 3 (1972):
158 ss.
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That many Islamic rituals are rooted in the Judeo-Christian tradition is not questioned, it is
even stated by the Islamic narrative itself when it comes to the adhan for instance. In this sense, both
Becker and Mittwoch bring forth insightful analyses. Yet, their attempts to find a single — and
exclusive — origin of some Islamic rituals in Christianity or Judaism respectively lack strong
evidence. In their defence, their interpretation suffers from the scarcity of sources available at their
time. Nevertheless, such exclusive interpretations are rarely sufficient to convey all the details of and
reasons for the birth of a ritual. Furthermore, a method which consists in elaborating a theory and
seeking in the sources its confirmations should be applied with great caution, for it can lead to
obliterate the sources’ genuine information or intrinsic meaning in order to interpret them in the
sense of the theory (confirmation bias). The shortcomings of Becker’s and Mittwoch’s narrow
interpretations accentuate the necessity to engage in exhaustive and holistic analysis of the primary
sources, close reading and contextualisation. These are the only remedies for such biases, which
erroneously seem right when taken out of context or applied on a small set of data. The adhan, as

much as the salah probably, have more eclectic roots than Becker and Mittwoch argued.

1.5.2 Juynboll, Katz and Howard

More recently, Juynboll wrote an article on the adhan in EF.”® He provides a succinct summary of
the main characteristics of the ritual, its history, the divergences of the different Islamic legal schools
regarding its wordings and its various melody. His presentation of the origins of the adhan is slightly
misleading, since it mixes different narratives, as if there were only one (“According to Muslim
tradition...”). In EP, we find a different perspective given by Marion Holmes Katz, who describes
the position of the adhan in the Islamic creed and its historical evolution as well as the political
reasons for its modification.” When it comes to the myth of origins, Katz distinguishes between a
short narrative and a longer version, which broadly correspond with my first and third categories,
although she seems to take into consideration only two narratives. Her main secondary source is

Howard’s article on “The Development of the adhan and the igama of the salat in early Islam”

78 JUYNBOLL “Adhan,” in: EP.
79 KATZ “Call to prayer,” in: EP.
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published in 1981.%° Howard’s text is an extract of his doctoral thesis on Imami-Shi‘7 rituals. It is
thus not concerned with the adhan as such — which is for him more a side topic —, but rather with the
differences between Shi‘T and Sunni adhan and igamah. Therefore, it remains slightly peripheral on
a number of issues, like the origin of the adhan, which could benefit from more in-depth attention.

Howard favours an early dating of the adhdn, as mentioned above.*' He also maintains that
only one sentence constituted the original adhan, like Mittwoch, but he suggests that the original call
to prayer was hayya ‘ala al-salah, potentially with hayya ‘ala al-falah, while the “additional takbirs,
shahddatayn and tahlil seem to belong to the early period of expansion”.®* Howard further argues
that these additions could have been “adopted by the Muslims as a public declaration of the faithful
in the midst of hostile unbelievers”.** It is not clear whether this means that the adhdn was invented
before, directly after or long after the Prophet’s death. The latter would imply that despite the Shi‘1-
Sunnt disagreements, both factions managed to agree on the basic formula of the adhan. And one
could legitimately ask: was this possible? Also, how does this fit with Howard’s supposition that
there “may have been two adhans fairly early in Islam, one general for the community to gather for
the salat and one particular for the Prophet or later caliph to come and lead the salat”?** If the adhan
was only composed of these one or two sentences, then what was the second adhan? Was gad gamat
al-salah part of the original adhan (or forms of adhan)? If not, when was it added?

Howard does not answer these questions and his conclusion deals with another issue, mainly
“the influence of Jewish or Christian liturgy” on the adhan.®> Without having addressed this
influence in any length in his article, he opposes Becker’s and Mittwoch’s conclusions, although he
recognises that Jewish and Christian influences on the Islamic ritual remain beyond doubt. The lack
of clarity in the presentation of the conclusion highlights in a way the confusion created by the

contradictory sources we have about the adhan and the history of'its introduction. It makes it however

80 HowARD 1981, 219-28.
81 See HOWARD 1981, 220.
82 HowARD 1981, 225.
8 HowARD 1981, 225.
8 HowARD 1981, 225.
85 HowARD 1981, 228.
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difficult to determine which was the initial adhan, which formulae were added and when did the
additions occur in Howard’s view.

Slightly more problematic is probably Howard’s trust in the historicity of the ahadith he
quotes as primary sources. His argument that al-Shaybant’s tradition is “genuine” because it is
supported by the “standard Madinan isnad” Malik — Nafi* — Ibn‘Umar is not sufficient, since
Juynboll raised important doubts about this specific isnad in an article dedicated to Nafi‘.* Even
though Juynboll’s conclusions have been seriously challenged, they cannot be overlooked by trusting
this isnad without further study, and should encourage to adopt a critical approach along with an
analysis of the content.*” Howard also affirms that “the earliest reports” of the introduction of the
adhan “come from Ibn Ishaq [...] and Malik”.*® Assessing the historicity of Ibn Ishaq’s report is not
a small task. It is true that Gregor Schoeler concludes his studies of two sets of reports from the Sirah
with a positive note: “Authentic and inauthentic traditions [...] can very often be distinguished
through comparison on the basis of a complete corpus.” Yet he shows very well the importance of
working on a ‘complete’ corpus, which is not what we can see in Howard’s work, since he confuses
the different narratives and their transmitters, without noticing that there are significant variations
between them.”” In fact, one potentially early report was transmitted by Anas ibn Malik < Abii
Qilabah ‘Abd Allah ibn Zayd al-Jarm1 < Khalid al-Hadhdha ibn Mihran: neither Ibn Ishaq nor Malik
are involved in its transmission. Furthermore, Howard evokes the Magian influence as if it were
overall attested, while it is rarely appearing in the sources and seems to have been a later and

potentially controversial addition.”' He rightly points out that al-Bukhari’s version does not include

8 HOwARD 1981, 220; JUYNBOLL, “Nafi‘, the Mawla of Ibn ‘Umar, and His Position in Muslim Hadith
Literature,” in: Der Islam 70, no. 2 (1996): 207-244; among his conclusions, if we exclude the problematic
common link argument, which is probably not as irrefutable as JUYNBOLL would like us to believe, there is the
central role played by Malik in the transmission of traditions with this isnad. This deserves surely more
attention to assess the historicity of such traditions.

87 The main critique against JUYNBOLLs article came from MOTZK]1, in Harald MOTZK1 & Nicolet BOEKHOFF-
VAN DER VOORT & Sean W. ANTHONY, Analysing Muslim Traditions: Studies in Legal, Exegetical and
Maghazi Hadith. Leiden: Brill, 2010, 75 ss.

88 HowARD 1981, 222.

89 SCHOELER 2011, 112.

%0 See HOWARD 1981, 222.

%1 See HOWARD 1981, 222. HOWARD uses the 1858 German edition of Ibn Hisham’s Sirah, and the page he is
giving as reference does not mention the fire; one finds there only the nagiis and the bizg. 1 shall develop this
further in chapter 3 of the present work.
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any “supernatural influence” on the establishment of the adhan, but he misses the fact that al-Bukhart
reported two different versions of the narrative.”” These misunderstandings are mainly due to the fact
that Howard did not adopt a holistic approach, which would have allowed him to observe the
contradictions within the sources and avoid reliance on inconsistent elements.

In his Encyclopedia of Canonical Hadith, Juynboll mentions several accounts related to the
introduction of the adhan. Since his Encyclopedia is organised by transmitter, and not by theme, the
narratives from the three categories, that I have established, appear in different places under ‘Abd
Allah ibn ‘Umar, Aba Qilabah, ‘Abd Allah ibn Zayd and Muhammad ibn Ishaq.” Juynboll usually
relies exclusively on the isnad to date reports. He seems to have been slightly puzzled by the adhan-
narratives and suggests exceptionally an earlier dating than the one he would have obtained from his
analysis of the chain of transmitters.”® In the third chapter of the present work, I show the reasons
for the limitation of his isndd-analysis and use his conclusions as premises to distinguish as much as
possible the early parts from the later additions. Before we immerse ourselves in the exploration of
this material, I shall spend a few words in the following chapter to present the primary sources that
I have used in the present work and the methods applied for their analysis. This is the object of
chapter two. The first part introduces the methodology adopted to analyse the sources. It is followed
by a section (2.1) about the primary sources containing the ahadith that relate the history of the
adhan. The last part (2.2) presents the legal treatises that address the issue of the Christian call to

prayer and reflect the specific context in which the ahadith about the adhan were circulated.

92 HOWARD 1981, 222.

93 See JUYNBOLL 2007, 10, 58-59, 421-422.

%4 His dating in the case of the adhan goes back before the common link: see JUYNBOLL 2007, 10, 58-59, 421-
422; on the early date of the establishment of the adhan, see p. 422.
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2 Method and primary sources

The present work builds on the most recent research practices in hadith studies which consists in
applying a close textual analysis on both the chains of transmission and the text within a possibly
exhaustive corpus of narratives all pertaining to one topic. *° It starts by following the method
established by Harald Motzki called isnad-cum-matn analysis — without necessary adhering to
Motzki’s conclusions — and develops it further to understand the primary sources throughout their
evolution and in the various contexts in which they were circulated.”

The most comprehensive example of the application of this method is probably Schoeler’s
monograph on The Biography of Muhammad.”” He analysed therein two sets of ahadith on specific
topics (the igra’ narration and the hadith al-ifk). He started by compiling “a full corpus of available
material” on the given topics.”® He then proceeded to a comparative isnad-cum-matn analysis, taking
into consideration all the versions and recensions gathered in his corpus. By comparing the
similarities and dissimilarities between the texts and their chains of transmission, he distinguished
the reliable from the unreliable elements of the narratives. He found that some chains of transmission
“turned out to be correct and traditions were transmitted over long periods of time without radically
changing their meaning.”®® Conversely, he discovered corrupted materials, reminding us that

“careful inspection” is always necessary.'® Schoeler insists that there is nothing like an ‘objective’

% For a useful summary on the evolution of hadith studies in Western scholarships see Herbert BERG, The
Development of Exegesis in Early Islam: The Authenticity of Muslim Literature from the Formative Period.
Richmond: Curzon, 2000, 6 ss. His second chapter traces with manifold details the evolution of hadith criticism
and the main positions in the field. Recent archaeological findings have also influenced considerably the field
as shown by SCHOELER 2011, 14, who gives a selection of some early materials that confirmed the information
held in later sources. He cites mainly the graffito of Qa“ al-Mu‘tadil, papyri from the middle of the seventh
century, Arabic-Sasanian coins, Qur’an inscriptions and Qur’an manuscripts.

% Initiated by MOTzKI, “Quo vadis, Hadit-Forschung? Eine kritische Untersuchung von G.H.A. Juynboll:
,,Nafi’ the mawla of Ibn ‘Umar, and his position in Muslim Hadit Literature®,” in: Der Islam 73, no. 1 (1996):
40-80 and 73, no. 2 (1996), 193-231, the isnad-cum-matn analysis was elaborated further by a number of
scholars after him, notably SCHOELER, whose method I have followed in the present work, as explained in this
chapter. See inter alia MOTZKI/BOEKHOFF-VAN DER VOORT/ANTHONY 2010; BOEKHOFF-VAN DER VOORT,
“The Kitab al-maghazi of *Abd al-Razzaq b. Hammam al-San‘ant: Searching for earlier source-material,” in:
BOEKHOFF-VAN DER VOORT, Nicolet & VERSTEEGH, C. H. M. & WAGEMAKERS, Joas (eds), The Transmission
and Dynamics of the Textual Sources of Islam: Essays in Honour of Harald Motzki. Leiden/Boston: Brill,
2011, 34 ss.

7 SCHOELER 2011.

%8 SCHOELER 2011, 19; see chap. 2, p. 38 and 3, p. 80 for the analysis of the two different traditions.

9 SCHOELER 2011, 91.

190 SCHOELER 2011, 91 and ss.
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report, for any eye-witness, narrator and transmitter will always tend to tell the story with a certain
bias.'’! Nevertheless, comparisons of independently transmitted reports, especially those from the
Medinan periods, allowed him to reconstruct part of the original, even if it is only the general
outlines.'” Finally, when isndd and matn correspond strongly with each other, the reliability of the
report increases considerably.'® In the case of the reports on the origin of the adhan, which concern
the Medinan period, Schoeler’s methodology appears highly relevant.

To complement Schoeler’s approach, I have taken into consideration the ‘geographical’
analysis of the asanid inspired by the works of Sadeghi and Haider on “regionalism” in chains of
transmission.'* Sadeghi developed a probabilistic technique, that he called the “Travelling Tradition
Test”.'% It consists in an investigation of the asanid of a corpus of ahddith, grouped according to
their contents, like Schoeler does, and a special focus on the geographical origin of the transmitters.
If the content of a given account contains so-called ‘regionalisms’ pertaining to a city in which some
transmitters were based, then the account can be dated to the lifetime of these transmitters.'® Sadeghi
establishes approximately how the account ‘travels’ from its city of origin to the cities in which the
other transmitters were based.

His method is founded on two assumptions. First, he argues that each “city has its own
distinctive verbal, stylistic, and legal profiles”, at least until the second/eighth century.'”” The
Traveling Tradition Test is therefore tailored to be applied on early accounts potentially pertaining
to the first hundred and fifty years of Islam. Although Sadeghi stresses the slow communication that
kept cities apart in early Islam and strengthened regionalism, he admits that influences must have

occurred between cities, in spite of the long distances between them and the elementary means of

101 See SCHOELER 2011, 113 and 114. Paul RICEUR, Histoire et Vérité, Paris: Du Seuil, 1964, also develops
the concept of objectivity, see pp. 23 ss. and in the discussion in the present work p. 31 below.

102 See SCHOELER 2011, 114; he also affirms that to “doubt the historicity of the main outlines of events
reported in such traditions would be excessively sceptical” (115).

103 See SCHOELER 2011, 117 and in particular Andreas GORKE [2], “Eschatology, History, and the Common
Link: A Study in Methodology,” in: BERG, Herbert (ed.), Method and Theory in the Study of Islamic Origins.
Leiden/Boston: Brill, 2003, 179-208.

104 SADEGHI [1] 2010, 204; and HAIDER, 2013, 306-346.

105 SADEGHI [1] 2010, 208.

106 SADEGHI [1] 2010, 204 ss.

107 SADEGHI [1] 2010, 204. “In the second century the picture changed as traditions travelled far more
frequently”, ibid. 207.
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communication.'” Sadeghi’s first assumption, therefore, cannot be taken at face value, and must be
checked carefully. The second assumption posits that “parts of isnads often carry valid geographical
information”.'” This assumption is more nuanced and therefore less problematic. Provided that a
chain of transmission is genuine, one might as well believe in its ability to furnish valid geographical
information. Because of the shortcomings of his assumptions, Sadeghi suggests using his test “along
with other methods”.'"

Haider similarly focuses on the same period, with a special interest in ‘ritual law’, since he
holds that accounts in this field “appear less prone to forgery or fabrication”, a premise apparently
shared by Sadeghi, judging by his choice of traditions.''' Haider starts, like Schoeler and Sadeghi,
with the compilation of a corpus of reports on a particular ritual. His first case study looks at the
different stances adopted on the recitation of the basmalah in the daily prayer.''? In the second case,
Haider analyses the disagreement about the Prophet’s prayer or curse on tribes or individuals, called
the qunit.'"* Within each given corpus, Haider follows Sadeghi in that he also concentrates first on
the transmitters. He links each transmitter to the urban centre in which he was mostly active and then
selects the scholars who lived between 100/718 and 150/767.""* In his view, most reports can be
reliably dated to this period at least and the disagreements or discussions about the rituals under
scrutiny were most likely located in the city to which the transmitter of this period is affiliated.'"®
Hence, “regional ritual practices” can be reconstructed if “a sufficient number of traditions linked to
a given city advocate a particular practice”.''® The results thus obtained are corroborated if a school

of law, or madhhab, which advocates this particular practice of the ritual, is connected with the same

198 See SADEGHT [1] 2010, 206.

109 SADEGHI [1] 2010, 205.

110 SADEGHI [1] 2010, 237.

111 HAIDER 2013, 315. In Joseph SCHACHT, The Origins of Muhammadan Jurisprudence. Oxford: Clarendon
Press, 1979, 237, Schacht affirms that “questions of ritual [are] all that we can expect of a specialist in religious
law towards the end of the first century A.H.”

112 See HAIDER 2013, chap. 3, pp. 320 ss.

113 See HAIDER 2013, chap. 4, pp. 329 ss.

14 HAIDER 2013, 317.

!5 HAIDER 2013, 319.

116 HAIDER 2013, 319.
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city or region."'” As we shall see, this method is applicable to the call to prayer, which presents
similar characteristics to the rituals analysed by Haider.

All these fairly recent studies show that the amount of information that can be gathered from
primary materials about early Islamic period is not as problematic as it used to be in the past, even
though another important obstacle remains. In the search for middle grounds, scholars also seek
objectivity since personal biases constitute one of the most significant impediments to objective
scholarship. According to Paul Ricceur, anything that methodical thinking has constructed, ordered,
understood, and can make others understand, is objective. ''® But there is always a subjective base to
this methodical thinking, and if the source-critical analysis is overshadowed by a tendentious
exegesis, the conclusions can be closer to a creative fiction than to historical reali‘[y.119

To keep subjective biases at bay, I have adopted a contextualised approach combined with
close textual analysis which require a constant proximity with the texts under scrutiny and its context.
Each text is meticulously examined and after each important section or group of sub-chapters, the
summary of the findings gathers the results to highlight the main conclusions that serve as basis for
the final conclusion.

To facilitate these micro-analyses, the scope of the present research has been limited to the
origins of the Islamic call to prayer as depicted in sources dating back to the second/eighth and
third/ninth centuries. Later sources have been taken into consideration and mentioned when relevant,
yet they are not part of the main corpus.

The next part, that is chapter 4, deals with the opinions of five jurists regarding the extent to
which Christians should be allowed to use the religious acoustic space under Islamic rules. Their

works are presented in the final section of the present chapter. Muslims and Christians were both

117 See HAIDER 2013, 319 and his first chapter on the geographical associations of law schools, pp. 308 ss.

118 See RICEUR 1964, 23: “est objectif ce que la pensée méthodique a élaboré, mis en ordre, compris et quelle
peut ainsi faire comprendre”. Here is where, according to RICEUR, the historian must show special abilities.
Being objective is almost mechanical, while leading the readers from the present to the past, from the selfto
the human requires, as RICEUR coins it, a ‘rare gift’ (“un don rare”, p. 31), a subjectivity which goes beyond
the self to reach the human being (“une subjectivité non seulement de moi, mais de I’homme”, p. 24).

119 Miklos MURANYI quotes the German scholar Erwin Grif, who was highlighting this issue already in 1959:
“es ‘droht nunmehr die Gefahr..., daf3 die Quellenkritik sich zu einem irrefiirenden Skepsis gegeniiber den
Quellen und einem allzugroffen Vertrauen auf das eigene exegetische Urteil auswdchst.”” MURANYI, “Die
frithe Rechtsliteratur zwischen Quellenanalyse und Fiktion,” in: Islamic Law and Society 4, no. 2 (1997): 225.
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using acoustic rituals to call people to religious practices. It seems that Christians continued using
their instrument, the nagqiis, long after the Arab Conquest, though not without opposition from the
Muslim local communities. The religious acoustic space became a field for the expression of
religious superiority, and Muslim authors disagreed on the tolerance that should have been applied
towards Christians. The main reason for their disagreement lies in their different understanding of
religious diversity either as an enrichment or as a threat for the Muslim population. The primary
sources discussed here will serve as a basis for a reflection on the differences between the narratives
about the introduction of the adhan and the legal discussions of the Christian call to prayer. The
opinions of these five jurists stand in contradiction with some parts of the ahadith about the
introduction of the adhan and agree with others. The contrast between the two types of sources
highlights the layers of redaction that produce the ahadith we have and help distinguish the earlier

elements from the later additions.

2.1 The beginning of the adhan in the hadith literature

The following table lists the main primary sources, analysed in the present work, and the additional
later materials in chronological order, with the number of narratives they contain for each of the

categories C1, C2, and C3:

Sources 3"/9" c. c1 C2 C3
Malik ibn Anas, Muwatta’ 1
al-Tayalis1, Musnad 1
‘Abd al-Razzaq, Musannaf 1 2
Ibn Hisham, al-Sirah 2
Ibn Sa‘d, Kitab al-Tabagat al-Kabir 3
al-Bukhari, Sahih 1 2
Muslim, Sahih 1 2

Abu Dawud, Sunan 5
Tirmidhi, Jami 1 1

Ibn Majah, Sunan 2
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Ibn Hanbal, Musnad 3
Ibn Abt Shaybah, Musannaf 1
Darimi, Sunan 1

4"/10™ c. [not included in the main corpus]

Nasa'i, Sunan 1
Ibn Khuzaymah, Sahih 1
Ibn Hibban, Sahih 1
al-Nu‘man, Kitab al-Idah 1
Ibn Babawayh, Kitab man la yahduruhu al-fagih 1
al-Bayhaqi, Sunan 1 1 2

Table 1: Primary sources and the number of narratives they contain for each category.

Most of the collectors of the ahadith narrating the beginning of the adhan were active in the
third/ninth century, and their collections sometimes date back not to the scholar to whom they are
attributed, but to his students’ generation or his students’ students’ generation. In the second/eighth
century however, we find two authorities, both from Medina: Ibn Ishaq (d. ¢. 150/767) and Malik
ibn Anas (d. 179/795). Their approaches and aims are radically different, and there were conflicts
reported between them. Although Ibn Ishaq is more systematic than his contemporaries, he gives the
impression of aiming at an exhaustive biography of Muhammad, for the redaction of which he was
accused of having gathered all the reports he could find, regardless of the reliability of their source.'*’
A further complication with Ibn Ishaq’s material is the absence of written records, either from him
or from his students. Writing notes and producing written materials stopped being an issue in the
second/eighth century, but producing several copies of one book was still not a routine and/or
materially or technologically possible, so that many works from this period are likely to have been

121

lost.”=" Thus Schoeler argues that there was almost certainly a written Kitab al-maghazi by Ibn Ishaq,

120 See J. M. B. JONES, “Ibn Ishaq,” in: E/?; SCHOELER 2011, 26 explains that Ibn Ishaq’s “research among the
‘people’” allowed him to extend “the corpus of material”, but “the identity of those informants” remains a
problem for current scholars; see also ibid. 27.

121 See Jonathan BLOOM, Paper before Print: The History and Impact of Paper in the Islamic World. New
Haven/London: Yale University Press, 2001, in particular chapter 2, pp. 47 ss. On the question of oral and
written sources in the first century of Islamic history see SCHOELER, The Oral and the Written in Early Islam.
Edited by James E. MONTGOMERY and translated by Uwe VAGELPOHL, London: Routledge, 2006 and Michael
COOK, “The Opponents of the Writing of Tradition in Early Islam,” in: Arabica 44, no. 4 (1997): 437-530.
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probably for courtly use, but it disappeared with the fall of the Umayyads.'** This leaves us with
scattered sources, notably the famous recension by ‘Abd al-Malik ibn Hisham (d. ¢. 218/834), the
student of Ibn Ishaq’s student, Ziyad al-Bakka'1 (d. 183/799).

Ibn Hisham’s recension was studied in a monograph, in the 19" century, by Ferdinand
Wiistenfeld.'?* In his introduction to the second volume of the edition, Wiistenfeld offers a translation
of the biographies of Ibn Hisham by Ibn Khallikan, al-Nawawi and al-Suyiiti.'** He also discusses
the criticism raised against Ibn Ishaq and his authority as a reliable scholar, in particular when it
comes to ahadith, and takes Ibn Ishaq’s side to defend Ibn Hisham’s choice of source and
reliability.'?> Although his study is broad, including an analysis of the manuscripts, the biographers,
and the general context, his arguments seem to be based more on personal impressions than on
historical evidence.

Schoeler adopts a middle position regarding Ibn Ishaq’s work, challenging both the
traditions and the sceptics.'* In his opinion, thorough scrutiny of the Sirah can reveal historical
information. He demonstrates how the aforementioned close textual analysis leads to reconstruct
“with some certainty” the original accounts, in his case Ibn Ishaq’s work.'”” And the general outline
of reports transmitted independently by several transmitters is often traceable up to the generation of
‘Urwah ibn al-Zubayr (d. c. 94/712-3)."?® Consequently, scholars start gaining access to parts of the
first/seventh century, which had hitherto been described as absolutely inaccessible for historians.

The present work on the adhan goes in this direction, supporting further Schoeler’s conclusions.

122 See SCHOELER 2011, 30-32. See the list of Ibn Ishaq’s writings in Fuat SEZGIN, Geschichte des arabischen
Schrifttums [GAS]. Leiden: Brill, 1967, 1, 289.

123 See ‘Abd al-Malik Ibn Hisham, Das Leben Muhammed’s. Kitab Sirat Rasiil Allah. Géttingen, 1858,
hereafter: Ibn Hisham, Sirah. See also Stephen J. SHOEMAKER, The Death of a Prophet: The End of
Muhammad’s Life and the Beginnings of Islam. Philadelphia: University of Pennsylvania Press, 2012, in
particular 75. Montgomery WATT, “Ibn Hisham,” in: EF°. JONES, “Ibn Ishak,” in: EP.

124 Hereafter: Ibn Hisham, Strah, v. 2, XXXIV-XXXV.

125 1bn Hisham, Sirah, XX ss. He insists nevertheless on trusting Ibn Ishaq as a reliable historical source (see
in particular XXVII ss.). In this sense, he seems to agree with Ibn Hanbal who criticises Ibn Ishaq as a hadith
scholar but tends to trust his words when it comes to maghazi (XXII).

126 See SCHOELER 2011, 38 and 80. For a summary of the positions of the traditionnists and the sceptics see
BERG 2000, 6 ss.

127 SCHOELER 2011, 114.

128 SCHOELER 2011, 114.
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In contrast to Ibn Ishaq, Malik is interested in history or biography only as basis for legal
reflection. This difference is visible in the reports transmitted by Ibn Ishaq and Malik. The Sirah’s
narratives are long, descriptive and considerably detailed. Conversely, the reports in Malik’s work,
the Kitab al-Muwatta’, are brief in comparison and they mostly avoid elements that do not contribute
to the establishment of certain rulings. The manuscript of Malik’s Muwatta’ did not survive, but it
was preserved in many more recensions than Ibn Ishaq’s work, due to Malik’s large number of
students.'® Additionally, it had a particular significance in the history of Islamic legal literature, as
argued by El Shamsy, since it counts among the first systematically structured legal treatises that we
have."*® Comparing the accounts from the Muwatta’ and the Sirah is particularly advantageous: the
two works reflect opinions held by different scholars during a similar period. Their contrasting
approaches and conclusions regarding the Islamic call to prayer give an idea of the diversity of
religious rultes in the second/eighth century. In his doctoral thesis, Mehmetcan Akpinar suggests that

Ibn Ishaq’s move to Iraq changed his vision of the past.'*!

This could be part of the explanation for
Ibn Ishaq’s version of the story which considerably differs from Malik’s version.

Medina benefitted from a special status as madinat al-nabi, the city of the Prophet.'* It
hosted the earliest Muslim scholars, who were born there or came there attracted by famous masters
and the aura of the place. From the Arab Conquest onwards, however, other centres of knowledge
developed, allowing scholarship to diversify and evolve in various directions. Scholars increasingly
travelled in the search for knowledge, and local scholars often found themselves confronted with
different opinions held by visiting scholars. This gave birth to a rich literature of questions and

answers, on the one hand, and commentaries on original works, or commentaries of commentaries

along with refutations, on the other.

129 Fifteen in total, see Joseph SCHACHT “Malik b. Anas,” in: EI*; Nicole COTTART “Malikiyya,” in: EP%; a
more complete study of the recensions can be found in Miklos MURANYI, Materialien Zur Malikitischen
Rechtsliteratur. Wiesbaden: Harrassowitz, 1984.

130 See Ahmed EL SHAMSY, The Canonization of Islamic Law: A Social and Intellectual History. New York:
Cambridge University Press, 2013, 34 ss.

131 See Mehmetcan AKPINAR, Narrative Representation of Abii Bakr (d. 13/634) in the second/eighth century.
Doctoral thesis, University of Chicago [available online], 2016, 249.

132 See EL SHAMSY 2013, 20 ss.
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‘Abd al-Razzaq al-San‘ani (d. 211/827) belongs to these scholars, who gathered their
knowledge from both other scholars’ travels and their own journeys. In his hometown, Sana’a, he
studied under visiting scholars such as Ibn Jurayj (d. 150/767) and Sufyan ibn ‘Uyaynah (d. 198/813-
4) from Mecca, or Sufyan al-ThawrT (d. 161/778) from Kufa. His master, Ma‘mar ibn Rashid (d.
153/770), had settled in Sana’a but he was from Basra. And ‘Abd al-Razzaq himself travelled to
study under other famous scholars of his time, such as the Syrian jurist and theologian ‘Abd al-
Rahman al-Awza‘1 (d. 157/774)."* Some of his collections of reports were preserved and count
among the earliest sources available for the study of early hadith literature.'** ‘Abd al-Razzaq also
studied with Malik ibn Anas and his main collection of ahdadith, usually called the Musannaf,
contains a chapter, the Kitab al-maghazi, with similar contents to Ibn Ishaq’s Sirah — though without
chronological order.'* ‘Abd al-Razzaq’s work relies however on different informants and follows a
different structure from his predecessors’, as shown by Nicolet Boekhoff-van der Voort in her article
on the Kitab al-maghdazi of ‘Abd al-Razzaq.'*® The Musannaf contains a chapter on the adhan with
three narratives relating its introduction and it is a rich source of comparison for the present study,
thanks to its idiosyncrasies.

From the middle of the second/eighth century onwards, that is after the Abbasid revolution,
the political power moved northwards towards modern Iraq and the centres of knowledge followed.
More scholars started emerging from the new ‘intellectual” poles. Muhammad ibn Sa‘d (d. 230/845)
and Abt Bakr ibn Ab1 Shaybah (d. 235/849) reflect this change and both were interested to a different
extent in the beginning of the adhan. Ibn Sa‘d left Basra to settle in Baghdad. In his Kitab al-Tabaqat

al-Kabir, which opens with the life of the Prophet, we find a recension of the adhan-story with

133 See MOTZKI, “‘Abd al-Razzaq al-San‘ani,” in: EI” and EP.

134 For a list of his writings, see GAS I, 99.

135 Musannaf, passive participle of the verb sannaf (to sort, classify, compile) is a technical term in hadith
studies used to describe a compilation of ahadith arranged by chapters (usually called kita@b) and subchapters
(called bab). Most famous ahadith collections are musannaf, although they often bear other names, like sahih
or sunan. The other major compilation technique consists in sorting the ahadith according to their transmitters
and is called a musnad, passive participle from the verb sanad, from which the word isnad is derived. The
most famous of this sort is the Musnad of Ibn Hanbal, which is presented below. See as well JUYNBOLL’s
article “Musannaf,” in: EP.

136 As for the chronology within the Musannaf see BOEKHOFF-VAN DER VOORT 2011, 28-29. See the list of
riwayat of the Musannaf'in MOTZK1, The Origins of Islamic Jurisprudence Meccan Figh Before the Classical
Schools. 2002, 55 ss. And more specifically on ‘Abd al-Razzaq’s Kitab al-maghdzi, BOEKHOFF-VAN DER
VOORT 2011, 27-47.
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multiple chains of transmission.'>” T have used the latest Cairo edition of the T abagat, which is based
on five manuscripts (contrary to the two manuscripts used for the Leiden edition) and constitutes a
complete critical edition of Ibn Sa‘d’s work."*® Ibn Sa‘d does not belong to the sources of the
canonical collections of ahadith, the so-called Six Books, and is therefore a good point of comparison
with them."* His narratives and their chains of transmission differ from other recensions, presenting
thus other points of view about the history of the adhan.

Contrary to Ibn Sa‘d, his contemporary Abii Bakr ibn Ab1 Shaybah is quoted in most of the
Six Books."* Yet, his account differs radically from the ones in the canonical collections, which
makes it particularly interesting as a potential source of original pieces of information. Although he
was considered as a reliable source by prominent hadith collectors, the latter decided not to quote
him when it comes to the adhan. He therefore brings a new perspective on the introduction of the
Islamic call to prayer. Furthermore, Ibn Abi Shaybah came from Kufa and his main source is a Kufan
scholar, Waki® ibn al-Jarrah (d. 197/812), and so he adds a specific “Kufan perspective” in my
corpus.'*! His collection, a Musannaf, can be dated to the first half of the fourth/tenth century, a
dating which does not exclude the possibility that some of its content originated in earlier periods,
as we shall see with the adhan.'* It strongly suggests that this collection would benefit from more
scholarly attention to determine the different origins of its content.

As time passed, an increasing number of scholars came from regions further away from

Mecca and Medina, and “it is little wonder that five of the six compilers of the canonical fadith

137 See Johan W. FUCK, “Ibn Sa‘d,” in: EF.

138 See Muhammad ibn Sa‘d, Kitab al-Tabagat al-kabir. Ed. ‘Al Muhammad ‘Umar, Cairo: Maktabat al-
Khanjt, 2001, vol. I, Dhikr al-adhan, pp. 212-213; and Scott C. LUCAS, Constructive Critics, Hadith Literature,
and the Articulation of Sunnt Islam: The Legacy of the Generation of Ibn Sa ‘d, Ibn Ma ‘tn, and Ibn Hanbal.
Leiden, 2004, 203 ss., and concerning the editions in particular pp. 205 ss. As regards the list of manuscripts
see GAS 1, 300-301.

139 The Six Books, also called the Six canonical collections or books, usually encompass the collections of
ahadith by al-Bukhari, Muslim, Ibn Majah, Abt Dawud, al-Nasa'1 and al-Tirmidhi. See LucAs 2004, 183, and
183 N99.

140 “with the exception of al-TirmidhT’s Jami > Lucas, “Where Are the Legal “Hadith?” A Study of the
“Musannaf” of Ibn Ab1 Shayba,” in: Islamic Law and Society 15, no. 3 (2008): 288.

41 T ucAs 2008, 287.

142 T have used the latest Riyadh edition: Ibn Abi Shaybah, A/-Musannaf. Riyadh: Maktabat al-rushd nashirin,
2006. See Lucas 2008; and regarding the compilation pp. 288-289 and GAS I, 108-109. This edition is
available online on archive.org. As for Ibn Abi Shaybah, sece Charles PELLAT, “Ibn Abi Shayba,” in: E/; and
Lucas 2008, 285.
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books hailed from cities east of Rayy.”'** The famous Six Books encompassing al-Bukhari’s Sahih
(d. 256/870), Muslim’s Sahih (d. 261/875), Ibn Majah’s Sunan (d. 273/887), Abt Dawid’s Sunan
(d. 275/889), al-Tirmidht’s Jami ‘ (d. 279/892), and al-Nasa'1’s Sunan (d. 303/915) all contain one
or often several versions of the adhan-story. These compilers belong to the generation in which
scholars would travel extensively in the Islamic world, from their eastern provinces to the Arabian
Peninsula and further."** Throughout their journeys, they collected ahddith in different places.
Hence, including them in the present analysis offers a double advantage: it broadens our perspective
not only on the history of the adhan but on different mechanisms of hadith collection. They also
display significant dissimilarities between each other and with the collections introduced above.
Therefore, the comparison between all these sources is particularly useful to highlight common
general outlines and later modifications. Furthermore, the Six Books represent that which became
the ‘canonical’ or mainstream narratives, which reflect the preferences of some scholars for a
particular version and to a certain extent their local and contemporaneous concerns. Al-Nasa'1’s
Sunan falls out of the timeframe that I have delimited for this study. His version of the adhan-story
is however identical to others, and it has duly been taken into consideration but not included in the
present corpus of primary sources.

Another significant source of information which has been excluded of the main corpus
because of its late dating is the commentary of al-Bukhari’s Sakhih by Ibn Hajar al-‘Asqalant (d.
852/1449). It contains nonetheless valuable interpretations regarding the origin of the adhan and it
shall therefore be mentioned when relevant.'” Parallels between a modern analysis and a
ninth/fifteenth century interpretation of the same narratives show how different methods, beliefs and

contexts do not prevent similar conclusions emerging.

3 T ucAs 2004, 189.

144 As regards the importance of the eastern provinces of the Islamic realm when it comes to hadith scholarship
see Roy MOTTAHEDEH, “The Transmission of Learning: The Role of the Islamic North East,” in: GRANDIN,
Nicole & GABORIEAU, Marc (eds), Madrasa: La Transmission du Savoir dans le Monde Musulman. Paris,
1997, 63-72.

145 Tbn Hajar al-*Asqalani, Fath al-Bari. Ed. Muhammad Fu’ad ‘Abd al-Baqi and Muhibb al-Din al-Khatib,
Beirut: Dar al-ma‘rifah, 1959, vol. I, 10. K. al-adhan, Bab bad’ al-adhan, pp. 77 ss. I owe this reference to
Ismail Lala, to whom I am extremely grateful for his helpful comments on my work. A newer and more
readable edition from Riyadh, published in 2005, is available online on archive.org.
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The emphasis laid on the Six Books has often eclipsed other scholars who did not succeed
in entering the canon but represent now important alternative sources to the canonical collections.
‘Abd Allah ibn ‘Abd al-Rahman al-Darimi (d. 255/869) belongs to this category of scholars. He
travelled extensively from Samarkand, his city of origin, gathered ahadith in his Sunan, might have
written a Qur'an commentary as well, but did not become as prominent as the collectors of the
canonical collections. Perhaps as a result, he attracted less attention in Western Islamic scholarship,
though a comprehensive and holistic analysis of his work would greatly benefit the field as a
representative of the alternative voices that were muted by the canonical collections.'*® Contrary to
many collectors, he quotes one single version of the adhan-story and this different method of
compilation would deserve further studies. As for his version of the introduction of the adhan, it
encompasses an interesting mix of similar content and particularities, which allows us to draw
insightful comparisons with the other texts.

The works of Muhammad ibn al-Hasan al-Shaybani (d. ¢. 187/803) and Sulayman ibn
Dawid al-Tayalis1 (d. 203-204/819-820) will be mentioned when relevant but they have not been
included as part of the main corpus of narratives analysed here. In his Kitab al-athar, al-Shaybani
dedicates a small chapter to the adhan (Bab al-adhan)."*’ The seven narratives included in this
chapter are concerned with the practice of the adhan according to Abt Hanifah; they reflect therefore
the concern of al-Shaybani’s time and the debates around the adhan that were taking place in the
second/eighth century.'*® In this sense, they give an idea of the general context in which the other
narratives were transmitted and help explain the interests at stake during this period. However, they
cannot be included in the main corpus of the present study, for they do not deal with the introduction
of the adhan.

Al-TayalisT’s Musnad contains five reports from one of the narrators of the introduction of

the adhan, ‘Abd Allah ibn Zayd ibn ‘Asim al-Ansari. One of these reports is a very short summary

146 See the short article by James ROBSON on “al-Darimi,” in: EI* and GAS 1, 114-115.

147 Muhammad ibn al-Hasan al-Shaybani, Kitab al-athar. Ed. Niir al-Din Talib, Damascus/Beirut: Dar al-
nawadir, 2008.

148 Regarding the dating of K. al-athar, see SADEGHI [2], “The Authenticity of Two 2"/8" Century Hanafi
Legal Texts: The Kitab al-athar and al-Muwatta’ of Muhammad b. al-Hasan al-Shaybani,” in: Islamic Law
and Society 17, no. 3—4 (2010): 291-319.
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of the narratives selected for the present work, which does not bring any additional information to
the comparative analyses of the other versions. Therefore, it is not part of the main corpus analysed
here. However, one passage in this report is particularly relevant for my study and it will be taken
into consideration to ensure a corpus as exhaustive as possible, following Schoeler’s method.
Furthermore, al-TayalisT was an authority in Basra. His absence of interest in the introduction of the
adhan might be taken as a mark of Basran regionalism, as Sadeghi and Haider would probably
qualify it. As such, it brings a complementary point of comparison at several levels of the analyses
of the main corpus. The examples of al-Tayalis1 and al-Shaybani stress the importance of considering
the broader context and all the pieces of information, which can shed light on the other sources under
scrutiny. Any pixels added to the whole picture will make it significantly more detailed and
informative for attentive observers.

The Musnad of Ahmad ibn Hanbal (d. 241/855) must be added to this list of sources. It
contains two versions of the adhan-story and is available in the extremely useful fifty-volume edition
with footnotes by Shu‘ayb al-Arna‘iit et al.'* Having studied under ‘Abd al-Razzaq in Sana’a while
living most of his life in Iraq as both a hadith collector and a jurist, Ibn Hanbal is also a valuable
point of comparison with the selection of authors introduced thus far.'*

Finally, collectors of the fourth/tenth centuries, namely Ibn Khuzaymah (d. 311/923), Ibn
Hibban (d. 353/956), or even the fifth/eleventh century such as al-Bayhaqi (d. 458/1066) report
versions of the adhan-story.”' I have taken these reports into consideration in my analysis, while
excluding them from the main corpus because of their dating and to clarify the presentation of the

large quantity of results. They mostly quote earlier sources, so the main interest in these texts lies in

149 Ahmad ibn Hanbal, Musnad al-Imam Ahmad Ibn Hanbal. Ed. Shu‘ayb Arna’it, Beirut: Mu’assasat al-
Risalah, 1993. See as well Christopher MELCHERT, “The Musnad of Ahmad Ibn Hanbal: How It Was
Composed and What Distinguishes It from the Six Books,” in: Der Islam 82, no. 1 (2005), 32-51, and LUCAS
2004, 214 ss.

159 On the debate about Ibn Hanbal’s jurist’s activities, I have retained here the latest arguments of LUCAS in
favour of Ahmad’s role as both a fadith collector and a jurist, see the discussion in LUCAS 2004, 215-216.

151 Abli Bakr Muhammad ibn Ishaq ibn Khuzaymah, Sahih. Ed. Muhammad Mustafé al-A ‘zami, Beirut: Al-
Maktab al-Islami, 1970, K. al-salah, Jumma * abwab al-adhan wa-l-igamah, Bab bad’ al-adhan wa-I-igamah,
219; Ahmad ibn al-Husayn al-Bayhaqt, 4/-Sunan al-kubrd. EA. Muhammad ‘Abd Al-Qadir, Beirut: Dar al-
Kutub al-‘Tlmiyah, 1994, vol. I, K. al-salah, dhikr jama * abwab al-adhan wa-Il-igamah, bab bad’ al-adhan, no
1831-1837, pp. 573-6 ss; Muhammad ibn Hibban, Sahih. Ed. Shu‘ayb Arna’at, Beirut: Mu’assasat al-Risalah,
1984, vol. 1V, K. al-salah, Bab al-adhan, no 1673, 1674, 1679, pp. 563-573.
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the reports they contain about the evolution of the Islamic call to prayer, which usually do not appear
in earlier collections.

To balance this so-far exclusively Sunni perspective, I have introduced two points of
comparison with Shi‘T reports from al-Qadi al-Nu‘man’s Al-Idah and Ibn Babawayh’s Kitab man la
yahduruh al-faqth."** Al-Nu‘man (d. 363/974) provides us with an Isma‘Tli perspective as Fatimid
chief judge. Yet, he came probably from a Sunni background and, interestingly, he reacts to the
Sunni narratives about the adhdn by contradicting them directly.'”> As a second advantage, he
represents the state of mind in what is now modern Egypt, which was not covered in my other
sources. Ibn Babawayh (d. 381/991-2), also known as al-Shaykh al-Sadiiq, was based in Qum and
died in Rayy.'>* He was a twelver Shi‘T and his narratives on the adhan differ from al-Nu‘man’s
reports, highlighting their different religious belongings. Contrary to the Fatimid gadi, he does not
take into account the Sunni narrative at all, not even to expose its falsehood. Instead, he concentrates
on involving ‘Ali ibn Abi Talib in the story. He introduces thus a totally new figure in the story retold
by all the other narrators.

This large variety of sources offer a rich depiction of the beginning of the adhan with many
pieces of information regarding the historical event, the debates and controversies it had triggered
initially and over time, and its use for different political agendas and religious rulings. These sources
make it clear that the introduction of the adhan occupied jurists as much as historians, and the legal
interest in this piece of early Islamic history reflects an ongoing challenge that the Muslim call to
prayer was facing when its sounds were overpowered by the sound of the Christian nagiis, which
continued to be used long after the Conquest. This challenge is also expressed in the writings of some
Muslim jurists, who hesitate to allow, restrain or forbid the Christian instrument and thus the

important ritual linked to it. Their legal treatises offer us a direct impression of the context in which

152 Al-Qadi abii Hantfah al-Nu‘man, Kitab al-Idah. Ed. Muhammad Kazim Rahmati, Beirut: Mu’assasat al-
A‘lamt, 2007; Muhammad ibn ‘Alt ibn Babawayh al-Qummi, Kitab man la yahduruhu al-fagih. Ed. Hasan al-
Misawi al-Kharasan, Beirut: Dar Sa‘b, 1981. I would like to thank here Kumail Rajani who suggested these
to me.

153 See Wilfred MADELUNG, “The Sources of Isma ‘1li Law.” Journal of Near Eastern Studies 35, no. 1 (1976):
30.

154 See Norman CALDER & Jawid MOJADDEDI & Andrew RIPPIN, Classical Islam: A Sourcebook of Religious
Literature. London: Routledge, 2003, 50 ss.
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the adhan narratives were evolving and the context to which hadith narrators sometimes reacted by
modifying the proto-narrative. The following section introduces these legal treatises, which are then

analysed in chapter four.

2.2 Cultural negotiations of the acoustic space

Throughout the first/seventh century, those cities which had fallen into the hands of the Muslim army
were compelled to negotiate peace treaties with their conquerors. On the negotiation table, life,
family and properties were the obvious objects of discussion, but there was another clause which
was often discussed: the legislation of religious rituals. Sometimes, procession of crosses and
banners or the nagits were granted protection (aman) in exactly the same way as human life was.
Some populations would cherish a particular tradition to such an extent that, when offered the choice
between the protection of their life and the practice of their tradition, they would choose the latter.'>
And cultural negotiations did not stop at treaties: they happened in daily life, every time groups or
individuals of different traditions, religions or origins had to share spaces.

As noticed by Milka Levy-Rubin, there is no uniformity in the accounts of the early
Conquest treaties, and the concessions sometimes even contradict each other.'®® The lack of
consistency between sources of different time periods also shows that cultural negotiations were far
from being uniformly settled. This disparity was partially caused by the various reactions of the
dhimmi population, or parties to a treaty with the Muslim conquerors.'*” Those who did not respect
the conditions of the treaties forced the Muslims to adapt their attitudes and policies due to the failure

of the negotiation and change that which had been initially granted. Another reason lies in the various

155 The Banii Taghlib, a Christian tribe of Mesopotamia, was granted peace under the condition that its people
would stop baptising their children. The peace-treaty was said to have been withdrawn because they kept
baptising their children, regardless of the consequences that such a disobedience meant for a small tribe
surrounded by the successful Muslim army. See inter alia Ahmad ibn Yahya al-Baladhuri, Futuh al-Buldan.
Ed. ‘Abdallah & ‘Umar Anis al-Tabba“, Beirut: Mu’assasah al-ma‘arif, 1987, Amr nasara bani taghlib bant
wa’il, 249 ss.

156 See Milka LEVY-RUBIN, Non-Muslims in the Early Islamic Empire: From Surrender to Coexistence.
Cambridge: Cambridge University Press, 2011, 58 ss., 103 ss., 164 ss.

157 The term dhimmi designates the non-Muslims belonging to a revealed religion, usually called ‘people of
the book’ or ahl al-kitab, who concluded a peace agreement with the Muslim army at the time of the Conquest.
The agreement, also known as dhimmah protected the party under specific and variable conditions. See Claude
CAHEN, “Dhimma,” in: EP.
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regional and social contexts, to which scholars were reacting differently. Jurists’ writings from the
second/eighth century onwards often referred to the Conquest treaties as the basis for their legal
discussion, sometimes letting the past decisions influence their rulings, and sometimes reinterpreting

the outdated clauses to fit the perceived need of their society.

2.2.1 Abu Yusuf’s Kitab al-kharaj
Abt Yisuf’s Kitab al-khardj, the book of the land-tax, is thought to have been requested by the

Abbasid caliph Hariin al-Rashid (r. 170-93/786-809) probably at the time when Abu Yasuf (d.
182/798) held the position of chief judge (¢ddi al-qudat) in Baghdad."® It covers a wide range of
topics which lead one of its translators, Aharon Ben Shemesh, to remove whole chapters from his
translation because they did “not belong to a work on taxation.”"*® An attentive reader will however
notice that these seemingly unrelated topics mostly fit the purpose of the book. In fact, the
establishment of an Islamic taxation system and its justification rely on more than a reflection strictly
limited to taxes. How could someone understand the taxes imposed on Christians for instance
without previous historical knowledge of the Conquest treaties? Similarly, criminals can be
expropriated, therefore their goods fall in the hands of the Muslims and become taxable. Principles
of criminal law thus belong to a work on taxation as much as the historical treaties, as well as many
other seemingly unrelated topics. Hence the translation into English by Ben Shemesh is to be taken
with caution. Not only do the omitted passages deprive the reader of significant reflections, but the
author’s free translation is a source of confusion and does not seem to be appropriated to a technical

treatise of this complexity.'®® The translation into French by Edmond Fagnan is therefore more

158 See Abil Yusuf Ya'qib, Le livre de ['impot foncier (Kitdb el-kharddj). Translation, notes and index by
Edmond FAGNAN. Paris, 1921, v. 1, XI and XIII. See also the short articles by SCHACHT and Brannon M.
WHEELER in: EI” and EP respectively.

159 Aharon BEN SHEMESH, Taxation in Islam. Abii Yiisuf’s Kitab Al-Kharaj. Translated and provided with notes
by A. BEN SHEMESH. Leiden/London, 1969, viii. The ‘kharaj’ is the tax imposed on lands conquered over non-
Muslim populations. See as well FAGNAN’s complaint about the misleading nature of the book’s title, FAGNAN
1921, v. 1, XI and XIII. For more on the topic of taxation see Michele CAMPOPIANO, “Land Tax ‘ala [-Misaha
and Mugdasama: Legal Theory and the Balance of Social Forces in Early Medieval Iraq (6th-8th Centuries
C.E.),” in: Journal of the Economic and Social History of the Orient 54, no. 2, 2011, 239-69, in particular 240
SS.

160 See the rather unfavourable reviews by CAHEN, “Review of Taxation in Islam III, Abi Yisuf’s Kitab al-
Kharaj, by A. Ben Shemesh,” in: Journal of the Economic and Social History of the Orient 16, no. 1 (1973):
112, and Gerald R. HAWTING, “Review of Taxation in Islam. Vol. IlI: Abi Yisuf’s Kitab al-Khardj, by A. Ben
Shemesh,” in: Journal of the Royal Asiatic Society of Great Britain and Ireland, no. 2 (1971): 190.
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recommended, although it is older, for it is complete and possesses a useful index along with rich
translator’s notes. Finally, Norman Calder dedicates a chapter to the Kitab al-kharaj in his Studies

16! Unfortunately he analysed only parts of the text and drew his

of Early Muslim Jurisprudence.
conclusion from extrapolations.'®> One can only hope that the Kitab al-kharaj will soon benefit from
a complete edition and a proper translation, for the book could be of interest for scholars outside
Islamic studies.

Particularly interesting in the study of the tension between adhan and nagqiis, is the literary
form of the Kitab, consisting in questions and answers. The questions reveal the concern of the caliph
and potentially the population who might have raised complaints regarding the Christians and their
rituals. As for the answers, they rely on past traditions and examples, but they also involve reasoning
(ra’y) to justify further the positions adopted.'®® Thus, they reflect the historical context to which
Abt Yisuf and his students had to adapt their answers when the Qur’an and the Prophetic tradition
were insufficient.

The chapter of the Kitab al-kharaj that is relevant for the present work was omitted by Ben
Shemesh and was not addressed by Calder. It contains some arguments which could, a priori, be
considered as relatively early reflections on the degree of tolerance to be adopted towards Christians.
This would confirm Calder’s conclusions that parts of the Kitab al-kharaj could potentially be dated
to the end of the second/eighth century. The precise dating of the text is however secondary to the
analysis conducted here. Whether the Kitab al-kharaj represents opinions from the second/eighth or
third/ninth centuries is less important than the fact that its position offers a vivid contrast with the

approaches of the other scholars analysed here. It is its content more than authorship which matters

first and foremost in the present study.

161 See CALDER, Studies in Early Muslim Jurisprudence. Oxford, 1993, ch. 6, pp. 105 ss.

162 MURANYI, who tends to adopt a different approach, criticises CALDER’s methodology, for it avoids proper
source-criticism including manuscripts (“die Quellenlage wird anhand der im Druck zugéinglichen Materialien
eingegrenzt. Man benutzt das gedruckt.” MURANYI 1997, 225). For a list of the manuscripts see GAS 1, 420.
GORKE gives a very good summary of the question in GORKE [1], Das Kitab al-amwal des Abii ‘Ubaid al-
Qasim b. Sallam: Entstehung und Uberlieferung eines friihislamischen Rechtswerkes. Princeton: Darwin Press,
2003, 1-23, in particular 12-13. See also WHEELER, “Abi Ysuf,” in: EP.

163 Though considered as a hadith scholar — SCHACHT stressed his reliance on traditions (SCHACHT 1979, 301
ss.), Abu Yisuf was also known for his “interpretative skills which distinguished him from the ah/ al-hadith”
according to CALDER 1993, 105.
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2.2.2 Al-Shafi1’s Kitab al-umm and al-Muzan1’s Mukhtasar
In contrast to the Kitab al-kharaj, the Kitab al-umm by al-Shafi ‘1 (d. 204/820) has been the object of

extensive — and ongoing — studies by Ahmed El Shamsy.'®* The latter demonstrates inter alia that
“Calder’s textual arguments rest on untenable assumptions and on a misunderstanding of the text.”'¢’
Three main points are developed in El Shamsy’s argumentation against Calder in order to prove the
reliability of the text we have today: (1) the scholars’ meticulous care for an extremely accurate
transmission, (2) the numerous quotations of the text by other scholars and (3) the structure of the
work, which has generally been preserved in each recension.'®® El Shamsy concludes “that the text
of today’s Umm is substantially unchanged from the form in which al-Shafi‘7 originally composed
it.”'” As noticed by El Shamsy himself, a work like the Kitah al-umm would require more studies
to reveal all its strengths and weaknesses and allow scholars to trust its authorship.'®® Like al-
Nu‘man, al-Shafi‘T was active in modern-day Egypt, where he settled after having left Medina. He
thus provides us with a perspective from a different region, west from Medina, in contrast to most
other sources.

The K. al-umm was furthermore commented or abridged by the Egyptian scholar Isma‘1l ibn
Yahya al-Muzani (d. 264/877).'° Al-Muzani, though a student of al-Shafi‘T, often contradicts his
master’s opinions, an opposition which is particularly visible when al-Muzani’s Mukhtasar is

compared with other recensions, such as the work of al-Rabi‘ ibn Sulayman al-Muradi (d.

164 EL SHAMSY, Ahmed, “Al-Shafi‘T’s Written Corpus: A Source-Critical Study,” in: Journal of the American
Oriental Society 132, no. 2 (2012): 199-220. Muhammad ibn Idrs al-Shafi ‘1, Al-Umm. Ed. Rif"at Fawz1 ‘Abd
al-Mutalib, al-Manstirah: Dar al-Wafa’, 2001. Regarding al-Shafi ‘T, his life and a cursory analysis of his works,
see CHAUMONT, ““al-Shafi‘1.” In: EI2.

165 EL SHAMSY 2012, 200. See pp. 201-202 for a concrete example of CALDER’s misreading. CALDER’s analysis
of the Kitab al-umm is to be found in CALDER 1993, 66-85.

166 See EL SHAMSY 2012, respectively the “standards of authenticity”, pp. 202 ss; pp. 206 ss. and EL SHAMSY’s
analysis of the quotations by thirteen scholars pp. 207-209; and p. 212. GORKE invokes the same argument in
his analysis of the authenticity of the Kitab al-amwal, GORKE [1] 2003, in particular pp. 169-173.

167 EL SHAMSY 2012, 200. EL SHAMSY acknowledges the inaccuracies that occurred in the transmission of the
text, but for him, the text “has been transmitted with a high degree of accuracy” (p. 212), that is with mistakes
that do not prevent us from accessing the original material.

168 B1. SHAMSY’s work on al-Shafi‘T’s doctrines in EL SHAMSY 2013, also provides important insights to
understand better al-Shafi‘1’s theories.

169 Abii Ibrahim Isma ‘1l ibn Yahya Al-Muzani, Mukhtasar al-Muzani fi furii * al-Shafi ‘ia. Ed. Muhammad ‘Abd
al-Qadir Shahin, Beirut: Dar al-Kutub al-‘llmiyah, 1998. A ‘mukhtasar’ (past participle of ikhtasara, to
condense, shorten, abridge) usually designates a condensed version of a scholar’s work by his student.
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270/883).!7° Hence al-Muzani is described by William Heffening as an “independent thinker”.'”" In
interpreting his master’s work, he adds nuances, reformulations, personal views, and contradictory
statements.'” Indirectly, he gives us a testimony of the evolution of his society over a generation,

and offers a different perspective on the issue under scrutiny.

2.2.3 Ibn Hanbal and Ishaq ibn Rahwayh: The Masa il
The Masa’il of Ibn Hanbal and Ishaq ibn Rahwayh (d. 238/853) add the last pigments to this

colourful picture.'” As questions and answers, the Masa il give us a glimpse of the concerns of the
people asking the question, and the scholars replying or commenting the other’s reply. They offer a
different perspective from Abt Yusuf’s K. al-kharaj, which was purportedly answering to the ruler’s
questions, while the Masa il address the concerns of normal people, probably mostly students of Ibn
Hanbal and Ibn Rahwayh. In fact, these Masa il were gathered by a student of the two scholars, Ishaq
ibn Mansiir al-Kawsaj al-Marwazi (d. 251/865), and assembled them in a single recension.'”* Ibn
Hanbal settled in Baghdad after having travelled to seek knowledge as far as Sana’a, where he studied
with ‘Abd al-Razzaq.'” Ibn Rahwayh also travelled extensively like many contemporaneous
scholars, and he settled in Nishabur.'”® We can thus observe the variety of views present in Baghdad,
from Abt Yusuf’s K. al-khardj to Ibn Hanbal’s Masa il, and the different regional opinions of the
two Hanbali scholars. The Masa il of Ibn Hanbal and Ibn Rahwayh constitute therefore a rich point
of comparison, complementing the previous sources with regional and temporal diversity.

The fourth chapter of the present work draws on these sources to analyse the challenges that
the use of the ndgqiis represented for Muslims. It highlights the different perspectives on the

instrument and its symbolic sound, characteristic of the Christian presence. In this diversity of

170 CALDER 1993, 88 ss.

171 William HEFFENING, “al-Muzani,” in: EI%.

172 See the comparison of the two works by CALDER 1993, 86 ss.

173 Masa’il, also called ‘responsa’, belong to a genre in Arabic literature, in which questions, usually asked by
a student, are answered by a master or a scholar. See Hans DAIBER, “Masa’il wa-Adjwiba,” in: EP.

174 Ahmad ibn Muhammad ibn Hanbal & Ishaq ibn Ibrahim ibn Rahwayh, Kitab al-Masa’il ‘an Imamay Ahl
al-hadith Ahmad ibn Hanbal wa-Ishaq ibn Rahwayh. Ed. Tal at ibn Fu’ad Hulwani, Cairo: al-Fariiq al-Haditha,
2005. See on this specific recension of the Masa il: Susan Ann SPECTORSKY, “Sunnah in the responses of
Ishaq b. Rahwayh,” in: WEISS, Bernard G. (ed.), Studies in Islamic Legal Theory. Leiden, 2002, 51-74.

175 See Livnat HOLTZMAN, “Ahmad b. Hanbal,” in: EP.

176 See SPECTORSKY 2002, 51.
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opinions, a general consensus seems to prevail between the five scholars: they all agree about the
necessity to control the Christian ritual practice. After the Conquest, Muslims had to develop a legal
apparatus to regulate the life of Christians on Muslim territories. By doing so, they created a situation
that might not have existed at the time of the Prophet and could indirectly or directly contradict the
Prophet’s actions. At the same time, the Prophet was becoming the main authority beside the Qur’an
and he should not be contradicted. Chapter four depicts this context and its contradictions with the
reminiscences of the pre-Conquest period preserved in part in the ahadith narrating the introduction

of the adhan.
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3 The introduction of the adhan

In chapter 2, I have discussed in detail the sources narrating the introduction of the adhan. Chapter
3 delves into the texts and their chains of transmission, shedding light on evidence about the early
decades of Islamic history through the lens of the development of the adhan.

I have sketched in the first chapter the three categories in which I have divided the adhan-
narratives according to content and chains of transmission. Let me recall here their main features:
The first category (C1) gives to the companion ‘Umar ibn al-Khattab (d. 23/644) a primary role in
the creation of the adhan. Its first narrator is ‘Umar’s son, ‘Abd Allah ibn ‘Umar (d. 73/693). The
second category (C2) displays the shortest narratives. Its principal characteristic, apart from its
length, is its reference to the fire as a possible call to prayer and it is attributed to Anas ibn Malik (d.
¢. 91-93/709-711). The last category of narratives introduces a “supernatural” element, a dream or
divine inspiration as the source for the introduction of the adhan.'”’ Its chains of transmission are
more complex than in the previous categories and they reflect a broader spread of the narratives.

The main hypothesis of this chapter stipulates a proto-narrative or “common ancestor” to the
different versions encompassed in the three categories.'” This proto-narrative would have started
circulating as a simple story narrating the beginning of the adhan. Because it was popular, or it could
serve well certain purposes, narrators used this proto-narrative, modified it or narrated it in particular
ways to fit their religious or political goals. The general outline of the proto-narrative goes as follows:
The Muslims felt at some point the need for a means to call people to gather for the prayer. Debates
occurred about the means that should be used. Ultimately, it was decided that Bilal would simply
use his voice to call people for the prayer. The outline is found in all the narratives within the three
categories regardless of their disparities. This unique common feature between otherwise divergent
or even contradictory narratives form that which I call the proto-narrative: it might be the result of
resilient popular memories that could not be deleted and were therefore modified or adapted to fit

various positions.

177 HowARD 1981, 222.
178 SADEGHI [1] 2010, 205. Similarly, SCHOELER talks about reconstructing the “gist” of the report or the “main
outlines” of the event, SCHOELER 2011, 114.
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3.1 Category 1

The first category encompasses six reports gathered in the collections of ‘Abd al-Razzaq, al-Bukharr,
Muslim, Tirmidhi, Ibn Majah and Ibn Hanbal.'”” The reports are almost identical, with only some
slight lexical differences. The text below highlights these differences in bold, separated by

backslashes: '’

o8 s ) 52088 cley/lgd (o35 Gl Bl () 5ERT8 () pmaidg Aaadl 1 58 G sl 518
e s 1855 [0 5083) 24t Q8 sl (oo 5 (e L5 155800 2ty OG8 GIS
ey e ) o 1 (1505 08 9Ll (5ol 40 68 Y5 el 08 o) 0 935
181 $5Ualy /A8 & O
When the Muslims arrived at Medina, they used to assemble for the prayer, without there
being any call to/for it [the prayer]. Once they discussed this. Some people suggested the
use of a ndagqis like the nagiis of the Christians, others proposed a biig/qarn like the
biig/qarn [horn] used by the Jews, but ‘Umar said: “Would you not send a man to call out

[to gather people] for the prayer?” Then the Messenger of God [...] said: “Bilal, stand up
and call to the prayer/chant the adhan’.

3.1.1 Chains of transmission

I have displayed the transmission chains of these narratives in a special diagram which takes into
consideration time and space beside the transmission paths (Fig. 1).'®* Each horizontal stripe
represents a lapse of 25 years, and the transmitters are arranged according to the reported date of

their death; transmitters who can be associated to a specific city are circled with different colours

179 Three later collections also contain a version of these narratives: Ahmad ibn Shu‘ayb al-Nasa’1, Kitab al-
sunan al-kubra. Ed. ‘Abd al-Ghaffar Sulayman al-BindarT et al., Beirut: Dar al-Kutub al-‘Ilmiyah, 1991, K.
al-adhan 16, Bad al-nida’ bi-salah 1, no 1590 and 1591; Ibn Khuzaymah, Sahih. K. al-saldah, Jumma * abwab
al-adhan wa-l-igamah, Bab bad’ al-adhan wa-l-igamah, 219; al-Bayhaqi, Al-Sunan al-kubrd. K. al-salah,
dhikr jama‘ abwab al-adhan wa-l-igamah, bab bad’ al-adhan, 573 ss. They do not display any particular
feature which could distinguish them from the ones in the earlier collections analysed in this chapter.

130 The six Arabic texts of C1 are given in full in Appendix 1.2.

181 “Abd al-Razzaq ibn Hammam al-Himyari, Al-Musannaf, ed. Habiburrahman A ‘zami, Beirut: Al-Majlis al-
‘ilmt, 1970, vol. I, Bab bad’ al-adhan, no 1776, pp. 356-7; Muhammad ibn Isma ‘1l al-Bukhari, A/- Jami ‘ al-
sahih, ed. Muhibb al-Din al-Khatib ef al., Cairo: Matba ‘at al-Salafiya, 1979, vol. I, K. al-adhan, Bab bad’ al-
adhan wa-l-igamah, no. 604, p. 77; Muslim ibn al-Hajjaj al-Qushayri, 4/-Sahih. Ed. Muhammad Fu’ad ‘Abd
Al-Baqi. Cairo: Dar Thya’ al-Kutub al-‘Arabiya, 1955, K. al-salah, Bab bad’ al-adhan, no. 1 (377), p. 285;
Abi ‘Isa Muhammad al-Tirmidhi, A/-Jami ‘ al-kabir. Ed. Bashshar ‘Awwad Ma ‘ruf. Beirut: Dar Al-Gharb Al-
Islami, 1996, K. al-salah, Bab ma ja’ fi bad’ al-adhan, no. 190, p. 233; Ibn Hanbal, Musnad, vol. X, ‘Abd
Alldah ibn ‘Umar, no. 6357, p. 425. The English translation is mine.

132 Details about the transmitters of C1’s narratives are given in appendix 1.1.
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representing their respective city. Figure 1 shows that the story gained in popularity from the first
half of the third/ninth century onwards. This means that the main foci of the narratives are likely to
reflect the concerns of the generations of these times. Black speech bubbles have been added to

indicate the lexical modifications introduced by ‘Abd al-Razzagq.

( Basra ) (Baghdad) (Mecca) (Medina )

Tirmidht al-Bukhari bl—lq Muslim

Ibn Hanbal

garn

(Aba Bakr b. Abi al-Nadr) Muhammad b. Rafi

(Haran b. ‘Abd Allah) AT
shaq b. Ibrahim

Mahmad b. Ghaylan al-tHanzall

225

‘Abd al-Razzaq

Haijjaj b. Muhammad bﬂq
200 bl_[q

175

150

125

100

Figure 1: C1 — Chains of transmission.

According to Juynboll, Ibn Jurayj (d. 150/767) is the seeming common link (SCL) in this

tradition.'® A seeming common link, contrary to a (seeming) common link, with parenthesis, is a

183 JUYNBOLL 2007, 222.
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transmitter with “only one PCL.”'®* By ‘seeming’, Juynboll indicates strong doubt or uncertainty
regarding the attribution of the text of these accounts to Ibn Jurayj, mainly because the ‘CL/PCL
ratio’ is too low.'®® However, as it is often the case, “one dare not end an investigation of some early
legal controversy at Juynboll’s verdict”.'®® In fact, Juynboll himself refers us here, for more traditions
on the topic, to Ibn Ishaq’s reports, which belong to the third category. Juynboll attributes to Ibn
Ishaq (d. 150/767) — an ‘inverted common link’ — the wording of the reports. And yet, he
acknowledges the possibility of an earlier account (‘khabar’), even before al-Zuhri (d. 124/741-2).'%
It is therefore difficult to determine to whom the gist of the narratives should be attributed, and the
picture becomes more complex when we add that Ibn Jurayj purportedly transmitted two versions of
the narratives, one in C1 and the other in C3. The problem faced by Juynboll here is the following:
he recognises the early introduction of the adhan, but still holds to his ‘common link’ theory in
attributing the wordings to Ibn Jurayj, with uncertainty, and Ibn Ishaq with more assurance.
Nevertheless, if the adhan was indeed introduced very early, the narratives telling the story of its
introduction must have started circulating before Ibn Jurayj and Ibn Ishaq, and one cannot possibly
exclude that akhbar and maybe ahddith were narrated on this topic before the two common links
mentioned by Juynboll. A possible solution to this complex issue is the proto-narrative postulated in
the present work as we shall see throughout this chapter.

Starting in Medina with Ibn ‘Umar (d. c¢. 73/692) and Nafi‘ (d. c¢. 117/735), the first category
of narratives moved initially southwards towards Mecca (Ibn Jurayj) and then northwards to
Baghdad mainly, where many of its transmitters were active: Hajjaj ibn Muhammad (d. 206/821),
Abt Bakr ibn Ab1 al-Nadr (d. 245/859), Hartin ibn ‘Abd Allah (d. 243/858), and Mahmiid ibn
Ghaylan (d. 249/863). We have here one of these complex cases that can fall into Haider’s and

Sadeghi’s category of accounts with multiple locations attached to them and no traces of clear

18 JUYNBOLL 2007, xxii.

185 See JUYNBOLL’s explanation of his terminology in the introduction to the Encyclopedia of Canonical
Hadith, JUYNBOLL 2007, xxi-xxii.

186 MELCHERT, “Review of Encyclopedia of Canonical Hadith, by G. H. A. Juynboll,” in: Islamic Law and
Society 15, no. 3, (2008): 410-411.

187 See JUYNBOLL 2007, 222 and 421 ss.
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regionalism.'® Indeed, the characteristic elements of C1 do not strike one as particularly regional.
Following Haider and Sadeghi, one would nevertheless consider the single strand here from Ibn
‘Umar to Ibn Jurayj, who dies in 150/767. This would reduce the potential birthplaces of the narrative
to two cities, Medina and Mecca. But it would be difficult, if not impossible, to ascertain in which
city the narratives started. One would have at least to gather a comprehensive corpus of Medinan,
Meccan and Baghdadian reports to extract specific vocabulary, phraseology and topoi, and then
compare them with the present narratives.

We also know close to nothing about the role of ‘Umar ibn al-Khattab in hadith literature.
A holistic study in that direction could help distinguish the historical figure form the mythical one.
As we will see later in this chapter, his intervention in the introduction of the adhan has not reached
any consensus and could only be better understood if we could compare his implications in other
circumstances. Such study would allow us to determine whether he was more present in the
narratives coming from certain cities, like Baghdad in C1’s narratives. While we can only hope for
such research to be launched, there is a large range of information that can be extracted nonetheless

from the present narratives, starting with the lexical differences between the narratives.

3.1.2 Lexical differences

There are three kinds of lexical discrepancies in the narratives of C1:

1) Insignificant differences without impact on the meaning;

2) Qarn and biig;

3) Adhan and nida’.
The first lexical difference between the prepositions “/i”” and “bi”, highlighted in bold in the Arabic
text and its translation in the introduction to the present section, can be explained easily, either as a
copyist’s mistake or simply the narrator’s or the compiler’s choice, since the two prepositions in this
sentence have the same meaning. The preposition /i appears only in Muslim’s recension, but it is
impossible to determine whether Muhammad ibn Bakr should be held responsible for this small

change, for it could as well be attributed to Ishaq ibn Ibrahim al-Hanzalt or Muslim himself.

188 See HAIDER 2013, 318.



54

The same can be said about the repetition of ittakhidhii in Tirmidh1’s recension or the particle
“bal” which disappears in Muslim’s version. The repetition seems to be a rhythmic addition. As for
the particle, it adds a slight nuance, which could be translated by ‘rather’, or it can be considered as
an empty word, and in any case, it can be ignored without any change in the general meaning of the
sentence. Muslim is again the one narrating a different version without bal. It seems that one
transmitter in Muslim’s chains is less concerned with verbatim transmission than others, yet it would
require more research about each of these transmitters to establish the responsibility for the changes.
Such lexical discrepancies suggest the fact that perfect verbatim transmission did not exist and might

not have been a priority or major concern.

Buaq vs garn

The mixing of bitg and garn is more problematic. As highlighted in Fig. 1, the word biig appears in
the Musannaf of ‘Abd al-Razzaq: “others proposed a biiq, like the biig [used] by the Jews”, while
al-Bukhart’s Sahih replaced the second biig by garn: “others proposed a biiq like the garn [used] by
the Jews”. In Arabic, bilg means primarily a trumpet. It has cognate words in Greek and Latin
(Bawyavn or buccina respectively), so that it could have been “introduced to the Mediterranean Arabs
by their western neighbours”.'®’ Yet, the exact etymology of biig is unknown: since the name is to
be found in Persia and as far as Georgia, it might as well have mixed Semitic and non-Semitic
origins.'”

Qarn is likely to be of Semitic origin as indicated by its cognates in all Semitic languages,
and its meaning as a horn might have come to Arabic from the Hebrew language, in which it is used
for an animal’s horn (generally a ram) and by extension for an instrument or a cultic object.'”! Qarn

is polysemic both in Arabic and in Hebrew, but differently, and it appears in the Bible with various

189 Avinoam SHALEM, The Oliphant: Islamic Objects in Historical Context. Leiden/Boston: Brill, 2004, 54;
see also Henry George FARMER, “Bik,” in: EI%.

190 In his doctoral thesis, DELSHAD dedicated a short chapter on the Georgian ‘buk-i’, Farshid DELSHAD,
“Georgica et Irano-Semitica. Studien zu den iranischen und semitischen Lehnwortern im georgischen
Nationalepos ,,Der Recke im Pantherfell*.” Doctoral thesis, Baden-Baden 2009, 97. Since a comprehensive
history of the trumpet and the horn is yet to be written, his conclusions remain largely hypothetical.

191 See SHALEM 2004, 54; SMITH 2016, 112, 158 and 158 N47; and more specifically the study of the root
‘QRN’ by SURING 1980, 38 ss.



55

meanings.'”? I have highlighted in the introduction to the present work that Jews have many different
words to describe their horn- or trumpet-like instruments. This makes it difficult for non-Jews to
distinguish the instruments and their names. In Medina, the Jewish population very likely had horns,
an important instrument in the Jewish culture. The first narrative tells us that several transmitters
were familiar enough with the word geren/qarn to use it alone without explanation. The question is
therefore: where and why does biiq appear in the recensions of ‘Abd al-Razzaq and al-Bukhari? I see
here three possible answers to these questions.

(1) Perhaps a transmission mistake occurred. The difference between garn and biiq in their
pronunciation is significant enough to make it rather difficult to confuse them in an oral transmission.
Yet, in writing, if the handwriting is particularly unclear, as it can happen with notes, garn and biig
are more prone to confusion, especially the two final letters: ra /waw and niin/qaf. Consequently,
this indicates that the story was corrupted in the course of written transmission. A possible scenario
would see ‘Abd al-Razzaq interpreting biig instead of garn. Then, Muslim and Ibn Hanbal,
transmitting from ‘Abd al-Razzaq and others, chose the version with the repetition of garn, while al-
Bukhart preferred to mix the version with bitg and the ones with garn. Such transmission mistakes
are not rare, but to confirm this hypothesis, one would have to determine first whether garn and biig
were written at that time exactly as they are today.

(2) A second possibility would be to interpret the use of biig as a conscious choice, rather
than a mistake. The asanid of the two narratives mentioning biig indicate most likely that ‘Abd al-
Razzaq introduced the word. Those who collected his reports, Abli Sa‘td Ahmad ibn Muhammad ibn
Ziyad ibn Bishr al-A ‘rabt al-Basr1 (d. 340/951-952) and Abu Ya“qub Ishaq ibn Ibrahim ibn ‘Abbad
al-Dabar1 (d. 285/898), could theoretically be responsible for the modification, yet such an
interpretation would make it difficult to understand how the word appeared in al-Bukhari’s recension
as well. Therefore, it seems more plausible in this case to trust the asanid and attribute the origin of

the change to ‘Abd al-Razzaq. Al-Bukhart must have then heard two versions: one from Muhammad

192 See SURING 1980, 300.
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ibn Ghaylan, who was quoting ‘Abd al-Razzaq, with biig only, and one from Hajjaj ibn Muhammad
with garn only.

This gives us an insight into the process of hadith mutation. Al-BukharT obviously trusted
his transmitters, but instead of giving verbatim two versions of the same narrative to highlight this
small and insignificant discrepancy, he chose to combine them into a hybrid version. He used the
more general word — biig — first, and the specifically Hebrew word — garn — second. The result is
semantically identical, while addressing at the same time a broader audience, for anyone who would
not understand the word garn could still grasp the meaning of the first sentence or segment. And
since al-BukharT had his collection of narratives written down, he was also saving the scribes from
copying two almost similar versions. The initial parallel in the thythm with the repetition of nagis,
on the one hand, and garn/biig, on the other, is lost, yet it was probably more significant when the
narrative was transmitted orally. With written collections gaining in popularity, the oral
mnemotechniques might have become less essential, while the transmission of meaning of the
narratives constituted a central concern.

Al-BukharT’s choice is more straightforward than ‘Abd al-Razzaq’s. In fact, it seems difficult
to understand why the latter removed the word garn from his transmission. Being from Sana’a, he
was most certainly familiar with Hebrew terminology and Jewish practices. Indeed, by using the
word biig, he is translating a specific term into a more general word. Was he concerned about the
fact that his audience might not understand the Hebrew term? Then, why did he repeat the word bizg
instead of adopting al-Bukhari’s approach, which is closer to the potentially original narrative? Did
he think he could thus preserve the rhythmical parallel with the repetition of the Christian
instrument? Or did he want to avoid using a Hebrew word, and therefore replaced it by a synonym
that sounds more Arabic and less Hebrew to his ears? For it is true that biig is not used by the Jews.

(3) The last interpretation I would like to suggest consists in seeing here a spatial and/or
temporal adaptation: the word garn might have been more common in a city like Medina, with its
large Jewish population, before the great development of the Arabic language triggered by the
territorial, economic, political and intellectual expansion following the Conquest. Some transmitters,

like Ibn Hanbal and Muslim, stuck to the old term, despite its desuetude, while ‘Abd al-Razzaq
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preserved the meaning, but updated the content. The bitg in the Islamic realm spread from the
fourth/tenth century onwards, so that it might have started being used earlier. ‘Abd al-Razzaq lived
too early to have known this rise, but he could have been part of the generation that initiated the
change.'”’

While a more accurate answer to these questions remains impossible without much broader
research, this particular type of lexical discrepancies in a small set of ahadith shows the precedence
given to meaning over literality. By extrapolation, one can compare the changes that occurred over
about half a century of transmission with the changes that must have occurred within the three first
generations of transmitters. This helps reconstruct the proto-narrative, keeping the most resilient

element and leaving aside the most unstable ones.

Adhan vs nida’

All the narratives but one contain the sentence yunddi bi-l-saldh, he called to the prayer. As
mentioned by Becker, the adhan does not occur in the Qur’an in the sense of a call to prayer.'** The
word we find in Q. 5:58 and 62:9 is not the term adhan specific to the prayer but the general verb ‘to
call’ (nada, form III of the root n-d-y). It shows that the Muslims called to prayer without having an
official ritual for it. That the term embedding the ‘call to prayer’ became adhan and not nida’ does
not necessarily disagree with the Qur’an’s wording. It looks more like a move from common noun
(nida’) to technical term (al-adhan). In fact, the word ‘adhan’ appears in the Qur’an (see Q. 9:3) to
designate an announcement from God usually through the Prophet or God’s announcer (see Q. 7:44).
It also features in the context of the hajj — the great pilgrimage — in an invitation to announce the

pilgrimage (Q. 22:27).'"> This might be the first or original association of the adhan with an Islamic

193 See FARMER, “Biik,” in: EP.

194 See BECKER 1912, 387 ss.

195 1 found this association between the adhan as call to prayer and the adhan in relation to the hajj in
Muhammad ibn Sirin, Muntakhab al-kalam fi tafsir al-ahlam, ed. ‘Abd Al-Amir ‘Ali Muhanna, Beirut: Dar
al-fikr al-lubnani, 1990, fi ta'wil ru’yva al-adhan wa-l-igamah, p. 54. LAMOREAUX affirms that, after
consultation of all the published books attributed to Ibn Sirin, he is certain that all of them are later
backprojection, with possibly only sections that can be attributed to Ibn Sirin, John C. LAMOREAUX, The Early
Muslim Tradition of Dream Interpretation. Albany: University of New York Press, 2002, 19. See as well
LAMOREUX, “Some Notes on the Dream Manual of al-Dari,” in: Rivista degli Studi Orientali, 70 (1996): 48-
49; and Elizabeth SIRRIYEH, “Arab Stars, Assyrian Dogs and Greek ‘Angels’: How Islamic is Muslim Dream
Interpretation?,” in: Journal of Islamic Studies, 22/2 (2011): 220 and N20.
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ritual. As for the prayer, one calls to it in the Qur’'an (rada li-l-salah or ila al-salah), while in later
textual sources, the prayer is mostly announced, or the announcement of the prayer is made, like the
pilgrimage in Q. 22: 27. The use of the word adhan, which is associated with an announcement by
God in the Qur’an, may indicate the time when Muslims started perceiving or interpreting their call
as a divine announcement which had become a religious ritual. This might have happened under the
influence of Jews and Christians, who possessed developed religious rituals and a concept of sacred
sounds.'*® This Islamic institutionalisation of the adhan did not happen overnight. But it must have
developed before significant divisions split the Muslim community, so that all Muslims could agree
on its definition and adopted the word to describe their call to prayer. The adhan was surely not
institutionalised in the Qur’an, yet the word itself in the sense of a call to prayer could have started
circulating even at the time of the Prophet, before being fully institutionalised. We simply do not
have evidence to prove or disprove this hypothesis.

This is the interpretation favoured by Ibn Hajar al-‘Asqalani in his commentary of al-
Bukhari’s Sahih, the Fath al-Bari, in the chapter dedicated to the introduction of the adhan."’
According to him, the accounts in C1 narrate the history of the nida’, in other words, the ancestor of
the adhan. And they are “incomplete” (mursal) because their chains of transmission do not start with
the Prophet, which leads al-"Asqalant to suggest that the other versions of the story — belonging to
the second and third categories — are the continuation of these truncated narratives. Given that early
Muslims’ writings rarely display a chronologically linear sequence of events, the word choice can
constitute a precious source of information.'”® It might reflect the evolution of the Islamic call to
prayer, as suggested by al-‘Asqalani. Narratives concerned with the nida’ would be the earliest ones,
followed by those about the adhan. Al-‘Asqalant argued for the existence of one narrative, telling
the history of the nida’ and its evolution into the adhan. This single narrative proposed by al-

‘Asqalani is to a certain extent similar to the proto-narrative, except that according to my hypothesis

196 See the introduction to the present work and Lawrence A. HOFFMAN & Janet R. WALTON (eds), Sacred
Sound and Social Change: Liturgical Music in Jewish and Christian Experience. Notre Dame: University of
Notre Dame Press, 1994, Part 1.

197 Ibn Hajar, Fath al-Bari, vol. 11, 10. K. al-adhan, Bab bad’ al-adhan, pp. 77 ss.

198 On the problem of chronology in early sources see SCHOELER 2011, 90 ss., 149 N47.
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the proto-narrative was considerably modified for various purposes and only parts of it can be
reconstructed. Therefore, C1 is not ‘incomplete’ but rather it is an adaptation of the original proto-
narrative made to highlight and potentially enhance ‘Umar ibn al-Khattab’s role.

If we adopt al-‘Asqalani’s interpretation, we still need to ask whether there were two proto-
narratives, or one proto-narrative divided in two parts: the first narrates the story of the introduction
of a call to prayer, allegedly by ‘Umar ibn al-Khattab; the second explains how this call then
developed into a more complex ritual with specific formulae. To elucidate further this interpretation,
we need to examine the narratives of the second and the third categories. In any case, nida’ and
adhan were not necessarily two different rituals. Nada li-I-salah can be seen as a synecdoche (totum
pro parte) which continued to be used simultaneously with the term adhan. It is similar to the use of
the word ‘service’ for the Christian ‘mass’. In al-Shaybani’s Kitab al-hujjah ‘ala ahl al-Madinah,
for instance, the chapter that is called in many ahadith collections ‘bad’ al-adhan’ bears the title
‘bad’ al-nida”. In this chapter, the verbs ‘adhdhana’ and ‘nada’ or ‘nada’ are used almost
indistinctly.'” The adhdan appears therefore as a specialisation or ritualisation of a common act, a
simple call, which had become an intrinsic part of the prayer as a religious ritual.

One could seek a possible source for the transformation from nida’ to adhan in the
“Qur’anicization” process described by Fred Donner in his article on the crystallisation of Islam
under the Umayyads.* Donner postulates that at the beginning of the second/eighth century, the
community of believers redefined itself to include in its ranks only Muslims and exclude Jews and
Christians, who were initially part of it. They shifted their focus from God to Muhammad and the
Qur’an, operating what Donner calls a “Qur’anicization” of their society, its institution and its policy.
To illustrate his theory, Donner shows that keywords which were not in the Qur’an started being
replaced by their Qur’anic synonyms in the Umayyad sources we have. Qadr, hijrah or jihad are all
examples of these Qur’anic words which are not attested in early papyri. Conversely, both adhan

and nidd’ do appear in the Qur'an. Yet, the adoption of the term ‘adhan’ related to God’s

199 See Muhammad ibn al-Hasan al-Shaybani, Kitab al-hujjah ‘ald ahl al-Madinah. Ed. Mahdi Hasan al-Kilani.
Beirut: ‘Alam al-Kutub, 1980, vol. I, Bad’ al-nida’, pp. 71 ss.

200 Fred McGRAW DONNER, “Qur’anicization of Religio-Political Discourse in the Umayyad Period,” in: Revue
des mondes musulmans et de la Méditerranée, 129 (2011): 79-92. Article available online (28.11.2016).
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announcement can be interpreted, following Donner’s approach, as a Qur’anic or divine legitimation
of the transition from call to prayer into a religious ritual. A parallel can be drawn here with the futiih,
a term applied by later historians to depict the Conquest as God’s favour following the Qur’an’s
usage of the word (Q. 6:44).2°! Additionally, Donner argues that Muslims “deliberately” removed all
traces of the initial “Believers’ movement”, which was at the time of Muhammad open to non-
Qur’anic believers.”> Do the adhdn narratives contain reminiscences of this more inclusive period,
in which Muslims could imagine using Jewish or Christian instruments? Could the proto-narratives
have been re-written to hide that Muslims did use, for instance, a Christian ndagqiis? These are
questions which will be explored throughout the analysis of the following categories and tentatively
answered in the conclusion of the present work.

‘Abd al-Razzaq introduces another small terminological modification. He narrates that
‘Umar ibn al-Khattab said: a-wa [a tab ‘athiina rajulan yunadr bi-l-salah — “Would you not send a
man to call out [to gather people] for the prayer?” To this Muhammad is believed to have replied: ya
bilal qum fa-"adhdhin bi-l-salah — “Bilal, stand up and call to the prayer.” All other versions have
fa-nad in accordance with yunadi, confirming al-‘Asqalani’s theory. But ‘Abd al-Razzaq’s version
does not conform to this interpretation and introduced the verb adhdhan. At his time, the adhan was
a long-established ritual, and it was probably more specific to use the relevant verb rather than the
generic nada. This further supports the hypothesis that meaning was more important than verbatim
transmission over several decades as suggested in the section on the terminological difference
between bilg and garn. Since ‘Abd al-Razzaq is systematically taking some liberty with
terminological transmission, it would be interesting to study whether this is a recurrent trait of his
collection by comparing similar ahadith narrated by him and other collectors. ‘Abd al-Razzaq’s
Musannaf would benefit from more specific and thorough investigations. At this point, it seems clear
that an oral transmission is rather unlikely because of the similarities between all the versions.
Therefore we are left with two possible conclusions: (1) either ‘Abd al-Razzaq received this narrative

on badly written or abridged notes; or (2) he deliberately modified the text to address a specific

201 See DONNER 2011, 87 ss.
202 See DONNER 2011, 79.
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audience and express his linguistic sensitivity. A combination of both hypotheses is of course
possible.

The study of hadith literature would definitely benefit from more research on ‘Abd al-
Razzaq and his writings. It would also be enriched if we were to know more about the role played
by ‘Umar ibn al-Khattab in ahadith as historical or mythical figure. The following section starts such

a reflection on the basis of his central function in the narratives of C1.

3.1.3 The Role of ‘Umar ibn al-Khattab

The main character of C1 is without any doubt ‘Umar ibn al-Khattab. Muhammad confirms the
righteousness of his companion’s opinion when he asked Bilal to call to prayer exactly as ‘Umar
said. It is thus “‘Umar who initiates a new Islamic ritual. Yet, the narratives of the other two categories
do not attribute such a central role to ‘Umar. This disagreement suggests that ‘Umar’s intervention
could have been apocryphal. Many people could have had reasons to create a strong bond between
‘Umar and the adhan: during his caliphate (r. 13/634-23/644) to enhance his prestige as religious
leader or later on, under the Umayyads, in order to justify his position as religious and political
authority, or under the Abbasids in order to counter the anti-Umayyad propaganda of the new
regime.”®® This story would have the “sound historical basis” that characterises reports on rituals’
origins, or awa’il, according to Juynboll, and a fictitious apologetic layer to give ‘Umar a
preponderant function.”**

The isnad does not provide much more help to find a way out of this speculative spiral. Both
Nafi‘ and Ibn ‘Umar could have had personal interest in embellishing “‘Umar’s intervention. Yet,
Juynboll argues that “the Nafi‘— Ibn ‘Umar — Prophet strand is a prime example of such late strands
as were used by late collectors to “snow under” older Medinese as well as ‘Iraki bundles”.**> Would

this mean that the addition of ‘Umar is to be attributed to Ibn Jurayj? Ibn Jurayj could have played

203 For the role of the Umayyads in promoting ‘Umar’s sunnah, see Avraham HAKIM, “‘Umar b. al-Hattab:
’autorité religieuse et morale,” in: Arabica 55, no. 1 (2008): 21 ss.

204 JUYNBOLL, Muslim Tradition: Studies in Chronology, Provenance, and Authorship of Early hadith.
Cambridge, 1983., 10. For other reports regarding the exalted position of ‘Umar, see HAKIM 2008, 17 ss. As a
result of AKPINAR’s recent doctoral thesis, we also know better how Abiti Bakr’s role was exalted: see AKPINAR
2016. A similar study remains to be conducted about ‘Umar ibn al-Khattab.

205 JuyNBOLL “Nafi‘,” in: EP.
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such a role. At his time, writing down ahadith was becoming more common and the present
narratives were most likely transmitted in written form since they are almost identical. But would
Ibn Jurayj invent this strand without adding the Prophet? It is impossible to answer this question
without more specific studies on the transmitters in this chain. It is clear however that the narratives,
as they are, were not introduced after Ibn Jurayj, because they could not have spread as they did to
‘Abd al-Razzaq, Muhammad ibn Bakr and Hajjaj ibn Muhammad and there were less incentives to
enhance ‘Umar’s position as time passed.

The mention of ‘Umar can also reflect confusion between who started the adhan and who
fixed its official version. According to Howard, “‘Umar’s position in the introduction of the adhan
has been increased because he had been the authority for the form of the existing adhan.”**® And
Howard adds that ‘Umar was “entitled” to modify, or fix, the adhan, because he was the one who
invented it.>”” This seems to be the message that the narratives of C1 intend to convey. But why
would ‘Umar need such a legitimisation? Probably because as a caliph he attempted to establish an
official version of the adhan, but he faced oppositions, notably from the Shi‘T faction, who had
adopted or were practising a longer version of the adhan which included the sentence hayya ‘ala
khayri al-‘amal **® Their slightly different adhdan offers a key to interpret these narratives. It must
have been a reaction to a practice that arose affer the death of the Prophet, for there was no reason
to oppose the Prophet himself and it probably took time before the adhan stopped varying and
reached its fixed form, as it is known today. Since textual evidence suggests that the fixation of the
adhan occurred after the Prophet’s death, it might have been prompted by his successors, and if it
was ‘Umar ibn al-Khattab who attempted to establish an official version, it would explain how his
name was associated with the history of the adhan. It is however impossible to ascertain whether
‘Umar was truly involved in the introduction of the adhan, yet there is no obvious reason to doubt
that an important Companion like ‘Umar did not express an opinion regarding the new ritual if the

ritual’s shape was indeed discussed during his lifetime. The analysis of C2 and C3 will add more

206 HowARD 1981, 222.
207 HowARD 1981, 222.
208 See HOWARD 1981.
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arguments to support this hypothesis, but it is important first to understand the purpose of C1, the

reason why it was narrated.

3.1.4 The purpose of the narrative

‘Umar’s central role is what distinguishes C1 from the two other categories. This suggests that the
purpose of one or some of the narrators was to associate ‘Umar with the creation of an important
ritual. This does not mean that the framework that they were using is not based on historical facts.
On the contrary, many people must have witnessed the introduction of the adhan or the different
steps which led to this introduction. They all remembered, albeit differently, the events and talked
about them between themselves and to the following generation. It cannot be excluded that ‘Umar
ibn al-Khattab played a role in fixing an official version of the adhan, which his son tried to preserve
in people’s memory in order to prevent this honourable episode of his life to fall into oblivion. Ibn
‘Umar’s motivation could have been personal, to honour his father and his descents. Or he could
have been addressing criticism voiced against the caliph’s imposing a certain form to the ritual. Since
controversies and disagreements existed regarding the form of the adhan, it seems more likely that
the messages carried by the narratives of C1 in support of ‘Umar were more politic than personal.
The interest that the history of the adhan and its origins inspired among scholars indicates
that debates were taking place about both the adhan and the role of ‘Umar regarding its introduction
or modification. The need for justifications of an established version of the adhdan might have started
with Ibn “Umar or Nafi‘, to whom the gist of C1 can be attributed. But the redaction of C1 occurred
later, most likely at the time of Ibn Jurayj and from him onwards, the wording of the narratives did
not change. It was transmitted with only slight variations as we saw in the section on lexical
discrepancies. As time passed, the main concern regarding the adhan shifted to the number of its
formule. This problematic is not addressed in C1, which indicates that the narratives preceded the
debates about the formule, which are central in C2 and C3. C1 is also considerably less popular than
C3, and the fact that it deals with an old controversy could explain that it did not attract as much
interest among later generation of scholars. Consequently, the gist of the narratives must have started

circulating with Ibn ‘Umar or Nafi‘ to answer those who opposed ‘Umar ibn al-Khattab’s version of
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the adhan. It was then put into writing a generation later and transmitted among a small circle of
scholars interested in supporting ‘Umar. The reason for the presence of C1 in Baghdad in particular
remains to be studied, and one could start with exploring the potential interest that Baghdadian

scholars had in promoting the second caliph.

Summary of the findings

In this first section, we have established the Medinan origin of the narratives or its primitive outline,
and the significant interest among transmitters from Baghdad in the developed form of the story.
Some transmitters took liberty when it comes to the transmission, but all transmitters from Ibn Juray;j
onwards had a written copy of the text that allowed them to reproduce the content almost verbatim.
They were unanimously concerned with ‘Umar ibn al-Khattab as the key-figure in the introduction
of the adhan and there is no reason to doubt his involvement either initially or in a later phase. The
purpose of the narrative seemed therefore to be linked to the promotion or the reminder of ‘Umar’s
role and this might indicate that the gist of the story originates during or soon after the reign of the
second caliph. Its general outline, however, might come from the proto-narrative, made of memories
and stories that had been circulating about the adhan since its introduction just after Muhammad’s
arrival in Medina. At that time, the nagiis seemed to have been a common instrument in Medina
and/or its surrounding regions. It is treated as such by all the narrators of C1, who do not deem
necessary to define it or explain its presence in their narratives. Many elements of this first category
appear again in the following two categories and their interpretation is therefore elaborated further

throughout the following sections.

3.2 Category 2

The narratives of the second category are all slightly different and, at the same time, they display a
number of similarities, which link them together and justify, in my view, their association in a single
category. Yet this categorisation is more than a convenient analytic tool. Indeed, it reflects the choice
made by some transmitters and/or collectors to combine two different narratives, which were

circulating separately as well. In C2, we observe a combination of the proto-narrative and another
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narrative, concerned more specifically with the number of repetitions of the adhan formule. In this
section, | suggest a possible interpretation for this combination based on the close textual analysis of
the texts and the chains of transmission. The content ought to be presented first, before the chain of
transmission in order to highlight its discrepancies, which can then be traced back to some
transmitters in the asanid. The narratives of the second category exemplify a complex mechanism in
hadith literature which consists in combining narratives to produce a hybrid version for various
purposes. Something similar was observed in C1l, when al-Bukhari merged ‘Abd al-Razzaq’s
version, containing the word biiq, with Hajjaj ibn Muhammad’s recension, that used the word garn.
In that case, the hybrid version was constituted to simplify an insignificant divergence in the
vocabulary of the two original narratives. But in C2, the reason for the combination of two different

narratives is not as straightforward.

3.2.1 The different mutin

There are four narratives in this category that are found in the collections of al-Bukhart and Muslim.
Both collectors mention two recensions with the same single strand, which then spread out in
different branches.”® Al-Bayhaqi’s Sunan also contains a version pertaining to this category though
it is outside the timeframe that I have set for the present study.?'® Al-Bayhaqi explains that al-Bukhari
transmitted a similar sadith from Muhammad [ibn Salam] and ‘Abd al-Wahhab al-Thaqaft (the
second narrative in the texts presented below). But he chose Muslim’s recension from Ishaq ibn
Ibrahim and ‘Abd al-Wahhab al-Thaqafi again. He does not justify his choice, although as we can
see the narratives are quite different. The only difference between his recension and Muslim’s,
though they are coming from the same source, is the inversion of ‘lighting a fire’ (yunawwirii naran)
and ‘striking a nagqiis’ (yadribii naqiisan), which comes first in al-Bayhaqt’s Sunan. This shows that
even in the third/ninth century, verbatim transmission was not always the norm. Ibn Khuzaymabh also

==

reports a narrative from this category which is identical to al-Bukhari’s second recension.*"

209 The four Arabic texts of C2 are given in full in Appendix 2.2.

210 Al-Bayhadqi, Al-Sunan al-kubrd, vol. 1, K. al-salah, Dhikr jama‘ abwab al-adhan wa-l-igamah, bab bad’
al-adhan, no. 1831, pp. 573-4.

21! Ibn Khuzaymah, Sahih. K. al-salah, Jumma‘ abwab al-adhan wa-l-igamah, Bab dhikr al-dalil ‘ald an al-
amr bilalan an yashfa ‘ al-adhan [ ...], no. 368, p. 222.



66

Al-Bukhart 10/1.1
BABY) s Ol G090 gkt & 0 ald (s ially 3 paddl 15785 G BN SN 1585 0
Al-Bukhart 10/2.2
S 5558 O 15 R0 A3 b jag ¢ty s shaal) s ) palag (1583 O (ol S8 A 0
BABY) 553 Ol AN a3 Sl L B0 1 50 503
Muslim 4/2.3
Sl L B0 155 51 105y 15858 0 g 5t o sl i ) gty (1585 08
Y 5 Gl AV a4 s
Muslim 4/2.4
L 85153 50 1157808 40 48 335 o0y 5 shoall by | salig 1115785 08 (il 5 T 06

BABY) 55 s Ol O O s

Highlighted in bold are the common parts to all narratives, while the square brackets

isolate semantic units:
[When the number of people increased] [they discussed the question as to how to
know the time for the prayer by some familiar means]. [They suggested that a fire

be lit or that a nagiis be struck.] [They mentioned the Jews and the Christians].

[Bilal was ordered to pronounce the adhdan twice and of the igamah once.]*"?

To facilitate the analysis of the texts, I have divided them into semantic segments. Altogether, there
are seven different segments, and each version contains three segments or more. These segments are
either omitted or reproduced verbatim, while the general structure remains exactly the same for all
the four versions: an introductory part with one to three segments and a conclusive part with one
segment, common to all versions. The introduction conveys most of the main elements of the proto-
narrative, partially brought to light in C1: the social change that triggered the need for means to call
to prayer, and the inspiration from the Christian nagiis. In figure 2, I have aligned the common final

sentence in turquoise. Each semantic segment is isolated within square brackets. The identical

212 Al-Bukhari, Sahih, vol. 11, K. al-adhan, Bab bad’ al-adhan wa-1-igamah, no. 603 and 606, pp. 77 and 82
respectively; Muslim, Sahih. K. al-salah, Bab bad ‘ al-adhan, no. 4 (378), p. 286. The English translation is
mine.
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segments have been highlighted with different colours and the omitted segments are represented with

an ‘X’ between square brackets.

[ 555 6l 81 it 81 030 5] s sy 3515288 ] (o A ] 1,285 06 ) [X] [X]
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Figure 2: C2 —Texts comparison.

Figure 2 stresses the similarities between these four versions. Even the first narrative, which seems
different at first glance, introduces the final sentence exactly like the other narratives, mentioning
the fire (in red) and the nagiis (in blue), though with a seemingly truncated sentence.

The first report, collected by al-Bukhari, lacks the two introductory sentences, giving the
impression of an incomplete version. Then, the parallel established between fire and Jews, on the
one hand, and Christians and nagiis, on the other, is also ambivalent. While the Christians were
undoubtedly striking a nagis to call to their religious services and during the liturgy, the use of fire
by Jews is not attested as a call to prayer.

Al-BukharT adds a more complete narrative, which displays the two segments (yellow and
green) with the historical introduction, similar to what we have seen in C1: [when the number of
people increased], [they talked about how to be informed of the time of the prayer by means of
something known to them]. The next segment is even more explicit: [they thought they could light a
fire or strike a nagiis]. Then the curious sentence about the Jews and the Christians is removed, while
the exact same conclusion about Bilal being asked to perform the adhan and the igamah remains.

Muslim’s first version is exactly the same as al-Bukhari’s second one, but for the first
introductory segment, [when the number of people increased], which has been omitted. Yet Muslim
adds that a similar version with a slightly different isnad starts with the introductory segment
(yellow) — [when the number of people increased] — and continues like the previous report narrated
by al-Thaqaft (bi-mithli hadithi al-Thaqaf?), apart from the suggestion of lighting a fire which is

omitted (ghayra annahu qala an yiri naran), that is the orange segment in Fig. 2.
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All along, the conclusion (in turquoise) is the same in the four versions: Bilal is asked to
repeat the adhan twice and the igamah once. Another element is common to all versions: the nagiis.
Indeed, the Christian instrument is systematically associated with the introduction of the adhan. Its
presence here underlines the recurrence of this association and reflects a will to anchor the
theological point made in the conclusion in a well-known historical setting. The source of this
combination of ahdadith is to be sought in the chains of transmission, which reveals the late dating of

the modifications.

3.2.2 Chains of transmission

The transmitters of this second category have been arranged following the same method used in C1,
in a diagram including time, space and transmission path (Fig. 3).2'"* The black speech bubbles
contain this time the main differences between each version, mainly the first introductory sentences.

They are linked to the transmission path in which they most likely occurred.

213 Details about the transmitters of C2’s narratives are given in appendix 2.1.
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Figure 3: C2 —Chains of transmission.

The common single strand starts with Anas ibn Malik (d. ¢. 93/717), followed by Abtu Qilabah (d.
104-7/722-5) and his student, Khalid ibn Mihran al-Hadhdha’ (d. c. 141/758).'* There are two
particularly interesting points in these chains of transmission: the Basran origin of most of the
transmitters, circled in blue in Fig. 3, and the absence of the Prophet Muhammad, both in the chain
and in the text. Most of the narrators, notably, in the single strand, from Anas ibn Malik to Khalid
ibn Mihran al-Hadhdha“, were mainly active in Basra, apart from Muhammad ibn Salam (d. 225/239)
and Ishaq ibn Ibrahim al-Hanzali, also known as Ibn Rahwayh (d. 238/853), who come from al-
Khurasan, Bukhara and Nishabiir respectively. This could be interpreted as an indication of the

possible lack of interaction between the narratives of the first and the second categories. In fact, C1

214 JUYNBOLL 2007, 265; JUYNBOLL does not trust the master-student relationship between Abii Qilabah and
Khalid, without expressing clearly any arguments to support his doubt and despite the fact that both were in
Basra, with only a generation between them. See appendix 2.1 for the details about the transmitters.
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might have started circulating around Mecca and Medina, and then spread mainly to Baghdad. In
C2, the same source has been used, that is the proto-narrative, but the focus is different. It is thus
likely that C1 and C2 did not evolve in the same place at their beginning, preventing mutual
influences. This explains the difference in their contents.

It seems as well that C2 is a good candidate for the application of Sadeghi’s and Haider’s
methods. The accounts can clearly be attributed to Basra so that the characteristics of this category
which do not appear in the other might well be ‘regionalism’. But this applies mainly to the ritual
question, the repetition of the adhan and the igamah. The introduction belongs to the proto-narrative
and it cannot be attributed to Basra. It is possible that its chain of transmission has been omitted and
only the historical content was retained to support the statement made about the rituals. Yet, the fire,
which appears only in three of the narratives within C2, could be a potential Basran ‘regionalism’.
The ritual question and the fire shall be explored in the following sections.

As for the Prophet, it was apparently not necessary for the transmitters to quote him and use
his authority in this specific narrative, exactly like in C1. One could argue that Anas ibn Malik was
sufficiently authoritative as a contemporary eyewitness of the events narrated here to render the
reference to the Prophet unnecessary. Yet, Juynboll has cast some doubts on Anas’ alleged year of
birth.?'* Juynboll’s strongest argument is that Ibn Ishaq’s Sirah does not present Anas as
Muhammad’s servant, contrary to the claim made in narratives going back to Anas himself. Although
it is true that the Sirah we have is incomplete and its lost parts could contain information that we
currently lack, it is still striking to find such silence on the servant of the Prophet in the existing parts.

Additionally, disagreements in the Islamic sources on both the age at which Anas was given
to Muhammad as a servant and his year of death call for scepticism. Al-Mizzi, for instance, in the
Tahdhib al-kamal fi asma’ al-rijal, quotes confusing stories.?'® In the first one, narrated by Anas ibn
Malik to al-Zuhri, Anas said he was ten years old when the Prophet arrived at Medina and twenty

when he died. In the second narrative, Anas again told Ibn al-Musayyab who told ‘Al ibn Zayd ibn

215 See JUYNBOLL 2007, 131 ss. and his article on Anas in EP.
216 See Yusufibn al-Zaki ‘abd al-Rahman al-Mizzi, Tahdhib al-kamal fi asma’ al-rijal. Ed. Bashshar ‘Awwad
Ma‘ruf, Beirut: Mu’assasat al-Risalah, 1980, vol. III, no. 528, pp. 363 ss.



71

Jud‘an that he was eight at the time of the /ijrah. In the third report, Anas simply states that he was
a young boy, ‘ghulam’, without giving precision about his age. When it comes to his death,
everything becomes even more muddled. Almost a dozen dates of or ages at death are given, ranging
from 90 to 119, and 78 years old to 107.

It is therefore impossible to know whether Anas could have witnessed the introduction of
the adhan or not. The introductory part of the four narratives might have been narrated by others,
who were simply not mentioned, or it was a story that circulated without chain of transmission, like
a tale or a myth. Yet the last sentence is much more likely to have come from Anas ibn Malik. If he
indeed came from Medina to Basra, he must have become an authoritative figure as companion of
the Prophet and his authority might have been sought for such ritual questions like the orthodox way
to call to prayer. Besides, the style of the narratives, their simple, short, and at times truncated
sentences, their lack of details, and their conciseness point towards an old narrative which was
transmitted orally and might have lost parts of its content, so that only the essentials remained.

More importantly, the introductory part clearly belongs to the proto-narrative and follows
thoroughly its structure. Yet, Anas ibn Malik is never involved in the transmission of the other
narratives derived from the proto-narrative, mainly the narratives in C1 and C3. Conversely, many
collections, including those of al-Bukhari and Muslim, contain a hadith with exactly the same last
sentence but without the introduction. All of them claim that Anas ibn Malik narrated the story.
Figure 4 shows the chain of transmission of C2, highlighted in bold, with all the other chains that

narrated the first sentence only, within the six canonical collections.
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Figure 4: Chains of transmission for umira bilal an yashfa“...

Figure 4 confirms the late compilation of the narratives in C2 and the involvement of Anas in the
last part only. It indicates as well that the narratives circulated in Basra mainly. It becomes clear that
only the transmitters/collectors from the third/ninth century onwards were involved in combining
the two main parts of C2, the introduction and the conclusion. Until the generation of Wuhayb ibn
Khalid (d. c. 165-9/782-6), ‘Abd al-Warith ibn Sa‘1d (d. 180/796) and ‘Abd al-Wahhab al-Thaqafi
(d. 194/810), the last sentence was attributed to Anas ibn Malik. The introduction had not been added
yet, though it was most likely in circulation in other forms.

Juynboll reached a similar conclusion, suggesting that the final sentence can be attributed to

either Abii Qilabah or Anas ibn Malik, the former being the most secure choice.”'” Since the two

217 JUYNBOLL argued that, in the present set of narratives, the “deluge of PCLs in one bundle [...] points
inevitably to a very old CL”, JUYNBOLL 2007, 58.
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men died only ten years apart from each other, this sentence was circulating in the first quarter of the
second/eighth century, less than a hundred years after the introduction of the adhan. Yet, Juynboll
argues that the introductory part was added later by a PCL.>'® If it was indeed the case, maybe even
later than Juynboll thought, it was not invented in such a late period. On the contrary, the first part
was probably present before the conclusion, but in the form of a proto-narrative relating the history
of the introduction of the adhan. It was reused by the transmitters of C1, C2 and C3, but not invented
by them. It is not clear to which period Juynboll would date this ‘later addition’, but it seems
important to stress that it is not an invention.

The analysis of the chains of transmission shows that the narratives of this second category
proceed from the combination of two different narratives: the proto-narratives relating the history of
the introduction of the adhan and Anas’ statement about the repetitions of the adhan and the igamah.
Anas ibn Malik most probably did not mention the introduction, which was added to his saying at
the turn of the third/ninth century. Let us now consider the content, starting with the strange mention

of the fire, to further understand how and why this category came into circulation.

3.2.3 The fire

Fire as a ‘signal’ is commonly attested, but less so as a convoker.?'” From a practical point of view,
lighting a fire to call people to prayer in a city like Medina, which is located on a rather flat terrain,
would not really serve the purpose: it would not offer a significant advantage compared with the use
of shadows to calculate the approximate hour in the day and determine the time of the prayer
accordingly. More importantly, a visual call to prayer would require a constant attention from the
believers, contrary to an acoustic ritual which can be heard while performing other activities. How
can we then explain the mention of the fire?

I see three possible interpretations. Firstly, it could be the sign of a lexical misunderstanding
of the word biig, or eventually garn. A transmitter could have been unable to read the word bizg and

thought it was nar, or he misheard nar for garn. The written proximity between biig and nar, and the

218 See JUYNBOLL 2007, 58.
219 Some examples of ‘fire signals’ can be seen in BLOOM, The Minaret. Edinburgh: Edinburgh University
Press, 2013, 24.
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acoustic similarity between garn and nar can explain the confusion, but they do not seem enough to
build a strong case.

As second interpretation, [ suggest establishing a link between the ‘fire’ and the Islamic ‘call
to prayer’ through the minaret. In Arabic, manar/manara, from which ‘minaret’ is derived, means
literally the ‘place of light’, mawdi‘ al-nir, in the Lisan al-‘arab. The tower, which was called
manar(a) by Muslims, could have been used to light a fire, maybe to indicate the location of a
mosque at night. Minarets are still used that way in many Muslim countries, which adorn their
minarets with lights to make the mosque visible.”** And Medina was known for its numerous tower-
houses, atam, sg. utum, which were apparently pulled down by ‘Uthman ibn ‘Affan (r. 23-35/644-

221

55) during his reign.”>" However, the actual association of these towers and the adhan is more
problematic. The adhan was initially — and for a long time — called out on top of a building, on a
roof, but not from towers, in Medina or elsewhere, as shown by both the Islamic traditions and the
archaeological findings.”> The word manar also has other meanings, notably, it designates,
according to the Lisan al- ‘arab, a sign indicating the border or the edge between two things or lands,
al-‘alamu wa ma yiida ‘a bayna al-shay ayni min al-hudiidi*** Tt was used to describe inter alia the
border of the haram, the sacred space of Mecca. This meaning is not associated with light or fire.
Manar could have been initially signs marking the edge of the mosque’s inner sacred space, for
instance, like the four towers at each corner of the Prophet’s mosque in Medina that were restored
under the Umayyads.??* In this semantic context, a/-nar could have been suggested as a sign.

If the part mentioning the fire in C2’s narratives is early, it could mean that the fire had

genuinely been discussed as a potential mean to call to prayer, as a visual ‘call’ rather than a vocal

one. Since we ignore the exact origin of the manar towers, this hypothesis is plausible. It could

220 See BLooM 2013, 46. BLOOM describes further the construction of lighthouse towers between Kufa and
Mecca: “the early Abbasids also erected beacons and markers. As early as 752, the first Abbasid caliph Abu’l-
‘Abbas had erected beacon towers (manar) and milestones (mil) along the pilgrimage route from Kufa to
Mecca.” BLooM 2013, 56.

221 See LECKER 1995, 12-13; HOYLAND 2001, 171; MUNT 2014, 46.

222 See BLOOM’s chapter on the adhan in BLooM 2013, chap. 2, 23 ss.

223 BLooM 2013, 46 quotes the same definition from Lane’s Lexicon p. 2866 ‘nwr’ and “The Arabic philologist
al-Asma‘i (d. 828)”.

224 See BLOOM 2013, 49-50, and the whole discussion in the third chapter, p. 46 ss.
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explain why one of Muslim’s transmitters, Muhammad ibn Hatim (d. ¢. 235/849) or Bahz ibn Asad
(d. ¢. 200/817), removed the mention of the fire: he might have found it irrelevant or improbable.
Indeed, the fire was never a convoker contrary to the trumpet and the ndagiis, and for someone who
had not attended the debates before the introduction of the adhan, the fire might have sounded
dubious. On the other hand, this transmitter might as well have heard versions including the Jewish
trumpet. In this confusion, he decided to keep only the nagiis, which he had heard mentioned
everywhere. This would be the opposite method to the one used by al-Bukhari in C1. Al-Bukhari
merged two different narratives, while here one version is deleted without any mention of it.
Finally, another interpretation is suggested by Ibn Hajar al-* Asqalani in his Fath al-Bari. Ibn
Hajar argues that the puzzling mention of the fire in association with the Jews is to be explained with
the help of a different recension by Riih ibn ‘Ata’ < Khalid < his father. In this version, the nagiis is
first suggested, and the Prophet said that it belongs to the Christians; then comes the biig, but the
Prophet said it belongs to the Jews; and finally, the nar, which the Prophet associates with

Zoroastrians.
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They said: and if we use the nagqiis (?), then the Prophet said: this [belongs] to the Christians;

they said: and if we use the bitg, then he [the Prophet] said: the biig [belongs] to the Jews,

and they said: and if we set a fire. Then he said: this [belongs] to the Zoroastrians (majﬁs).225

Ibn Hajar al-‘Asqalant describes the narratives of C2 as a summary of the complete story.
The Basran transmitters could have transmitted this truncated version either because, contrary to the
Prophet, they knew that the fire was not used by the Zoroastrians as a convoker and/or because they
were unfamiliar with the Jewish convoker. This could potentially explain the disappearance of biig
and al-majis in al-Bukhari’s and Muslim’s recensions.

One cannot exclude the possibility that al-nar had been mentioned in Medina when people

were discussing the means to call to prayer. But if it was the case, the suggestion must have been

225 Tbn Hajar, Fath al-Bari, vol. 11, 10. K. al-adhan, Bab bad’ al-adhan, p. 80. The English translation is mine.
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dismissed rapidly for it was rather meaningless: how could a fire wake people up for the morning
prayer? As for its association with the Zoroastrians, it can indicate that the people in Medina were
not familiar enough with the adherents of this religion and thus randomly associated the fire with a
call to prayer, ignoring the fact that it was not at all a convoker similar to the nagiis and the biig. The
Qur’an (Q. 22:17 mentions “al-majis”) tells us that indeed Zoroastrians were known at the time of
the Prophet, but since they are mentioned only once, they might have remained poorly known until
Muslims encountered more of them through the conquests of the Sassanid Empire.**®

Nevertheless, al-‘Asqalani may be relating an intermediate or later version, which did not
relate the words of the Prophet but those of a narrator willing to introduce the Zoroastrians along
with the Christians and the Jews, as suggested by Bloom.?*” Be it for egalitarian purposes, or as an
address to a bigger Zoroastrian population, this hypothesis is however less plausible. The additional
reference to the Prophet further suggests that al-‘Asqalani’s version was introduced when the
authority of others than the Prophet had become less or non-acceptable.

Two points speak against al-'Asqalani’s interpretation. Firstly, there might be a plausible
connection between fire and Jews. Jews marked the arrival of the new moon by blowing a shofar
and lighting a fire in Jerusalem.””® Although fire is used here as a signal and not as means to convoke
people at a precise time, its association with the shofar indicates that the confusion between the horn
or trumpet and the fire was possible.

Secondly, in Zoroastrianism, the fire constitutes more a “cult object”:** During the prayers,
offerings are made to the fire. However, the fire itself does not appear to be lit before the prayer to
‘call’ people to a ritual gathering.*® It is not even a signal. It seems therefore that al-‘Asqalani’s

version is a late compilation, the intention of which remains partly obscure.

226 See the discussion about the potential influence of Zoroastrianism on the monotheistic religions in Marietta
STEPANIANTS, “The Encounter of Zoroastrianism with Islam,” in: Philosophy East and West, 52, no. 2 (2002):
159-162.

227 BLoOM suggests for instance that the fire was added later by a ‘Persian hand’ to raise Zoroastrianism to the
status of Judaism and Christianity, see BLoom 2013, 24.

228 See T. C. G. THORNTON, “Jewish New Moon Festivals, Galatians 4: 3-11 and Colossians 2:16,” in: The
Journal of Theological Studies 40, no. 1 (1989): 98. And BLoom 2013, 24.

229 Mary BOYCE, Zoroastrians: Their Religious Beliefs and Practices. Library of Religious Beliefs and
Practices. London, 1979, 4.

230 For more information concerning the role of fire in the Zoroastrian prayer see BOYCE 1979, 4 and for a
description of the Zoroastrian prayer itself, see ibid. 33.
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More information on manar and the use of fire by Jews and Muslims in the early first/seventh
century would help here understand better the puzzling mention of al-nar. Whether the fire was
mentioned in the debates about the introduction of an Islamic call to prayer or it was added by later
transmitters as a lexical mistake or else, it still indicates that the adhan was remembered as the result
of discussions and various propositions, which transmitters summarised in their narratives. Its
presence reflects the will of the narrators to depict the debates that shaped the adhan. The mention
of another means to call to prayer in a narrative of the third category will allow us to explore further
this question and show that the proto-narrative was probably modified through both additions and
removals.

Modifications mostly did not occur by chance and meticulous analyses help extract the
necessary details to understand the purpose and the context of the narratives. By extrapolation,
information regarding the object of the narratives, that is the introduction of the adhan, can appear
‘between the lines’, especially when a proto-narrative has visibly been used as a pattern for so many
different narratives. The ndgqiis is one of these elements pertaining to the proto-narrative which
belongs to the primitive state of the narratives and comprise information about their genesis. It is a
common thread between the three categories and its treatment is indicative of the purpose of its

presence.

3.2.4 The naqads

The introductory parts of C1 and C2 are similar in meaning but varied in their contents, with the
exception of the nagqiis. The recurrent presence of the Christian instrument suggests that it was indeed
strongly associated with the origins of the adhan. The introduction in C2 has been added by
transmitters of the third/ninth century; it provides the conclusion with a general context by recalling
popular memories embedded in the proto-narrative and its derived forms. The fact that the nagqiis
constitutes a constant element indicates the strength of its association with the introduction of the
adhan in common knowledge and memories. The way the word is used, without definition or
explanation, also bears witnesses to the familiarity with the instrument that existed when the proto-

narrative started circulating. The word nagqiis is not Arabic, as we saw in chapter 1, and the instrument



78

does not seem to have been common among Muslims, contrary to the trumpet, for instance, which
was used in battles. The nagiis even faded away and the bells not only replaced it, they took its name,
since ‘ndqiis’ came to mean ‘bell” in Arabic. As a result, most of the English translations of the
ahdadith narrating the introduction of the adhan ignore this change and mention anachronistically the
bells instead of the semantron. The naqiis seems therefore to be mentioned by the narrators to make
their introduction authentic. They mostly summarise the whole story and do not waste words in
superfluous information, but the ndgiis remains because it belongs to this original part of the story
in which they try to anchor the religious question about the repetitions of the formule in the adhan
and the igamah.

As for the suggestion to adopt a Christian instrument to call Muslims to prayer, it was most
likely discussed at a time when Muslims did not perceive Christians as a potential threat for neither
their identity, nor their religious and political stability. It is described with a neutral, descriptive tone,
far from the prohibition advocated by jurists from the second/eighth century onwards as we will see
in chapter 4. It denotes a pre-Conquest atmosphere in which Christians had an undetermined status
and their influences were not condemned indiscriminately. It reflects this inclusive community of
believers described by Donner.>'

These short introductions are rich in information that helps us understand both the purpose
of C2’s narratives and part of the context in which the proto-narrative emerged. The contrast with

C1 raises however an important question: why are the introductions in the two categories different?

3.2.5 The need for the adhan

In the first category, the need for a call to prayer is triggered by the arrival in Medina, while, in the
second category, the increasing number of people force the Muslims to think of ‘familiar means’ to
develop their own call to prayer. First of all, the arrival in Medina and the population’s increase
might be two different ways to describe the same phenomena. It was most likely when the Muslims
emigrated to Medina that their number increased, and vice versa, the population increased because

the community moved to a less hostile environment and was able to develop into a polity. The

231 See DONNER 2011, in particular his conclusion 88-89.
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differences in the description of this situation show one more time the focus on the transmission of
a message more than the exact wordings. In comparison with the almost identical narratives of Cl1,
the diverse and small content of C2’s narratives suggest an oral transmission which prioritise the
meaning over the form even more than written transmission. Despite these differences, both
categories describe a social change, which brings forth new needs, notably the need for means to
gather people for the prayer.

This need is less religious than it is practical, yet it led to the development of a religious
ritual with codified practices. The reason for this particular development comes probably from the
idea to use ‘familiar means’, which happened to be well-established monotheistic rituals. The simple
call, nida’, eventually became a ritual, an adhan. With few words, the first sentences of C2’s
narratives depict the vacuum that needed to be filled with something more than a simple call in order
to equal the surrounding communities. They stress the significance of this ritual equal to its Christian
and Jewish counterparts and its righteous form, following the example of the famous companion
Bilal. This is the message conveyed in the conclusion, with the mention of the first mu ‘adhdhin and

the two calls to prayer.

3.2.6 The first mu’ adhdhin

The last sentence in C2 establishes a certain practice of the adhan and the igamah. By mentioning
Bilal, along with the popular history of the adhan, the narrators use all the common knowledge
regarding the adhan to support the claim about the repetition of the adhan and the igamah. The
audience is thus supposed to infer that if the adhan was introduced as Bilal called it, his example
ought to be followed. The same method is applied in C1 with the same argument, but a slightly
different conclusion: Bilal is again quoted as seal of authenticity, the introduction sets the same
context in the early days after the hijrah, and the audience is reminded that ‘Umar ibn al-Khattab
was involved; in fact, he invented the adhan. In both cases, well-established knowledge, the
beginning of the adhan and the role of Bilal, are used to support more controversial ideas, notably
the number of repetitions of the adhan and the igamah in C2 and ‘Umar ibn al-Khattab’s involvement

in the introduction of the adhan in Cl1, and potentially in the establishment of an official version of
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the ritual.

I see here a particular mechanism of hadith formation. Both C1 and C2 combine common
knowledge with a controversial point, such as ‘Umar ibn al-Khattab’s role in the introduction of the
adhan or the number of repetitions of the adhan formule. The purpose of this combination is
rhetoric. To convince people of the righteousness of a certain position vis-a-vis these debatable
questions, the controversial and the well-known elements are presented in the same narrative, at the
same level. In this process, the controversial element seems to gain historicity. This mechanism
allows the two categories to defend two unrelated positions by using the same narrative framework
to which the controversial point is added. This explains the disappearance of ‘Umar in C2 and the

addition of the igamah.

3.2.7 The igamah

The introduction of the igamah and the precision about the number of repetitions confirm the central
message conveyed by C2 regarding the orthodox practice of the calls to prayer. Bilal is asked to
perform the adhan twice (yashfa ‘a al-adhan) and the igamah once (yiitira al-igamah). This sentence
addresses a specific question, which is not the history of the adhan. It deals with the rituals, which
evolved from the original call to prayer and were obviously practised in different ways across the
Islamic realm. In his articles on the adhan and the igamah in EI*, Juynboll considers these differences
as madhahib disagreement, disagreement between the different schools of law. In fact, followers of
the Maliki madhhab repeat the first formula, ‘Allahu akbar’, only twice, contrary to the four
repetitions advocated by the other three Sunni and the Sh1T madhahib. The narratives of C2 align
then with Maliki figh. Since the isnad is clearly Basran, this also corroborates Haider’s findings of
“internal alignments that cut across simple regional divides, particularly a link between Medina and
Basra”.**

The purpose of this second category could be therefore to fix the number of repetitions of

the adhan and the igamah according to the Medinan practice as advocated by Malik ibn Anas. Using

a sort of awa il report, a report on the origins of the ritual, serves the claim to authority: if the adhan

232 HAIDER 2013, 338.
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was first introduced at the time of the Prophet and the repetitions of the formulae received his
approval, then it is the right way to perform it.** The first sentences set therefore the context, so that
the audience must understand that the ritual described in the conclusion is the only orthodox practice.

Can the concluding segment in C2 serve as indication for the dating of the texts? That the
igamah appeared at the same time as the adhan can be explained by the need to announce the start
of the prayer once people are gathered. The repetitions in the adhan could easily play the role of
distinguishing between the first call to gather and the call indicating the start of the prayer.
Additionally, Howard suggests that there “may have been two adhans fairly early in Islam, one
general for the community to gather for the salat and one particular for the Prophet or later caliph to
come and lead the salat.”** This is attested by some narratives which distinguish two calls, the

second being usually addressed to the Prophet. Muslim, for instance, reports the following narrative:

Sl A 2 A 136 s adde A L 0 2540 S 480 06 Culand 13) 4355 O 8 8

EF T
And Salamah ibn Shabib narrated to me, that al-Hasan ibn A‘yan narrated to us, that Zuhayr
narrated to us, that Simak ibn Harb narrated to us, according to Jabir ibn Samurah, who said
that Bilal performed the adhan when [the sun] was setting, [but] he did not perform the

igamah until the Prophet [...] came out, and when he had come out, he performed the igamah

as he saw him.>**

Over the ten years that the Prophet spent in Medina, the possible call to prayer that was being
used at that time could easily have developed into a distinctive ritual. There is unfortunately very
little information on the evolution from simple calls to more elaborate rituals, except in this report

extracted from Ibn Khuzaymah’s Sahih and al-Bayhaqt’s Sunan:
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233 On awa il see Franz ROSENTHAL, “Awa’il,” in: EP.

234 HOwWARD 1981, 225.

25 Muslim, Sahth, K. al-masajid wa mawadi * al-salah (5), Bab matd yagiam al-nas li-I-salah (29), 160 (606).
The English translation is mine.
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Rih ibn “Ata’ ibn Abt Maymunah narrated to us that Khalid al-Hadhdha’ said according to
Abt Qilabah, according to Anas who said that during the time of the Messenger of God [...],
when the time of the prayer had come, a man would walk the streets calling (fa-nada) “the
prayer, the prayer” (al-salah al-salah). That became difficult for the people and some asked:
“Would we use a nagiis, o Messenger of God?” He said: “This belongs to the Christians.”
People then said: “Could we use a trumpet (bizg)?”’ [The Prophet said:] “This belongs to the
Jews.” And he [the Prophet] ordered Bilal to pronounce the adhan twice and the igamah

once.?%¢

The conclusion of C2 is here again augmented by a different introduction, in which we are
told that the call to prayer was initially ‘al-salah al-salah’. " The verb nadd indicates, like in C1,
the ‘primitive’ call, which preceded the adhan and the development of the Islamic call to prayer is
exposed following a sensible chronology. The narrative was probably arranged by Riih ibn ‘Ata’ ibn
Ab1 Mayminah, who took the liberty to assemble Anas ibn Malik’s famous statement about the
repetitions of the calls to prayer with a particular introduction, different from C2’s narratives. We
know little about Riih ibn ‘Ata’.*® He was the son of a scholar, ‘Ata’ ibn Abi Maymiinah, who died
in 131/749 and was quoted in most of the Six Books. From the information we possess about his
father, we can deduce that he lived in Basra in the second/eighth century. He was considered as an
unreliable transmitter (weak, da 7f and suspect or unacceptable, munkar al-hadith), which might
explain why he was not remembered.”** His mix of ahddith within a single narrative could justify
the lack of trust that other scholars felt regarding his reliability as a hadith transmitter. The chain of
transmission from Khalid al-Hadhdha’ refers most likely to the conclusion as in C2, but this does
not mean that the introduction was invented by Rih ibn ‘Ata’. His description of the primitive call
to prayer is convincing and I see no reason to dismiss it. One can easily imagine that scholars did not

want to promote this part of the story since they were already having too many adhan variations,

236 Al-Bayhadqi, Al-Sunan al-kubrd. K. al-salah, dhikr jama ‘ abwab al-adhan wa-l-igamah, bab bad’ al-adhan,
573; and Ibn Khuzaymah, Sahih. K. al-salah, Jumma ‘ abwab al-adhan wa-Il-igamah, (38) Bab dhikr al-dalil
‘ald an al-amr bilalan an yashfa  al-adhan..., no. 369, p. 222. The English translation is mine.

237 This is probably the source of MITTWOCH’s assumption about the initial call to prayer, see the introduction
to the present work chapter 1.5.1 Becker and Mittwoch and MITTWOCH 1913, 25.

238 See the short entry in Ibn Hajar al-Asqalani, Lisan al-mizan, ed. Abi Ghuddah & ‘Abd Al-Fattah, Beirut:
Dar al-basha’ir al-islamiyah, 2002, vol. III, no. 3169, p. 483.

239 Ibn Hajar, Lisan al-mizan, vol. 111, no. 3169, p. 483.
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which they were trying to reduce with their narratives. They were entitled to think that highlighting
an ancient call to prayer could have added more confusion in an already confused situation.
Another narrative from Ibn Sa‘d’s al-Tabaqat al-Kabir depicts Bilal using the formula of

the adhan to call the Prophet with a slight modification:

I S JE 4l e (el S all o atl al (o 2eda (0 (30 (i JB jee (2 2e3a U oal]
Gasdlall e fa Jis ol e caig o8 a8 a8 [ ] ) alky of a5l 1Y e g 58 1Y
A J gy Ly 53all 230 e

Muhammad ibn ‘Umar reported to us, he said: Miisa ibn Ibrahim ibn al-Harith al-Taymi
narrated to me according to his father who said that Bilal was finished with the adhan and he
wanted to let the Prophet know that he had performed the adhan, and, standing at the door,

he said: ‘come to the prayer, come to the salvation, the prayer O Messenger of God’.24

Thereafter, Muhammad ibn ‘Umar adds that when Bilal saw the Prophet, he started the
igamah, like in Muslim’s narrative. Although the narrative takes place at a time when adhan and
igamah were already established, one can easily perceive how the call to prayer still retained the
character of a simple call, that Bilal is here using partially to call the Prophet and not to perform the
ritual.

Outside Medina, the practice of the adhan might have been even more confused. In Egypt
(Fustat), for instance, al-Maqrizi relates the following story which suggests that the adhan had not

reached its official Sunni format under ‘Amr ibn al-‘As (d. 42-43/662-664).
oAl 5 ) VAl Y Al S Y o Galadl (g g el Bdge (IS5 alie sl B3a ;i) ol J
IRV

Abi al-Khayr said: Abti Muslim narrated to me as he was the mu ‘adhdhin of ‘Amr ibn al-
‘As, that the adhan started with 1d ilah illa allah and it ended with [a ilah illa allah.**'

Have we got here another embryonic stage of the adhan? This could be a version of the

adhan before the addition of the takbir and the shahddah formule, with potentially in the middle

240 Ibn Sa‘d, Tabagat, vol. 111, Bilal ibn Rabah, no. 76, p. 215. The English translation is mine.

241 Ahmad ibn ‘All al-Maqrizi, Kitab al-Mawa ‘iz wa-1-i ‘tibar bi-dhikr al-khitat wa-I-athar: al-ma ‘rif bi-al-
Khitat al-Magriziyah, ed. Khalil Mansiir, Beirut: Dar al-Kutub al-‘Timtyah, 1998, vol. IV, Dhikr al-adhan bi-
misr wa ma kan fih min al-ikhtildf, p. 46. The English translation is mine.
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hayya ‘ala al-salah. Or could it be a ‘standard’ version to which ‘/a ilaha illd allah’ would have
been added at the beginning and at the end? In any case, the call to prayer described by al-Maqrizi
does not correspond the adhan as we know it and seems therefore to pertain to an intermediary stage
of its development. This is particularly plausible knowing that the pre-Islamic administrative system
of Egypt remained as it was after the Conquest over several generations and it is likely that Islamic
institutions and culture, including religious rituals, took time to be implemented.***

Slowly, the adhan and the igamah or the two ‘calls’ evolved to reach the versions with the
formulee we know today, but the number of their repetitions remained an object of controversy.
Consequently, the debate on the repetitions of the formule within the adhan and the igamah must
have started soon after the death of the Prophet, when dissensions were crystallised around any
potential source of disunion. At that time, the Muslim community probably started to disintegrate,
and the bonds created by Muhammad were loosening as well. The caliphs, worried about their shaky
authority, tried to normalise some practices in order to gain legitimacy. In fact, as long as the Prophet
was alive, any disparities coming from him were not problematic because he was recognised as the
main authority. But as soon as he died, any two people, who were practicing a certain ritual
differently before his death, could lead to the creation of opposite factions and this would become
source of division and debates. Thus Basra might have performed the adhan and the igamah in a
certain way, and when anyone from another city would arrive, this person would notice a difference
in the performance and ask for justification. Basrans would then probably refer to Anas ibn Malik as
their authority, to justify their practice. To this some added a historical context to root the practice
in the Prophetic tradition, while other referred to the Prophet himself, since he had become the sole
authority to the exclusion of the companions.

As for ‘Umar ibn al-Khattab, he was not mentioned here, because the people were concerned
about the form of the ritual, not his origin. But ‘Umar appears again in C3 and we will see how

people insisted on involving him in the introduction of this important ritual.

242 See the description of this period by Petra SIPESTEUN, Shaping a Muslim State: The World of a Mid-Eighth-
Century Egyptian Official. Oxford: Oxford University Press, 2013, chap. 2.4 “Post-Conquest Muslim Rule and
Government”, 64 ss.
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Summary of the findings

Two particular elements characterise the second category: the fire and the igamah. The mention of
the fire is likely to stem from a confusion, but it speaks in favour of a rather localised development
of the versions contained in C2. It indicates that C2 started circulating in places where the fire could
be interpreted as a regular religious ritual and shows a good example of regionalism. The igamah
and in fact the last segment as a whole constitute a theological justification of a certain practice of
the calls to or announcements of the prayer. It is the central focus of the narrative. By contrast, the
need for the adhan and the nagiis belong to the recurrent themes borrowed from the proto-narrative
to support the theological views. Similarly, Bilal seems to be treated as a seal of authenticity, to add
credibility to the practice of the ritual as described in these narratives. This combination of well-
known facts or common knowledge with contentious issues is another mechanism used in hadith
literature to address a probably contemporaneous debate. The following excursus summarises and
compares the findings obtained from the analyses of C1 and C2 in order to build a clear basis to start

the analysis of the more complicated narratives of C3.

Excursus: Comparisons between C1 and C2

C1 and C2 can be compared from two different perspectives: structural and lexical. The first section
is dedicated to the similar structure of the narratives, in which I see the outlines of the proto-narrative.
Despite this common source, the two categories pursued different goals and followed distinct
transmission paths, a contrast that appears clearly with the lexical comparison of the texts,

highlighted in the second section.

Structural differences

The structure of both C1 and C2 is fairly similar: First, the circumstances which triggered the need
for an Islamic call to prayer are described; then, people suggest ‘familiar means’ to call to prayer,
deriving inspiration from other religious communities, mainly Jewish and Christian; finally, Bilal is
asked to perform the adhan. Both categories use this structure for different purposes, political or
religious respectively. But there was no porosity between Medina and Basra, apart from the common

knowledge and memories about the story narrating the introduction of the adhan. The issues
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addressed by the categories also indicate different concerns in the two cities. The similar structure
reflects the outline of the proto-narrative, while the divergences highlight how it was modified over

time. The following table summarises similarities and differences between C1 and C2.

Similarities Differences C1 vs C2

External factors push Muslims to create the adhdn ~ When the Muslims arrived in Medina vs when the
number of people increased

Suggestion to use non-Islamic means to call to The use of the bitg/qarn vs the use of nar
prayer, including the nagqiis

Bilal’s primary role as mu ‘adhdhin “Umar, the Prophet and Bilal vs Bilal as only actor

Mention of the adhan Mention of the adhan vs mention of the adhan and the
igamah

General structure of the narrative Semi-developed narrative vs summary-like or

incomplete version

Table 2: Structural comparison between C1 and C2.

Lexical differences

While the content and the structure of C1 and C2 display as many similarities as dissimilarities, the
linguistic comparison of the two categories reveals greater divergences. At the lexical level, it is
apparent that the two sets of narratives evolved differently and with little interaction.
C1 C2
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Table 3: Lexical comparison between C1 and C2.
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The table presents the two texts in parallel to highlight these lexical differences between the
two categories. The vocabulary varies considerably from one category to the other, only the ‘nagis’
and ‘Bilal’ (highlighted in grey in the table) are common to both categories. In bold are the words or
expression which convey a similar meaning but are expressed differently. For instance, the
introductory sentences contain ‘al-muslimin’ with the verb ‘gadimi’ in Cl1, and ‘al-nas’ and
‘kathura’ in C2. The verbs ‘takallami’ and ‘ittakhidhii’ in C1 also contrast with the repetition of
‘dhakari’ in C2.

In addition, the length of the sentences, divided in the table according to the information
they provide, reveals a wide gap between C1 and C2. When compared, the narratives of C1 and C2
appear as an early development of the proto-narrative, which was heavily modified over the years.

The ahadith of C1 and C2 show layers of debates about the adhan over several generations.
The discussions about ‘Umar ibn al-Khattab were probably happening around the time of his
caliphate or soon after, while the disagreements on the repetitions of the formule peaked in the
second/eighth and third/ninth centuries, probably nourished and then crystallised by the growing
divisions of opinions in the schools of law. As for the origins of the adhan, they must have raised
interest among Muslims from the very introduction of the call to prayer. As part of the proto-

narrative, they are therefore present across all categories.

3.3 Category 3

The third category contains twenty versions of the dream-story with more differences across their
texts than in any of the previous two categories. This level of complexity is best illustrated by the
chains of transmission, which I analyse first in this section to highlight the manifold paths taken by
the narratives before reaching a collection. Their variety exemplifies well the shortcomings of an
analysis based only on the asanid and how a holistic isnad-cum-matn analysis becomes necessary in
order to better understand the discrepancies between the versions. The presentation of the chains is
followed by the depiction of a general outline of the dream story applicable to all the narratives. The
outline can be divided in three parts:

e the introduction;
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e the dream;

o the conclusion.
The main narrative elements in each of these parts are examined in a close textual analysis which
follows the chronological thread of the story. In the introduction, we can distinguish three such
elements: (1) the disagreement about the nagiis; (2) the disapproval of the Prophet about the use of
instruments; and finally, (3) the uneven mentions of the trumpet and a banner as Islamic call to
prayer. Next comes the dream, which is the only common feature to all narratives and the most
varying at the same time. Investigation starts here at the structural level and moves then to the
content. It distinguishes elements present in all narratives from those shared by only a few.
Contrasting both allows us to examine the purpose of the dream narratives before turning our
attention to the main characters of the dream, ‘Abd Allah ibn Zayd and ‘Umar ibn al-Khattab. This
section on the third category ends with the diverse conclusions to the dream and the positions taken
by some narrators to answer questions that might have been raised regarding the content of the dream
narratives.

To facilitate the description of the twenty ahdadith within this category, I have attributed to

each of them an acronym combining the abbreviated name of the collector and a number. Each text
with the abbreviation and its full bibliographic reference is given in the appendices.”** The following

table summarises the information.

243 *Abd Al-Razzaq, Al-Musannaf, Bab bad’ al-adhan, no. 1774-5, p. 356; Al-Tirmidhi, Al-Jami * al-kabir, K.
al-salah, Bab ma ja’ fi bad’ al-adhan, no. 189, pp. 231-232; Muhammad ibn Yazid ibn Majah, Sunan, ed.
Muhammad Fu’ad ‘Abd Al-Bagi, Cairo: ‘Isa al-Babi al-Halabi, 1952, vol. I, K. al-adhan wa al-sunah fiha,
Bab bad’ al-adhan, no. 706-7, pp. 232-233; Abi Dawid Sulayman ibn al-Ash’ath al-Sijistant, Sunan, ed.
Shu‘ayb Arna’it ef al., Beirut: Dar al-Risalah al-‘Alamtyah, 2009, K. al-salah, Bab bad’ al-adhan, no. 498,
499, 506, 507, 512, pp. 369-385; Malik ibn Anas, Kitab al-Muwatta’, Beirut, Dar Thya’ al-Turath al-‘Arabi,
1985, K. al-salah, no. 1, p. 67; Ibn Hanbal, Musnad, vol. XXVI1, ‘Abd Allah ibn Zayd ibn ‘Abd Rabbih, no.
16477 and 16478, pp. 399-403; Ibn Sa‘d, Tabagat, vol.l, Dhikr al-adhan, pp. 212-3; ‘Abd Allah ibn
Muhammad ibn Abi Shaybah, 4/-Musannaf, ed. ‘Abd Allah ibn Muhammad ef al., Riyadh: Maktabat al-Rushd
Nashiriin, 2006, vol. II, K. al-salah, Abwab al-adhan wa-l-igamah, Ma ja’ fi al-adhan wa-l-igamah kaif huw,
no. 2130, p. 5; “‘Abd al-Malik ibn Hisham, al-Sirah al-nabawiyah, ed. ‘Umar ‘Abd al-Salam Tadmuri, Beirut:
Dar al-Kitab al-‘Arabi, 1990, vol. Il, Khabar al-adhan, pp. 149-151; ‘Abd Allah ibn ‘Abd al-Rahman al-
Darimi, Sunan. Ed. Husayn Salim Asad Darani, Riyadh: Dar al-Mughnt, 2000, Bab fi bad’ al-adhan, no. 1224,
pp. 758-760. The Arabic texts of C3 are given in full in Appendix 3.2. A similar version of these narratives
can be found in Ibn Hibban’s Sahih, no. 1658, pp. 541-3; and al-Bayhaqi’s Sunan, no. 1834-5, pp. 574-5.
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Sources Abbreviations
‘Abd al-Razzaq, Musannaf [1%, 2™ version] ARI, AR2

Abti Dawiid, Sunan [1st-5th versions] D1-D5
Tirmidhi, Jami - T1

Ibn Majah, Sunan [1%, 2" version] Q1,Q2

Malik ibn Anas, Muwatta’ MM1 (MM)

Ibn Hanbal, Musnad [1%, 2™ version] H1, TH2

Ibn Sa‘d, K. al-Tabagat al-Kabir [19-3" version] IS1-IS3

Ibn Abi Shaybah, Musannaf IASh1
Ibn Hisham, Strah [1%, 2" version] Ihl, Th2
Darimi, Sunan Darl

Table 4: C3 — primary sources and their abbreviations.

3.3.1 Chains of transmission

The complex chains of transmission of the third category exemplify the need for a more elaborate
diagram, like the ones I draw for C1 and C2. The conventional diagram or isnad-tree as represented
in figure 5 is found wanting. The simplicity gained by employing a single type of link results in
ambiguities: we do not know, for instance, whether ‘Abd al-Razzaq narrated Ibn ‘Umar’s or ‘Abd
Allah ibn Zayd’s versions. In fact, the common links with their multiple transmitters make it
impossible to determine the beginning of an isolated strand without reference to the text.
Furthermore, this type of diagram is often laid out in a chronologically inaccurate way, which hinders

the identification of generational gaps, missing transmitters or anachronisms.
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Figure 5: C3 — Chains of transmission, conventional diagram.

To remedy these problems, I employ here the same layout as for the previous two categories

and add tagged links between transmitters to indicate which transmitter transmitted to which
recipients, thus solving the ambiguity otherwise present at common links. A look at the graph allows
us to establish for example that ‘Abd al-Razzaq did not report the version from ‘Abd Allah ibn Zayd

or Ibn ‘Umar, but he transmits from Sa‘1d ibn al-Musayyab.



91

‘Aba “Abd al-Rahman BaqT | ‘Aba Sa'id id unknown :  (Basra ) (Baghdad) ((Mecca ) (Medina ) Ckara )
ibn Makhlad Ahmad k

ibn M.
al-'lbri

Darimi
Dar1

Tirmidht Dart

Ibn Majah

T Q2
Ql
250
'M. ibn Mansar 'Sa'Td ibn Yahya M. ibn Khalid
al-Tast al-Umawi (M- ibn Humayd) ibn ‘Abd Allah ‘
al-Wasiti ) 8
— a ~ ‘AhmadibnM. |___s3
/ i ibn al-Walid
AR1 | al-Azraqh

(Nasr ibn al-Muhaiir )

D4

ibn ‘Ubayd

£ ibn Mayman

Dar Z  al-Madani

i
Dar1
D2
H1
1H2
T

5
[Ya‘qub ibn Ibrahim

M. ibn Kathir
al'Abdi

D3

“Amr ibn Marzag

M. ibn ‘Umar
al-Aslami
al-Wagqidi

1ASh1 Q2

YYazid ibn Hardn |

Ibn Hisham

ibn Sa‘d J

“Abbad ibn Masa
al-Khuttall a
200
D2
Dar1
M. Ibn Ja'far i | ;
1H2 Khalid ibn ‘Abd Allah
b ~ al-Wasitt
~ Hammad ibn Khalid a
(Hushaym ) al-Knayyat
M. ibn Salamah
(AhD Vo i — al-Harrant
(oo Ya'qud forakim -
[ ibnsad
175
Int
*Abd al-Rahman e
h (Hisham ibn Sa'd )
Dar1 ibn Ishaq isham Ibn Sa
o1 L
1H1
M 1H2 ‘Abd al-Rahim
D5 ibn ‘Umar
181
150
(Sulayman ibn Salim
agar
(Yazid ibn Raman ) ’
o
Ja'far Sulayman i (zayd ion Aslam) 1S
fonlyas | lipn Mahran D3
AbaBishr | |'aramash
Dar1
125 Ih1
e ~ T
1ASh1 Muhammad ibn *Amr al-Ansart H2
D1
DS a1 N Tor Torahim M. ibn Muslim al-Zuhr iS1
DDZ‘ ibn al-Harith
ar £
i, “Amr ibn Murrah M. ibn ‘Abd Allah =— Ih1 A
Z  ibnZayd H T
) Zibn’Abd Rabbih = IH2 b
= ibnAnas = g’
“anmngnnnnS
D4
IASh1
100 D3
D1
(fon Aor Layia) o
Ibn AbT Layla D5 g . P
<1 (‘ubaydion ‘Umayr)  (Said ibn a-Musayyab ) Crawan oo 2y
D4 152 1

(Nafi" ibn Jubayr )

his uncle
Mu'adh ibn Jabal

Figure 6: C3 — Chains of transmission, enhanced diagram.

Figure 6 shows the quite uneven repartition of transmitters in different cities and throughout each
epoch of twenty-five years.*** There is no majority of transmitters in one single city, like in C2, if
we except Medina, which does contain a higher concentration of transmitters than the other cities
during the first 150 years. If we apply here Sadeghi’s Travelling Tradition Test, the dream constitutes
a clear topoi cluster or unity of distinctive content. Sadeghi would argue that such cluster is likely to

indicate “unity of birthplace”.**> In the present case, the principal ‘candidate birthplace’ for all the

244 Details about the transmitters of C3’s narratives are given in appendix 3.1.
245 SADEGHI [1] 2010, 205.
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accounts of C3 in the first 150 years is undoubtedly Medina. The ‘Travelling Tradition Test” must
be complemented here with the other clusters within the different reports, like the clear Kufan strand
going up to Ibn Abi Shaybah’s collection (with its transmitters circled in red). It is important to bear
in mind this information when analysing the singularities of the text associated to this chain of
transmission in order to highlight possible Kufan regionalisms.

Haider’s approach would also concur in this case. Since the chains split before 150/767,
Haider would consider each chain separately.**® This means, for instance, that the chains with only
Medinan transmitters are Medinan, like the accounts narrated by al-Zuhri or Ibn Ishaq. On the other
hand, the account transmitted by Abt Bakr ibn Ab1 Shaybah would be Kufan because Haider applies
“a standard that weights the importance of transmitters from the early 2nd/8th century” and would
emphasise, in such instance, “the overwhelming number of Kufan transmitters in the [...] chain of
transmission” running up to Ibn Abi Shaybah.**’

I have mentioned above that Juynboll analysed, albeit partially, the reports of this third
category, attributing the wording to Ibn Ishaq and the story itself to a transmitter anterior to al-
Zuhri**® To reach this conclusion, one must ignore all the recensions gathered by Ibn Sa‘d which
are not linked to Ibn Ishaq, and three recensions by Abii Dawtid as well as Ibn Ab1 Shaybah’s report,
or eventually, consider them as later back projections. One might ask too whether to include Ibn Abi
Layla as a common link or not. This exemplifies well the problems that arise when one does not take
into consideration all the reports on a given topic and focus on the chains of transmission. The use
of the common link or inverted common link to date reports is reaching here its accuracy limits. The
diagram of C3 highlights clearly that considering only the reports linked to Ibn Ishaq and/or al-Zuhr1
does not allow, at least not alone, to reach a comprehensive conclusion.

All in all, the comparative analysis of both the chains of transmission and the texts leads to

a more refined analysis. When the dating is impossible, it gives the opportunity to extract other kinds

246 For an explanation about this methodological choice, see HAIDER 2013, 319.
247 HAIDER 2013, 318.
248 JUYNBOLL 2007, 421.
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of information about the concern of some transmitters or a city’s population, the theological

controversies around the adhan, or the social, theological and political debates of the time.

3.3.2 General outline of the dream-story

The common general outline in C3 is similar to what has been observed for C1 and C2. An
introduction gives first the context regarding the need for means to call people to prayer. Instruments,
often the ndgqiis, sometimes the biig as well, are suggested to address the issue. Contrary to C1 and
C2, the Prophet expresses, in few instances, his reluctance in using an instrument (karih or karihahu,
and in one case, lam yu jib). Then comes the part featuring the dream, which constitutes C3’s main
distinctive feature. ‘Abd Allah ibn Zayd ibn ‘Abd Rabbih (d. c¢. 63/682), a companion of the Prophet,
dreams about a call to prayer.*** Although all the accounts do not necessarily mention the same
details of the dream, a few of them explain that a man, dressed in green garments and carrying a
nagqits, appears to ‘Abd Allah ibn Zayd, who asks him to sell his nagqiis so that he can call to prayer
with it. The man answers that he has something better and he teaches him the adhan and, in some
versions, the igamah as well. When the dream is narrated to the Prophet, he generally approves of it
as a ‘revelation’ (ru ya@). When ‘Umar ibn al-Khattab hears about ‘Abd Allah’s dream, he affirms he
had the same dream, which further validates the ‘revelation’ status of the vision. Finally, it is again
Bilal who is asked to perform the adhan.

The table below summarises the presence (‘x’), partial presence (‘[x]’) or absence (empty

cell) of these narrative elements in all twenty recensions.

249 More information about ‘Abd Allah ibn Zayd is given below in the section on the dream.
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introduction

biig

naqis

karihahu

‘Abd Allah ibn Zayd
the dream

- aman

- green garments

- naqus

- can I buy?

- something better
- adhan

- igamah
Prophet’s approval
‘Umar's dream

Bilal

Th=Ibn Hisham; AR="Abd al-Razzaq; D=Abu Dawid; T=Tirmidhi; Q=Ibn Majah;
MM=Malik; IH=Ibn Hanbal; IASh=Ibn Abi Shaybah; IS=Ibn Sa‘d; Dar=Darimi

Ihl Th2 ARl AR2

X X X X
X X

X X X X
X

X X

X X
X X
X X
X X X
X X X X
X X X X
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X

X

Table 5: C3 — Main narrative elements.

IH1

IH2 IASh IS1

X X
X
X X
X X X
X X X
X X X
X X
X X
X X
X X
X X X
X X
X
X X
X X X

1S3

Dar

Only the dream is common to all recensions. Yet, always the same structural thread is used across

all categories: the need for an Islamic call to prayer is expressed, solutions are suggested, an Islamic

call to prayer is adopted, and Bilal calls to prayer. The outline of the proto-narrative unveiled with

the analysis of the two previous categories surfaces in C3 as well. It obviously served as basis for all

the different versions throughout each category. The great disparity between C3’s versions gives the

impression of a mix of oral and written transmissions, thus preventing a single version from arising,

contrary to the almost identical reports contained, for instance, in C1. It also reflects presumably

different political and religious interests, which gave particular orientation to the narratives.

3.3.3 Introduction to the dream

The first sentence of each report in C3, which has been displayed in the following table, shows the

wide gaps existing between each version. The length, the vocabulary and the content diverge

radically across texts.
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Table 6: C3 — Arabic texts of the introduction to the dream.
A tight majority of narratives (11/20) agrees on the need to gather (jama ‘a) people as the trigger for
the invention of the adhan. Some (5/20) insist on the thinking process to fulfil this need with the
verb hamma, like in the first report transmitted by ‘Abd al-Razzaq: kana al-muslimiin yahummuhum
shay 'un yajma ‘un bihi li-I-salatihim. This thinking process is also expressed, albeit more indirectly,
by arada (he wanted), which indicates an intention, and does not necessarily lead to any concrete
actions. But there seems to be a disagreement whether Muslims only thought about using Jewish or
Christian instruments or used one of them for a while. Not all the narratives mention these non-
Islamic instruments. The biig appears only six times, if we included the first recension by Abii Dawiid
in which the word qun * (tube) is used in the sense of (ya ni) the Hebrew shabbiir. As for the nagiis
it features in thirteen reports, providing we include the instances in which the verb nagasa (to strike)
occurs in lieu of the nagiis and the one in which Malik mentions two pieces of wood (khashabatayn)
instead of the Syriac word. Although one might have expected more debates around the Jewish biig
in a city like Medina with its significant Jewish population, the Christian ndgqiis takes centre stage.
For sure, the trumpet was more a military instrument, or at least it was used as such by the Muslims.
As mentioned in the first section, it is likely that Muslims did not want to use the same instrument
to call to battle and to prayer. But does this mean that the naqiis was as much present in Medina as
the shabbir or biig/qarn? Or, on the contrary, it was not struck in the city of the Prophet and therefore
could potentially be adopted by Muslims with less risk to be confused with the original Christian
instrument? Although it is impossible to answer these questions with precision, the whole context
becomes clearer when we take into consideration how transmitters of C3 depict the debates about
the nagqiis within the Muslim community at the time of the Prophet. The discussions are of importance
since the potential approval of Muhammad himself regarding the use of a Christian instrument by

the Muslims is at stake.
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3.3.4 Disagreement on the nagiis: from its mention to its fabrication

There are three verbs associated with the nagiis: dhakara, amara and daraba. Dhakara was the one
used in C2: some mentioned the nagiis, a phraseology similar to the one we find here in the first
report by Abii Dawiid, the second by Ibn Majah and the third by Ibn Sa‘d (3/20). It appears again in
the first report by Ibn Sa‘d, in association with ‘things’ (ashya’), while the nagiis is omitted. This
goes in the direction of the ‘thinking process’ mentioned above: people make suggestions, and they
are accepted or, in this case, rejected, yet there is no indication of these suggestions being adopted.
To this should be added the first report by ‘Abd al-Razzaq, which uses simply the verb gala, also
implying a suggestion with no action following.

The verb amara is more ambiguous. It is always the Prophet who ordered or requested the
nagqis, amara bi-l-ndqiis, in the first report by Ibn Majah, the second by Ibn Hanbal and Darim1’s
unique recension. While Ibn Hanbal and Darimi simply explain that the naqiis had been ordered to
be struck, li-yudraba, Ibon Majah reports that the Prophet ordered the nagiis, which was then carved
or chiselled, fa-nuhita. This indicates a step further in comparison with the thinking process
described in the other reports with the verb hamma. The ndgqiis is here prepared to be used. In Ibn
Majah’s and Darim1’s recensions, Muhammad is said to have considered the biig and then ordered
the nagqiis. Herewith a distinction is established, suggesting that, contrary to the biig, the nagiis was
manufactured, hence ready to be used, if not indeed used.

Against these confusing accounts, some transmitters tried to clarify the situation. A sentence
which occurs in the first reports by Ibn Sa‘d, Ibn Hisham and Darim1 provides us with a chronology

and excludes any use of the naqiis. Darimi and Ibn Hisham give the following version:

[L] 8554 b Gl 3 el Lo 2 i sall cpallall 4 Colall i g S0 Sal 26

Then he ordered the nagiis, and it was carved to be struck by the Muslims for the prayer, and

while they were [doing] that, then ‘Abd Allah ibn Zayd saw [...].

The chronology is indicated by fa-baynamd [...] idh [...]. First, the Prophet requested a nagiis.
Then, people found two pieces of wood (khashabatayn) as indicated by Malik, as well as ‘Abd al-

Razzaq and Ibn Hisham in their second reports. These two pieces of wood are then carved or
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chiselled to be given the shape of a nagus. But, while — fa-baynama — they were carving and
preparing the nagiis, then ‘Abd Allah ibn Zayd had his revelatory dream, so that, the recipient of
these narratives can assume, the ndgqiis was never used.

The same idea, though with slightly different words, is expressed in Ibn Sa‘d’s first

recension.
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Some of them said the nagqiis, and while they were [doing] that, then ‘Abd Allah ibn Zayd slept

and he was shown in his sleep/dream that [...].

This version is less straightforward, since it does not say what they were exactly doing when
‘Abd Allah had his dream, as if the clause introducing the carving of the nagiis, starting with fa-
nuhit, had been omitted or forgotten. The pronoun dhalik is not particularly precise by itself, so that
if we remove the carving-clause, then it is much more equivocal and difficult to interpret. It could
well be that some of them suggested the nagiis, and while they were using it, ‘Abd Allah ibn Zayd
had his dream. The only reason to exclude this interpretation is to believe that the ‘original’ meaning
is conveyed by Ibn Hisham’s and Darim1’s versions and that it has been altered by transmitters in
Ibn Sa‘d’s chain. In terms of vocabulary, we find here fa-bayna, instead of fa-baynamda, which are
synonyms, and, instead of ra 'd, he saw [in his dream], a longer sentence: nam [...] fa- uriya fi al-
nawm, he slept and was shown in his dream. The presence of the exact same words, hum ‘ala dhalik,
in the same context but with slight variations seems to indicate that Ibn Sa‘d has a similar version to
Ibn Hisham’s and Darim1’s texts among the four he merges to produce his first recension. In this
merging process, he keeps bits of this version and bits of the others, which then results in the hybrid
version we have in IS1. Ibn Sa‘d probably considers the versions similar enough to be merged.
In the same vein, the second report in the recensions of ‘Abd al-Razzaq and Ibn Hisham
introduces the eighth form of the verb amara indicating that the Prophet and his companions were
deliberating, itamara al-nabiyyu [...] wa ashabuhu. Then comes again the chronology with fa-bayna

[...] idh [...]. But in this case, it is while ‘Umar ibn al-Khattab was about to purchase two pieces of
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wood for the ndagqiis, that he had a dream. In this narrative, the nagiis is neither struck, nor carved or
chiselled, ‘Abd Allah ibn Zayd disappears, and only ‘Umar becomes the inspiration for the adhan.

Both ‘Abd al-Razzaq and Ibn Hisham do not seem to consider this version as authoritative,
since they mention it after the ‘more common’ dream story with ‘Abd Allah ibn Zayd in the primary
role. They could have given only the ‘Umar report, but since it is quoted with others, despite the
contradiction, there must have been some doubts regarding the ‘historical’ version, and perhaps a
political agenda behind. Also, Ibn Hisham clearly abbreviates the text. The chains of transmission
by ‘Abd al-Razzaq and Ibn Hisham for this report are exactly the same, the introductory sentence is
identical, but then, Ibn Hisham removes a segment: kayf yaj ‘aliina shay ‘an idha aradii jam'a al-
salahi ijtama ‘i laha, ([they thought about] how they could make something that would enable them
to gather [people] for prayer when they wanted to do so). The sentence supplies only a qualification
and its omission does not change the general meaning. Yet, it indicates that Ibn Hisham has a main
version, the ‘usual’ dream story that he reports first, and a secondary version, which he quotes as
well, but abridged, because it is redundant and probably less important or accurate. As we have seen
in C1, the presence of ‘Umar might be due to political reasons. It is a Meccan isnad and Ibn Jurayj
is present in both C1 and these two truncated versions of C3. Ibn Jurayj might have been trying to
provide support to ‘Umar by circulating a narrative which did not fully contradict the others, but that
rather emphasised the role played by the second caliph. Since both ‘Abd al-Razzaq and Ibn Hisham
mention the ‘Umar narrative after the common dream-narrative, it can also reflect an intervention of
‘Umar at a later stage in the adhan development. Further research is necessary in order to explore
the potential link between Ibn Jurayj and ahadith promoting ‘Umar ibn al-Khattab. In the adhan
story, it is clear that Ibn Jurayj participates in enhancing ‘Umar’s authoritative position with regard
to the establishment of the adhan. Additionally, the two reports by ‘Abd al-Razzaq and Ibn Hisham
take a stance against any use or fabrication of the ndgqiis. In both cases, Ibn Jurayj seems responsible
for this orientation, which is either absent in the other narratives or less emphasised.

The chronology of the events reflects how people remembered them and thought about them.

It seems that some narrators or transmitters felt uneasy to let people understand that the nagis had
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been actually struck by Muslims as a call to prayer. Indeed, there were reasons for some later
transmitters to hide that the nagiis could have been used by Muslims.

In Medina, Muslims, Christians and Jews were negotiating with each other the use of a
relatively small territory. They were neighbours, who were interested in maintaining relatively good
relationship despite their differences and occasional conflicts. With Muslims growing in power,
tensions increased. And the Conquest accelerated the creation of hostile divisions between the
communities. Christians often rallied the Byzantine empire, becoming thus Muslims’ direct enemies.
Even on conquered territories, many Christians retained their faith and as much customs and rituals
as their peace treaties would allow them. By doing so, they were marking their attachment to their
faith which could be interpreted as their opposition to the occupying forces. Hence, Muslim
authorities adopted measures to limit Christian ability to openly confront them. Already in the peace
treaties, banners, crosses and nagiis were sometimes forbidden to decrease Christians’ visibility and
restrain their freedom. Christians were never allowed to build new churches as well.?*° This did not
prevent them to live, work and even reach high hierarchical positions in the Muslim realm. But
Muslims were visibly in need of exercising a tight control over their non-Muslim subjects.

At the same time, the Prophet was becoming slowly the sole authority for Muslims, and the
main example in terms of righteous life. If the behaviour of the Prophet, as it was remembered or
retold, did not correspond to the decisions of the caliph, the latter’s authority could be undermined.
Thus, the Prophet encouraging Muslims to carve and strike a nagiis does not constitute the kind of
example that either the rashidiin or the Umayyads were likely to promote. After the Prophet’s death
and with the effects of the Conquest, there was indeed reason to hide such an inconvenient detail.
Some even removed the nagiis because they probably could not believe or wanted to hide that
Muslims truly thought of striking it.

On the other hand, the nagiis might not have been used by the Muslims. Then narrators and

transmitters may simply have been clarifying a potential or real confusion, due to the unclear verbs

250 Regarding the description of this evolution in Muslim and non-Muslim relationships, see in particular LEVY-
RUBIN 2001 and for the treaties Donald Routledge HILL, The Termination of Hostilities in the Early Arab
Conquests, A.D. 634-656. London: Luzac, 1971.
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introduced in the nagiis clause. Hence Ibn Sa‘d’s first and Abt Dawiid’s last narratives, for instance,
remain neutral and highlight the confusion by choosing the word ‘thing’.

In the blurred memories about the origins of the adhan, the nagiis remains steadily attached
to the Islamic call to prayer. Transmitters who did not like its presence or thought it could lead to
confusion, did not remove it, probably because of its bond with the story in everyone’s memory.
Therefore, they chose stratagems to diminish its role or influence. One of these stratagems consists

in stating the Prophet’s disapproval.

3.3.5 Karihahu: The Prophet’s disapproval

While most of the reports do not express any judgement when it comes to the biig or the nagiis, five
of them made it clear that Muhammad disliked one or both of them. Again, none of these reports
agrees with any other in their specific wording. The second report by Ibn Majah clarifies that the
Prophet disliked (kariha) the biig because of the Jews (min ajli al-yahiidi) and the nagiis because of
the Christians. Ibn Hanbal, in his first report, narrates that the Prophet disliked the nagiis because of
the Christians approving of it or because it was suitable for the Christians, li-muwafaqatihi al-nasara.
Ibn Sa‘d simply indicates, in his last narrative, that some mentioned the ndgiis and his people, and
the Prophet disliked iz, that is the instrument itself or the general idea of using a Christian ritual.
Justifications for this feeling are not provided. Finally, Darimi and Ibn Hisham agree that the Prophet
only expressed his dislike for the biig, while he did not say anything about the ndagiis, that he even
requested.

The three first karihahu versions have al-Zuhri as common link, whereas the two last ones
are narrated by Muhammad ibn Ibrahim ibn al-Harith through Ibn Ishaq. Since Ibn Ishaq narrates
from al-ZuhrT according to Ibn Hanbal, al-ZuhrT could be the origin of this detail. In fact, both Ibn
Hanbal and Ibn M3jah report from Muhammad ibn al-Harith and al-ZuhrT and in both cases, it is the
version passing through al-ZuhrT which features karihahu. Yet, if we conclude that al-ZuhrT is
responsible for the karihahu version, then we need to explain why Darimi and Ibn Hisham did not
mention him. In the case of Ibn Hisham, it might be an omission since he quoted only Ibn Ishaq and

no further transmitters. But Darim1 gives two different asanid, none of them mentioning al-Zuhri.
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Since he is the only one not reporting from al-Zuhri, his chains of transmission might be spurious,
or he could have merged several versions giving only two chains of transmission. It is also possible
that the karihahu clause came later or from different sources and it was merged with versions of the
dream story which had better isnad but did not have this clause. Some scholars obviously deemed it
important to preserve the clause even if it was not coming from reliable sources. The presence of the
nagqis was apparently problematic for them and the Prophet’s disapproval was the strongest message
they could send to the Muslim community in order to incite them to avoid the Christian instrument.

Abii Dawud’s fifth version solved the issue by replacing the nagiis with shay’ (a thing), but
this confirms to us the contentious presence of the nagiis and the potential confusion that some saw
in its mention. In fact, without the karihahu-clause, one senses an open attitude from the companions
of the Prophet and the Prophet himself towards non-Muslim instruments. They give the impression
to be seriously considering using these instrument, as if they were tools made for this purpose. They
might have manufactured them and even played them. But for many Muslims living in post-Conquest
time, this way of thinking about Christians must have been difficult to understand and even more to
apply. Then it was probably easier to adapt the narratives to the new social environment with the
karihahu clause, than to imply that Muhammad let Muslims use a Christian instrument without
condemning it.

This addition does not mean that the transmitters were deliberately modifying the narrative.
They might have thought that it needed to be clarified, notably that the instruments were not adopted,
and moreover, it would have been wrong to do so. What appears now as an addition could have been
perceived by some as a clarification, a paraphrase. In chapter 4, the writings of some Muslim jurists
of the second/eighth and third/ninth centuries will shed light on the Muslim animosity against
Christians and their ndagiis, providing us with a vivid impression of the atmosphere in which C3’s
narratives were being circulated.

The trumpet and in one narrative the banner too are less problematic. Less words are spent
on excluding or condemning them, as if only the ndgqiis could be a serious threat for the righteous

practice of the Islamic ritual and the memory of its origins, as well as the anti-Christian propaganda.
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3.3.6 The trumpet and the banner

The Jewish trumpet does not feature in as many reports as the nagiis. As we said, it is very unlikely
that Muslims used a military instrument to call to prayer. The narratives might be accurate when they
describe the people ‘mentioning’ or ‘suggesting’ the trumpet, but the Prophet never orders a trumpet
to be made or blown. But if we postulate a later addition of the trumpet, we face the same problem
as with the ndagiis: it could not have been added after the Conquest, for the tensions between Muslims
and Christians apply to Jews as well. Already during the caliphate of ‘Umar ibn al-Khattab (r.
13/634-23/644), Jews and Christians seem to have been expelled from the Hijaz, and the presence
of non-Muslims in the region was said to have been regulated.25 !'Nevertheless, it seems that most of
C3’s narratives were based on late recension of the proto-narrative, since the word ‘biig’ only is
being used, not ‘garn’.

At this point, it is interesting to look more closely at the chains of transmission. The mention
of the biig in the third category can be traced back to al-Zuhrt (d. 124/742) at least, if we follow the
common link theory, and to Medina. Yet, a report in Abii Dawtd’s collection, D1, gives yet another
isnad: Ziyad ibn Ayytb (d. 256/866, Baghdad) and ‘Abbad ibn Musa al-Khuttalt (d. 203/818,
Baghdad) < Hushaym (d. 183/799, Wasit) < Ja‘far ibn Iyas Abii Bishr (d. ¢. 126/743, Wasit) < ‘Abd
Allah Abt ‘Umayr ibn Anas ([?], Basra) < his uncle. This chain is isolated from the others in the
sense that it does not pass through any common link. It is also an Iraqi chain, Baghdad < Wasit <
Basra, which indicates that the narrative travelled northwards already before or at the very beginning
of the second/eighth century. In fact, the report differs from the others in several aspects. Its narration
is more cohesive and does not contain the ellipses, characteristic of many reports in C3. Besides,
interesting additions appear in the gaps. Firstly, it is suggested to the Prophet to raise a banner, rayah,
that would indicate the time of prayer. When people would see the banner raised, they would call
one another and gather. But the idea did not meet with the Prophet’s approval. There was apparently

in Medina a mosque called the ‘mosque of the banner’, masjid al-rayah.*** Yet, we do not know

251 See Giorgio Levi DELLA VIDA & Micheal BONNER, “‘Umar (1) b. al-Khattab,” in: EP%.
252 See LECKER, “Muhammad at Medina: A geographical approach,” in: Jerusalem Studies in Arabic and Islam
6 (1985), 30.
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whether it was named because it had or used a banner or for any other reasons, since banners were
exhibited during military campaign, there might be other interpretations. The banner, like the fire,
was not a sensible suggestion, and if it was suggested, it must have been rejected at once.

After the banner, the trumpet appears in the discussion as a potential means to call to prayer.
But the usual words, biig and garn, do not appear here. We find a totally different word, al-qun ",
which means a pipe or a trumpet. The meaning is the same as with biig/qarn, yet the different
terminology indicates an altogether different version, which evolve independently from the other
recensions, retaining thus its particularities. The word shabbiir, the Arabic equivalent for the Hebrew
shofar ("91W), which appears only in this version, further supports this hypothesis. The word might
not have been used in Medina, for it never occurs except in this kadith and would have been added
in the course of an oral transmission by someone who thought necessary to specify the meaning of
al-qun “ in the context of this narrative. In fact, the qun ‘ could have been understood as the military
instrument. The shofar was not initially the religious instrument par excellence. More research on
this point could reveal when the word ‘shofar’ started referring to a religious ritual in particular and
thus convey more information regarding the dating of the wording of Abt Dawiid’s first narrative.

We are also told that a man called Ziyad says that the shabbiir belongs to the Jews. The exact
identity of this Ziyad is not clear. The companion called Ziyad ibn Abih was born at the time of the
hijrah and could not have been the one talking here. Even if we ignore who Ziyad was, it remains an
indicator of the singularity of this report, since it is the only one featuring this Ziyad.

The shabbir is not approved and for the second time, the disapproval is conveyed by lam
yu jibh, and not kariha, as we saw previously. This expression participates in singling out the
narrative. The reason for it not to be accepted is its association with Jews’ matters, Aiuwa min amri
al-yahiidi. The same sentence serves as justification for the implicit reject of the nagiis, for which,
however, no disapproval, neither lam yu ‘ajibhu, nor karihahu, is expressed. Additionally, there is no
indication of any making of the ndagqiis, through an order of the Prophet (amara) or the carving of the
instrument (nuhita).

Here comes ‘Abd Allah ibn Zayd, about whom nothing had been said so far. We are told

that he leaves, anxious because the Prophet is worried. And that night, he had his vision. The dream
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shall be covered in the next section, but this introduction illustrates further the additional
justifications, characteristic of this report (D1). Because of all these supplementary narrative
elements, the report looks like a cohesive ensemble, a full narrative, rather than sparse and almost
unconnected syntagma, as it is the case in most of the other ahadith. The addition of elements like
the flag and ‘Abd Allah ibn Zayd’s feeling also provides more context. It gives a grasp of the
animated discussions which took place around the creation of the adhan. These additions could be
the product of someone’s imagination. They would have been invented to give more sense to the
otherwise meagre narrative. They cannot be found in any other reports because they evolved among
transmitters, who might not have had contact with other versions of the narrative.

On the other hand, strong evidence is lacking to question the authenticity of the information
added in this version. All the additions seem plausible. The proto-narrative could have included
originally these elements, and maybe others as well. Over time, some of them were lost through
inaccurate oral transmission, incomplete notes or summary-like versions. Yet, one cannot exclude
the possibility that other transmitters than those quoted in this chain, heard this different version and
did not trust it. The version would have remained unique not because of its isolation but because it
was not deemed authentic.

The banner constitutes a characteristic of this narrative. Hence, it is tempting to see it as an
addition, like the word shabbiir. Yet, this mere supposition does not lay on solid grounds. Banners
were important in the early first/seventh century. In the Conquest treaties preserved by later Muslim
historians, the banner of the Christians is often forbidden, along with the cross. Such restrictive
clauses indicate that banners were used for religious ceremonies and processions. It shows as well
that banners were identified as religious symbol, similar to the cross. Muslims, who were using
banners themselves, could have felt the need to forbid Christians to use them, in order to avoid
creating religious confusion or to establish a religious exclusivity. Furthermore, Muslim authorities
were certainly concerned about the Christian visibility in the newly conquered landscapes, so that
they tried to reduce the most visible of their religious symbols, like, in modern day, the French ban
on the Islamic headscarf or the Swiss ban on the minarets. This tells us for sure that banners played

a role as religious symbol for Christians and Muslims alike. It is therefore possible that someone
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suggested using a banner to call the believers to the prayer. Therefore, we do not have enough
information to determine whether the banner was added later or belonged to the proto-narrative and
was removed by transmitters who found it irrelevant or improbable.

It is however clear that D1 was narrated orally first. It was embellished considerably before
reaching its written form as a cohesive whole, more complex than the other narratives which share
the same basis but did not reach this level of cohesiveness and details.

Abii Dawiid’s first report reminds us the difficulty that the reconstruction of the proto-
narrative represents. It might have contained more elements than those in common between all
recensions. Some details could be preserved in certain reports and be omitted in others. Despite the
lack of certainty, it is important to pinpoint these elements and leave the doors open for a

modification of the hypothetical proto-narrative if new evidence is being unearthed.

Summary of the findings

We found in the introduction to the dream-narratives the outline of the proto-narrative revealed in
the analysis of C1 and C2. A concern is described regarding a way to gather people for the prayer
and well-known means are suggested. Yet, C3 distinguishes itself from the two previous categories
on several points, which stress its singular evolution. The ndagiis is not unchallenged contrary to what
has been shown so far: some narratives do not mention it, while others have found a way to exclude
it with the karihahu clause. This clause is specific to C3, it is not featured and not even implied in
the other narratives of C1 and C2. It reflects an evolution in the Muslim society towards more
distance from Christians and Jews, and thus later modifications of the proto-narrative. As for the
shabbiir and the banner, they remind us that we do not have all the details of the proto-narrative,
some might have been lost and others could be preserved only through a rare chain of transmitters,
such as the one in D1. The lexical and thematic diversity within this introductory part strengthens
the impression of a narrative transmitted orally for a time and written down after it was considerably
modified. The next section on the dream introduces the main distinguishing element of the third
category, which convey an even greater level of diversity although it is the only common elements

to C3’s narratives.
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3.3.7 The Dream

The impression of disparity between the ahadith that comes out of the analysis of the introduction
only becomes stronger with the investigation of the dream. The transmitters seem to always disagree
and the divergences are greater, to the extent that few versions display enough similarities to be
associated with each other. Additionally, research on dreams in Islam still requires some attention to
unveil all the rich aspects of this wide field of studies. In particular, dreams in legal and historical
ahadith, which would have been a very useful point of comparison in the present case, have not
attracted scholars’ interest so far and remain a bit of a mystery. Recent publications have nevertheless
contributed with important conclusions regarding dreams and their use in Islamic literature, due in
particular to the thorough studies of Leah Kinberg.

Kinberg has worked extensively on the purpose of dreams in Islamic writings. She focuses
on “literal dreams”, dreams which do not require interpretation, and among her main recurrent
conclusions is the similarity between the use of dreams and ahdadith for guidance and legitimising
purposes.”® As line of investigation, she cares “about the parties or currents in Islam that were
interested in relating” those dreams.”®* Such a question helps unearth the needs that triggered the
creation or the circulation of a dream narrative and thus understand the context in which they had
emerged.”

In the introduction to her edition of the Kit@bh al-manam, she highlights some of the main
features of these ‘literal dreams’ of the “manam-type” as she calls them. They are usually introduced
by few words which set a specific context and they all “share an edifying purpose”.?*® Their message

is often delivered in a discussion between the dreamer and a deceased person, and it might contain

253 Leah KINBERG, “Literal Dreams and Prophetic Hadith in Classical Islam — A Comparison of Two Ways of
Legitimation,” in: Der Islam 70, no. 2 (1993): 282; she treats the legitimisation function of dreams in an earlier
article: KINBERG, “The Legitimization of the Madhahib through Dreams,” in: Arabica 32 (1985): 47-79, in
which she shows “the similarity between the dream and the hadith as literary means of expression. They both
reflect ideas and tendencies prevalent in Islam, and both are used as means of legitimization”, p. 78.

254 KINBERG 1985, 78: since dreams were generally recognised as authoritative vehicles of the truth, they were
used to promote that which some considered as the truth. As a result, they could be as much real as invented,
and the question “whether such dreams existed is superfluous”, as she argued in EP.

255 See KINBERG, “Qur’an and Hadith: A Struggle for Supremacy as Reflected in Dream Narratives,” in:
MARLOW, Louise (ed.), Dreaming Across Boundaries: The Interpretation of Dreams in Islamic Lands. Boston:
Ilex Foundation and Harvard University Press, 2008, 41.

256 Ibn Abi al-Dunya, Morality in the Guise of Dreams. Ed. and introduction by Leah KINBERG. Leiden: Brill,
1994, 25-26.
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invocations, which the dreamer memorises.””’ The adhan dream is similar to the dreams that she
describes. This could indicate that it follows a certain pattern of Islamic dream narratives and pertains
to this manam-type. Hence her conclusion could apply on the present case as well. In fact, Kinberg
states that dreams “of that kind mostly tell about people who memorize invocations that can help
overcome crises”.?*® Her methodology and her conclusions shall therefore accompany the following
analysis of the dream from which the adhan is said to have originated in C3.

The two most recent publications on dreams in Islam, Lory’s Le réve et ses interprétations
en Islam and Sirriyeh’s Dreams and Visions in the World of Islam, introduced the topic in general
terms, with less detailed analysis of the primary sources than in Kinberg’s work.>*’ Consequently,
they offer a useful overview of the topic, while lacking the depth necessary for the present
investigation. Likewise, Lamoreux focused on manuals of dream interpretation, which are irrelevant
in our case.®® As for Schimmel’s Die Trdume des Kalifen, it is a collection of dreams from personal,
literary and others’ experiences, which is mainly useful for anthropological studies or application of
dreams interpretation theories, but less for textual analysis.**'

The main point of comparison for this section on the adhan dream is therefore Kinberg’s
study, and parallel dream features found in later manuals of dreams interpretation. The Muntakhab
al-kalam fi tafsir al-ahlam, purportedly attributed to Ibn Strin (d. 110/729), has been taken as an
example, mainly to show the commonality of the green garment, a feature of the adhan dream.***
Yet, since the adhan dream is clearly a literal “self-explanatory” dream, it is closer to those display
in K. al-manam, than the ones in such manuals, for it does not contain any symbolic elements, except

263

for this green garment.” As for the comparison of each version, I shall start at the structural level,

257 KINBERG 1993, 279; and Ibn Abi al-Dunya/ KINBERG 1994, 25.

258 Tbn Abi al-Dunya/KINBERG 1994, 25.

259 Pierre LORY, Le réve et ses interprétations en Islam. Paris: Albin Michel, 2015; and Elizabeth SIRRIYEH,
Dreams & Visions in the World of Islam: A History of Muslim Dreaming and Foreknowing. London: 1. B.
Tauris, 2015.

260 See LAMOREAUX 2002.

261 Annemarie SCHIMMEL, Die Triume des Kalifen: Triume und ihre Deutung in der islamischen Kultur.
Munich: C. H. Beck, 1998.

262 See Ibn Strin, Muntakhab al-kalam fi tafsir al-ahlam, 1990, p. 54. See N195 of the present work regarding
the authorship and dating of the Muntakhab. In the present case, I am interested in the content as examples of
prominent themes in dream-narratives, the dating of the texts is therefore irrelevant.

263 Tbn Abi al-Dunya/KINBERG 1994, 45.
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with four different groups. Here is again the table with the content of C3’s narratives, in which the

dream section has been highlighted.

introduction

biig

naqis

karihahu

‘Abd Allah ibn Zayd
the dream
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Th=Ibn Hisham; AR="Abd al-Razzaq; D=Abu Dawid; T=Tirmidhi; Q=Ibn Majah;
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Table 7: C3 — The dream and its main components.
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In the first group that I have delineated, we find the two versions containing all the narrative

elements, Ibn Hanbal’s first report and Darim1’s unique recension (IH1 and Darl). Then, three

versions do not mention the igamah, but display all other components, the first narrative in Ibn

Hisham’s, Ibn Majah’s and Ibn Sa‘d’s recensions (Ih1, Q1, IS1). They belong to the second group.

Abii Dawiid’s and Ibn Hanbal’s second narratives are omitting the same details, so that they have

been gathered in the third group (D2, IH2). And the remaining narratives, which are too eclectic to

be categorised according to any common criteria, form the last group.

Structural comparisons — group 1: The ‘complete’ versions [IH1 and Darl]

The two versions gathered here do not only contain all the components of the dream narrative, they

also follow a very similar structure and use an almost identical vocabulary.
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Table 8: C3— Structural analysis of the dream-narratives IH1 and Dar1.
The dream happened at night. A wanderer (#@ if) wanders towards ‘Abd Allah ibn Zayd, wearing
green garments and holding a ndgiis in his hand. Then comes the discussion between ‘Abd Allah ibn
Zayd and the stranger, who is directly identified as a ‘servant of God’ (‘abd allah to be taken not as
a name but in its literal sense). The companion asks the stranger whether he would sell his ndagiis.
When the latter enquired what he would do with it, ‘Abd Allah answers they would call to prayer.
He employs here the verb, da ‘a, which is probably a hint to indicate that the adhan had not yet been
introduced as a religious term in relation with the prayer. The expression da ‘@ ila al-salah is not the
one attested in the Qur’an, which displays the verb nada as we saw. This could be the sign of a
regional usage different form the Medinan — or Qur’an’s — one and hence the remains of an oral
transmission, in which the transmitter narrated the sadith in his own words. It might also come from
a scrupulous transmitter who heard or read adhdhana and modified it to make the story more
idiomatic. In both cases, we see a controlled narration and a careful selection of exact vocabulary.
The end of the dream narrative is the same in both version, except from the description of
all the formule of the igamah by Ibn Hanbal and a summary-like version by Darim1. Only six among
the twenty versions mention the igamah. The enumeration of the exact formule of the adhan,
together with the igamah in these six narratives, signals clearly a dogmatic message, stronger than

the one expressed in the second category. The narratives are promoting a clear and detailed practice
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of the adhan and, for some, the igamah as well. Then again, most of the transmitters did not include
the igamah, so that the discrepancy between these two, otherwise very similar, versions could
indicate that the igamah was added later and only few transmitters decided to include it or heard
about it. The disparities in the practice of the calls to prayer can still be observed today, and it is
absolutely transparent in the narratives of the third category. Yet, the fewer mentions of the igamah
can indicate that it was deemed less important, or it could not be associated with the history of the
introduction of the adhan. It could have belonged to a version which was circulating on a smaller
scale and was merged with the more popular recensions. All these interpretations are possible and
different transmitters might have had different reasons not to include the igamah. Ibn Hanbal quotes
both the adhan and the igamah in their entirety, leaving no space for confusion or misinterpretation.
His intention seems clear: people need to know the unique orthodox way to call to prayer. Ibn Hanbal
was obviously concerned by the lack of unicity in the practice of the adhan and the igamah. Darim1
displays a summary-like version, yet he might share Ibn Hanbal’s concern, since their versions are
very close.

Finally, it does not come as a surprise to find common transmitters for such similar
narratives. The chain Ya‘quib ibn Ibrahtm ibn Sa‘d (d. 208/823) < Abii Ya‘qub Ibrahim ibn Sa‘d (d.
c. 185/801) < Muhammad ibn Ishaq (d. ¢. 159/767) appears in both cases. Although it is likely that
Ibn Ishaq, who was interested in Muhammad’s biography, narrated a version of this story, it is
impossible to evaluate exactly which one it was or whether he told different versions at different
times to different people. It is however certain that such a popular story could not possibly be
transmitted by so many people without suffering numerous variations, due to spelling mistakes and
inaccurate oral transmission or particular political and/or religious agendas, as well as personal
preferences or concerns. Small vocabulary discrepancies, like marra bi- or hadha al-naqgiis are likely
to pertain to transmission inaccuracy, while more important additions and omissions, like the
mention of the igamah in its entirety or in a shortened version, might be attributed to particular
agendas, preferences or concerns. If we follow the chains of transmission, the igamah would have

been added later than the generation of Ibn Ishaq, since most of the narratives reported from him do
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not include it. Little is known about Darimi, but this comparison suggests that he did not mind

summarising the narratives he collected, probably similar to what Ibn Hisham did.

Structural comparisons — group 2: Everything but the igamah [Th1, Q1 and IS1]

The first narratives by Ibn Hisham, Ibn Majah, and Ibn Sa‘d contain exactly the same elements as
the two previous examples, but they completely omit the igamah. Here again, ‘Abd Allah ibn Zayd
dreams of a man, dressed in green, with a ndgiis in his hand. Instead of selling the instrument, the

man taught ‘Abd Allah the adhan only, without mentioning the igamabh.
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Table 9: C3- Structural analysis of the dream-narratives Ih1, Q1 and IS.
Ibn Ishagq is again said to have been transmitting these ahadith, and the chain al-ZuhrT (d. 124/741-
2) < Sa‘1d ibn al-Musayyab (d. c. 94-96/713-715) is quoted by Ibn Sa‘d. This could suggest that Abt
Ya‘qub Ibrahim ibn Sa‘d or his son are to be held responsible for the addition of the igamah on a
narrative, which was otherwise quite uniform. Yet, contrary to the first two narratives discussed
above, these three dream narratives display greater dissimilarities, as revealed by the comparative
table. Ibn Hisham’s and Ibn Majah’s recensions are almost identical, apart from the differences in

the introduction and ‘Abd Allah ibn Zayd’s answer to the question ma tasna * bih, what [will] you do
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with it. While the introduction can be omitted by a transmitter who deemed it redundant, the second
difference, ‘Abd Allah ibn Zayd’s answer, brings forth interesting considerations.

Ibn Hisham’s version, which is mirroring the two previously analysed narratives by Ibn
Hanbal and Darimi, uses the expression da ‘wa ild al-salah: ‘Abd Allah said he would like to buy the
nagqiis so that nad ‘a bihi ila al-salah, we call with it to the prayer. Conversely, Ibn Majah’s version
employs the expression found in the Qur’an: unadr ild al-salah, as the narratives of C1 do. The verbs
da ‘a and nada are semantically almost identical and they both indicate that the adhan had not been
introduced yet. There might be a regional difference between them, since the verb nada could reflect
a Medinan vocabulary as indicated by its use in the Qur’an. But the chains of transmission in both
versions are mainly Medinan which challenge a regional interpretation here. The verb da ‘@ is
therefore either a synonym of nada or a later formulation that aimed at indicating a pre-adhan time
with a contemporaneous neutral verb, that is da a.

As for Ibn Sa‘d’s narrator, he chose to be more explicit and explains that ‘Abd Allah ibn
Zayd wants to strike (daraba) the naqiis to gather the people for the prayer, li-kay adriba bihi li-I-
salahi li-jama ‘ati al-nasi. Ibn Sa‘d’s version is more detailed than the two others. This could be
understood even in Ihl and Q1. Such difference in the wording of segments otherwise identical in
their meaning usually indicate an oral transmission. Some transmitters would have understood the
meaning but forgot the exact words employed, so that they rendered the memorised narrative in their
own words. It is also possible that Ibn Sa‘d merged different versions that he gathered, and like al-
BukharT in C1, he did not hesitate to favour one version over the other, without mentioning the one
that got deleted. The multiple chains of transmission for this unique narrative seem to support this
hypothesis. Likewise, the two other versions confirm the existence of different options, which Ibn
Sa‘d could have merged to create his own hybrid version.

All in all, these terminological discrepancies show the emphasis on the meaning, which is
always the same, to the cost, sometimes, of the exact wording. In fact, none of the discrepancies
between all the versions of this category affects really the core of the story. The conclusion which
comes naturally to the audience of these narratives is that the adhan was performed in such a way at

the time of the Prophet and, as a consequence this example ought to be followed.
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Finally, it is important to notice, that the similarities between the contents increase with the
similarities between the chains of transmission. The two first narratives had more transmitters in
common, and they were almost identical; while these three narratives display more differences in
their chains of transmission and thus in their contents. This can be observed with the two following

narratives, the third narratives by Ibn Hanbal and the second by Abi Dawid.

Structural comparisons — group 3: Same chain, same content [IH2 and D2]

We have here verbatim two identical versions, with identical chains of transmission from ‘Abd Allah
ibn Zayd ibn ‘Abd Rabbih to Ya‘quib ibn Ibrahim ibn Sa‘d. It is a perfect example of Gorke’s

“consistent type” of narrative with its “true” path of transmission.”**
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Table 10: C3 — Structural analysis of the dream-narratives IH2 and D2.
As a common feature, they share the omission of the green garments that the man appearing in the
dream is said to have been wearing in the five previous narratives. Outside this detail, the structure
is similar to the one in the other narratives and the wording varies again, but without altering the
main message. Both the adhan and the igamah are fully described, and the repetitions correspond
with the most common Sunni practice. The verb da '@ is used, which is apparently common to most

dream narratives.

264 GORKE [2] 2003, 207.



115

As for the remaining narratives, they comprise mostly fewer details and resemble therefore
a summary-like version. The table also shows that they display different elements and cannot be

usefully compared in terms of structure.

Summary of the findings

Despite their differences, all three groups display a fairly similar structure. By comparing and
contrasting the narratives within each group, I have shown the correlation between the chains of
transmission and the content. Different chains of transmission were linked to different contents in
terms of vocabulary and syntax, as exemplified by the second group. Similar chains gave similar
contents with only slight variations, like in the first group. And finally, the identical narratives of the
third group had exactly the same chains of transmission. By contrast, the second group exemplified
the stress laid upon the meaning to the detriment of the form and the wording, a technique that easily
leads to variations in the content, even with similar chains of transmission. Finally, two methods of
hadith transmission appeared: the summarising method applied by Darimi to concentrate the
narrative on a central topic, even though this requires the removal of some elements; and the merging
method, applied by Ibn Sa‘d (IS1) to condensate probably similar narratives in one single text, even

though this requires again the removal of some elements.

Moutiin comparisons: The green garment

In eight narratives, the stranger who visits the dreamer is said to have been dressed in green garments.
A comparison of the asanid shows no potential origin for the introduction of this element. Five chains
start with ‘Abd Allah ibn Zayd ibn ‘Abd Rabbih, while the four other chains with him do not feature
the green garments. Ibn Ab1 Layla appears in three of them and Sa‘1d ibn al-Musayyab in two, both
of them are also quoted in one narrative, that does not contain the green garment. Later, Ibn Ishaq is
a transmitter in four of the narratives with and three of them without the detail in question. In sum,
none of the chains of transmission possesses a common transmitter which could, at first glance, be
held responsible for the introduction of the green garment.

A look at the cities reveals that, until around 150, Medina was the main place where the

green-garments narratives circulated, but this is the case for most narratives’ elements. Conversely,
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they were not present in Mecca, since the two Meccan chains along with another Meccan transmitter
are not linked with the detail. At later dates, the narratives are found in many other cities. Then again,
one is forced to admit the absence of any clear signs suggesting a potential fabrication of this detail.

At a semantic and metaphoric level, the green garment constitutes a sort of clarification. The
Qur’an already tells us that green is the colour of the silk garments that believers will wear in Heaven
(Q. 76:21; 18:31) and the cushions on which they will rest (Q. 55:76). Green is also the colour of the
earth when God sends rain to humankind (Q. 22:63). In the realm of the Qur’an, green is therefore
associated with Heaven, fertile grounds, and God’s favour towards his creation. Such association
does not come as a surprise among people living on lands dominated by deserts. Any trace of green
vegetation for desert dwellers, even before the Qur’an revelation, must have evoked utterly positive
feelings and sensations. In this sense, the Qur’an simply uses the most appropriate colour language
to address its Arab audience, confirming an old perception rather than creating a new symbol.

The green colour appears often in the dreams mentioned in the Muntakhab al-kalam fi tafsir
al-ahlam, either on garments like in the adhan story, or in fields and lands and it is systematically
interpreted as a good sign. In particular in chapter 29 “fi al-kasawati wa-ikhtilafi alwaniha wa
ajnasiha”, a simple search of the root khi-d-r reveals 77 occurrences, many of which are dreams in
which a man is dressed in green garments (al-thiyab al-khadir) or sees a green land. By contrast, it
is less frequent in the Kitab al-manam, in which there are two occurrences, only one of which is a
green garment.”®> The theme of the green garments might have therefore gained in popularity over
the years, notably with the increasing references to the Qur’an, or ‘Qur’anicisation’ as Donner coined
it. It does not constitute a key element, but rather a stress on the positive outcome brought forth by
the person in green. In the adhan dream, people would therefore associate directly the wanderer with
a good person who brings a trustworthy or divine message. Since the Prophet was alive and gave,
implicitly or explicitly, his blessing to the dream, the green garments were not necessary, and it does
not change much that some transmitters omitted, forgot or added it. The recipient of the narrative

without the green garments still understands that the adhan as suggested by the stranger corresponds

265 See Ibn Abi al-Dunya/KINBERG 1994, no. 24 (pp. 16-17) and no. 53 (p. 36).
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with the orthodox practice. If we consider that the green garments could have been mentioned by
‘Abd Allah ibn Zayd when he originally narrated his dream, we need to explain why later transmitters
removed the detail. One could argue that they found it futile, doubted its authenticity or found it
irrelevant for advocating the right practice of the adhan. However, the development of dream
interpretation in the second/eighth and third/ninth centuries suggests that the green garments might
have gained in importance over the years rather than falling into desuetude. Hence it appears more
as a later addition. And such addition might have been perceived by some transmitters as a symbolic
emphasis: since the stranger is bringing a divine message, he must have been dressed in green
regardless of what ‘Abd Allah ibn Zayd really said.

These small discrepancies, like the use of biig instead of garn in C1, highlight the focus on
the meaning and the freedom adopted by some transmitters when they transmit a narrative: they seem
often to take the liberty of interpreting the text, and deciding which details were necessary and which
ones could be removed, modified or added. There is also a visible adaptation to contemporaneous

audience, vocabulary and references.

Mutiin comparisons: appearances and disappearances of the nagiis

Like the green garments, the ndgqiis is not always mentioned in the dream narrative. In fact, only nine
narratives out of the twenty in total add that the man appearing in the dream holds a nagiis in his
hand, while two of them mention briefly the nagiis as appearing in the dream of ‘Umar ibn al-
Khattab, which is analysed below. One of the nagiis narratives is transmitted by Malik, who seemed
to be uncomfortable with the word nagiis and used instead khashabatayn (two pieces of wood). Malik
must have known the instrument since he mentioned its components to describe it. Did he think
therefore that his audience could ignore the meaning of this foreign word and would not understand
if he were to employ such a specific term? Or did Malik omit the word nagiis deliberately because it
is foreign, and he preferred to employ an Arabic word instead? Would he dislike the term because it
is exclusively Christian and could lead people to think that early Muslims played Christian
instruments? Perhaps this would explain why he did not mention the Jewish trumpet at all. Important

for him is the dream which, in a way, saved the Muslims from having to call to prayer with an
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instrument that belonged to other. Many details have been cut off his narrative, which resembles thus
a short summary of the whole story. In addition, the chain of transmission is truncated, for it stops at
Yahya ibn Sa‘1d al-Umawi (d. 194/810) and does not mention Ibn Ishaq, Malik’s rival, who narrated
the story to Yahy4 according to Tirmidhi.**® Malik apparently used to narrate stories from Ibn Ishaq
that he would modify to adapt them to his liking and remove his rival’s name from the chains of
transmission.?®” Tirmidhi quotes the entire chain with Yahy4 < Ibn Ishaq < Muhammad ibn Ibrahim
ibn al-Harith al-Taymi < Muhammad ibn ‘Abd Allah ibn Zayd < ‘Abd Allah ibn Zayd ibn ‘Abd
Rabbih. Interestingly, his version is even more truncated than Malik’s, suggesting that Yahya
abridged it considerably, when transmitting it to Malik and his son, Sa‘id ibn Yahy4a al-Umaw1 (d.
249/863).

The comparison is important, for Tirmidhi does not mention either the ndgiis or the trumpet,
so that the origin of this change could be traced back to Yahyéa again, rather than Malik. But, while
Tirmidhi alludes to a dream without any more details, Malik talks about striking two pieces of wood
to gather people for the prayer. In Medina, the memory of a link between the nagqiis and the adhan
might have been resilient enough to force Malik to mention the two pieces of wood contrary to
Tirmidhi.

Tirmidhi or Ibn Yahya removed totally the nagqiis, either for the same reasons as Malik used
khashabatayn or to summarise the story and keep only the essential fragments. This summarising
process of narratives has already been described by Juynboll, who noticed that it aims at “drawing
attention to the legal and/or social implications of that fragment”.**® This is easily observable in both
Malik’s and Tirmidhi’s versions, among others. Tirmidhi, who is also involved in the transmission
of C1, might as well have decided to remove details of his version of C3 in order to obtain two closer
narratives. Yet, contrary to al-BukharT in his recension of C1, he did not merge the two versions and

preserved separated texts, which could be linked to the two phases of the adhan development in al-

266 On the conflict between Malik and Ibn Ishaq see inter alia JUYNBOLL, “Early Islamic Society as Reflected
in Its Use of Isnads,” in: Le Muséon 107 (1994): 159-160.

267 See JUYNBOLL 1994, 193.

268 JUYNBOLL 1994, 181.
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Tirmidhi’s view: C1 being the introduction of the call to prayer (nida’) and C3 describing its
development (nida’ to adhan).

A similar omission can be observed in Ibn AbT Shaybah’s version and the second and the
third narratives by Ibn Sa‘d and Abu Dawad respectively, which mention the dream, the man and
his green garment, but then jump to the adhan and the igamah, omitting the part with the naqiis. The
five other narratives which do not mention the nagiis resemble more summaries, for they refer to the
dream briefly, without details. Arguably, these shorter texts can reflect the proto-narrative, because
their length bears witness to an older, more furnished story, most parts of which got lost over the
generations of transmitters. The ndgis would have then been dropped at some point in the
transmission, probably because of its direct reference to a living Christian practice, with which
Muslims did not want to be too closely associated. The removal of the nagiis could then correspond
with the karihahu clause and aim at diminishing the Christian influence in this historical event. It
confirms that the nagqiis, which appears in other, probably earlier narratives, like those of C2, belongs
to the proto-narrative.

Both the green garments and the nagqiis illustrate well the changes that occurred in the
transmission of a narrative at the level of detail. They do not modify the general meaning of the story,
nor do they alter the main purpose of the narratives, but they highlight the liberty that was taken by
some transmitters and their focus on the transmission of the sense rather than the wording with
always in mind a certain goal, a message to transfer. In fact, the omission of the nagiis stresses the
political and religious agendas that some transmitters place above accurate transmission even if
historical details are lost in the process. This conclusion can only be reached when the narratives are
placed in the broader context of the developing tradition of dream interpretation and the growing

animosity towards Christians.

Mutiin comparisons: Adhan and Igamah

At the end of the dream, the dreamer is generally taught how to replace the ndagiis by a call to prayer.
We have seen that the transmitters do not agree on the introduction of the igamah along with the

adhan. They also give different number of repetitions of the formula within both rituals. Most of the
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narratives (13/20) do not mention the igamah. The concern is thus primarily on the adhan, but
contrary to C1 and C2, the third category clearly intends to introduce the final adhan, not the
primitive version of the ritual. An exception ought to be noticed here: Ibn Majah’s second version
explicitly indicates that “‘Abd Allah ibn Zayd saw in his dream the nida’, not the adhan, like in all
other versions. By nida’, one might understand a synonym for the adhan, and thus consider this
difference as the result of a word choice without consequences. Conversely, this can be the reflection
of the chronological confusion with the introduction of the nida’, and its progressive transformation

into the adhan ritual with well-defined and arranged formulee.

——

Another confusion existed between the formula. Although Sunni and Shi'T eventually
reached an agreement regarding the main formula and their order, the number of repetitions seems
to have remained the object of controversies.”® The following table summarises the number of
repetitions advocated by each version. The empty cells indicate either the absence of the igamah in
the narrative or the silence on the formule of the calls to prayer. The numbers correspond with the
number of repetitions of the formula, while the brackets stand for the formula which are not quoted

in full but usually implied.

Ihl Ih2 ARl AR2 D1 D2 D3 D4 D5 T Q1 Q2 MM IHI TH2 IASh IS IS2 IS3 Dar

)45\ )4 2 4 2 4 4 4 @ 1 4

AT Ay & gl 2 2 2 2 2 2 2 @ 1 2

A el aak & il 2 2 2 2 2 2 2 @@ 1 2
aM\sh: A2 2 2 2 2 2 2 (@ 1 2
CM‘ASL‘: ‘5; 2 2 2 2 2 2 2 @ 1 2

)45\ a2 2 2 2 2 2 2 2 2 2

afiay 1 1 1 1 1 1 1 @ 1 1

Table 11: C3 — The formulae of the adhan and the iqamah and their repetitions.

*% See for instance the controversies about the different kinds of adhan performed in Egypt and the failed
attempts to impose uniformity on them them: Iman FARAG, “Querelle de minarets en Egypte. Le débat public
sur I’appel a la priere,” in: Revue des mondes musulmans et de la Méditerranée, no. 125 (2009): 47-66.
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Table 12: C3 — The formulze of the adhan and the iqamah and their repetitions.

Two collectors present a seemingly truncated version of the adhan: Ibn Ab1 Shaybah and
Ibn Sa‘d in his first recension. It is not clear what Ibn Abi Shaybah means by fa-adhdhana mathna
wa aqama mathnd wa qa ‘ada qa ‘dahan, then he called out the adhan twice, and he called out the
igamah twice, and he sat. Does he imply that each formula is to be repeated twice as inscribed in the
table? Or does he want to say that the two calls must be performed twice each? The first interpretation
is closer to the common practice, yet it seems generally agreed that a distinction exists between the
first, the last and the remaining formule when it comes to repetition. The precision about sitting
occurs in two other narratives, the second narrative by Ibn Sa‘d and the third by Abii Dawiid, but
before the igamah: fa-adhdhana thumma qa'ada qa 'dahan thumma gama, and then comes the
second call. Ibn Sa‘d’s and Abii Dawtid’s recensions were narrated by Ibn Ab1 Layla and then spread
in Basra. Ibn Ab1 Shaybah’s version also starts with Ibn Abt Layla but it stays in Kufa afterwards.
Thus, the sitting-break could be a regional feature, which was slightly perverted somewhere along
the chain quoted by Ibn Abi Shaybah or Ibn Sa‘d and Abii Dawtd. The unclear repetitions of the
calls could have been caused by such perversion as well, and the original meaning is now impossible
to reconstruct.

The other unusual presentation of the adhan in Ibn Sa‘d’s first version is even more curious,
for the adhan is quoted in full, but the formula are only pronounced once, except for the second
takbir which is repeated once. Without this single repetition, one could have believed that the
formula were simply listed, to contradict the Shi‘T version for instance. But since the final takbir is

specifically repeated, one wonders whether we have here again a truncated version, parts of which
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were lost in the transmission. The original narrative might have specified that these formulae were
supposed to be repeated, and hence we obtain the usual adhan. This would not come as a surprise
since the narrative contains a ramified chain of transmission with four different branches. It is
unlikely that four exactly identical versions were transmitted by thirteen different narrators. We have
here four versions which were deemed similar enough to be merged in one single narrative, and some
details got lost, as we have already seen in the structural comparison of the second group of narratives
by Ibn Hisham, Ibn Majah and Ibn Sa‘d (Ih, Q1 and IS1). We have already observed this
phenomenon in C1 when al-Bukhari merged two different recensions and rendered a hybrid version.

The single repetition of the adhan formule can reflect an earlier stage of the adhan
development, for the repetitions might have been introduced at a later stage of this development; for
instance, to distinguish the adhan from the igamah. In fact, the main differences between the various
practices of the Islamic call to prayer consist in the number of repetitions, which indicates that it was
not fixed early enough to prevent the emergence of discrepancies. And when the number of
repetitions was tentatively fixed, it was too late to counter the various practices that had spread in
the realm. The main difference appears between the repetition of the first fakbir. Two repetitions are
promoted by the Maliki school, all the other Sunni madhahib and the Shi‘T advocate four repetitions.
Interestingly, all the narratives with four repetitions contain Ibn Ishaq in their chains and at least four
Medinan narrators. This suggests that there were different practices in Medina when it comes to the
repetitions; except if the chains of transmission were later invented or the content of the narratives
was modified to promote the four repetitions. Because of the variety of chains and narratives, it is
likely that the various practices existed already in Medina probably as early as at the time of the
Prophet. The adhan did not need to be exactly the same as long as the Prophet was there to sanction
its wording. The ahdadith are therefore reflecting the late stage of a debate which started soon after
the death of the Prophet, parallel to the need to define the example of the Prophet in the least
confusing way possible.

The takbir and the shahadah might have been added later to the adhan ritual since their
meanings differ from the middle formula. They do not serve the purpose of calling, rather they stress

the Islamic identity of the reciter and those who answer the call. Conversely, the middle formula
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hayya ‘ala al-salah, hayya ‘ala al-falah and the shiT hayya ‘ald khayri al-‘amal correspond to a
simple and straightforward means to call. The agreement on the number of repetitions of these middle
formule could be a confirmation of the hypothesis suggesting that the adhan originally started with
them and was increasingly expanded with the fakbir and the shahdadah. This does not contradict al-
Bayhaqt’s hadith mentioned above about the initial call to prayer made of the repetition of al-salah.
In fact, from al-salah the call could have evolved quickly to hayya ‘ala al-salah, before becoming
the adhan.

The adhan then evolved from this primitive call into a highly symbolic ritual, the function
of which is much greater than simply calling to prayer. As any other rituals, the adhan possesses
metaphysical and symbolic functions. It strengthens the sense of belonging to a specific community
characterised by its faith in Allah and his Prophet. It creates a clear distinction from adherents of
other religions, who pray as well, but do not belong to this community of Allah and his Prophet. The
repetitions of pious sentences also contribute to the spiritual experience, the conversation with God
which continues in the prayer. This transformation from a call to a ritual did not happen in one day,
as shown by the hints to its development in the hadith literature and the discrepancies between its
practices. Yet, it did happen over a short period of time, since it reflects the preoccupation of the
early Islamic community, who needed to proclaim its faith and distinguish itself from the other
communities. Though the takbir is not attested in the Qur’an per se, it seems to have been used by
Muslims very early, and it expresses this need to declare one’s faith that surfaces so often in very
early Islamic epigraphy.’” As for the shahadah, it answers the same need, and its two formulz are
moreover present in the Qur’an, albeit separately, in Q.37:35 and 47:21 for the first, and Q. 48:29
for the second.

Since the differences appear almost always on certain formule, there must have been a
general consensus on the other formule, their order and some of the repetitions. This further supports

the hypothetical early institution of the adhan. The igamah, however, could have been implemented

270 See HOYLAND, Seeing Islam as Others Saw It: A Survey and Evaluation of Christian, Jewish, and
Zoroastrian Writings on Early Islam. Princeton: Darwin Press, 1997, 106 and 106 N18 and HOYLAND, “New
Documentary Texts and the Early Islamic State,” in: BSOAS 69, no. 3, 2006, 406.
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later following the adhan, on which people had already agreed. Yet, as mentioned before, it makes
sense to have a second call to prayer or a specific ritual to announce not the time to gather but the
actual start of the prayer, which is precisely the purpose of the igamah. Hence it cannot be excluded
that it could have been introduced almost as early as the adhan or even simultaneously. With the
usual simplicity of Islamic rituals, it does not come as a surprise that instead of creating a whole new
set of formulee, the Muslims simply reused the formule of the adhan for the igamah without looking
for more complexity, making the whole even shorter.

Furthermore the Qur’an supports the hypothesis of an early introduction of the igamah since
it already associates the verb gama (q-w-m) with the start of the prayer. In Q. 5:6, those who believe
and stand for the prayer — idha qumtum — are asked to perform their ablutions. And in Q. 4:142,
the hypocrites (a/-mundfigiin) are described as those who stand for the prayer — gamii — sluggishly.
Linguistically, igamah as the verbal noun (masdar) of agama, fourth form of the verb gama, already
implies the idea of rising to start something or simply starting something, including starting the
prayer: agama al-salah. It does not reflect a terminological evolution towards a symbolic term, like
the adhan. 1t is rather a down-to-earth description of the action that it initiates: standing up to start
the prayer. This is directly expressed in the formula added in the igamah: qad qamati al-salah, “the
prayer has started/is about to start”.

The existence of different practices attests to a rather slow development of the adhan, from
which the igamah was derived. The practice was probably neither uniform in the early days of Islam,
nor was it established as an official ritual. As soon as the Conquest started and the Muslims spread,
it must have diversified even more. Especially at the level of the repetitions of the formula, which
are generally confusing per se, and in particular when two rituals share the same formula. Finally,
the religious rulings on rituals developed later with the legal schools, so that the practices had time
to diversify and root themselves in the popular culture. Thus, the theory bears witness of the

contemporaneous practice, and so do the narratives.
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Summary of the findings

While the structural comparison stressed the similarities between all the narratives, the closer
analysis of isolated elements has highlighted rather the disparities between the versions and their
regional or personal particularities. We see here how the priority given to the meaning over the form
and the wording generates differences, as exemplified by the variations on the green garment and
the ndgqiis. Although the proto-narrative is still visible behind all these modifications, it tends to
slightly fade away, eclipsed by all the interests at stake in C3’s narratives. Yet, this textual analysis
coupled with the essential understanding of the general context refine the hypothesis of the proto-
narrative by supporting the presence of the ndgiis in its primary development and the possible later
addition of the green garment. All the variations emphasised in these three sections help shape the
proto-narrative: the least variable elements are the best candidate for its content. One reason for the
blurred contours of this proto-narrative is probably the progressive evolution of the adhan that
appeared in the last section and the ongoing disagreement regarding the repetitions of the formule,
which was never fully unified. Another factor of changes lies in the varying concerns of successive

generations of Muslims.

3.3.8 The purpose of the dream

Ibn Hisham gives an interesting introduction to the dream with more context to the story, starting
with the settlement in Medina. He points out, on the authority of Ibn Ishaq, that the muhgjirin arrived
in a place with its own customs and traditions. Islam was a newcomer which needed to be integrated
in the foreign environment and then consolidated. Ibn Hisham explained how it happened: the
Muslims discussed the affairs of the Medinan population, the so-called ansar — ijtama ‘a amru al-
ansari — and strengthened the order or affairs of Islam — istahkama amru al-islami. These laconic
sentences seem to imply that discussions were occurring regarding the preservation or modification
of the “affairs of the amsar” and the introduction or development of Islamic orders, including
probably the adoption of old customs and traditions belonging to the ansar or the muhajiriin, the
Meccan immigrants. Although this process is described in a couple of words only, the ongoing

discussions might not have been always easy. Muslims had to decide what to keep and what to
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change, and many cultural negotiations must have taken place to balance ancient customs and new
religious practices, diversity preservation and aim at a unified community.

Ibn Hisham is relayed in his attempt to contextualise the dream story by Abt Dawiid. In his
third and fourth narratives, Abli Dawiid introduces the topic by mentioning the evolution of the
prayer and the fast through three stages: uhilati al-salahu thalathaha ahwalin wa-uhila al-siyamu
thaldthaha ahwalin. The fourth narrative (D4) also touches upon the change of the giblah as an
example of another ritual evolution. It was apparently when the giblah was changed towards the
Ka’bah that the adhan was introduced according to Ibn Sa’d (IS1). And parallel to these comes the
adhan, which, we understand, belong to these developing rituals. In the third narrative (D3),
Muhammad wants his community to pray together but he struggles to find the right means to gather
people. And in the first narrative (D1), when the trumpet and the nagiis are suggested, the Prophet
retorted that these instruments belong to the affairs of the Jews and the Christians, min amr al-yahid
and min amr al-nasara. This echoes Ibn Hisham’s discussions about the affairs of the ansar and of
Islam, which could have included the Jews’ and the Christians’ affairs. Since no solution was found,
the debate broke, and people left. Then follows a socio-psychological explanation of the cause of the
dream: ‘Abd Allah ibn Zayd returned home after the debate, but he remained anxious because of the
distress he perceived from the Prophet: wa-huwa muhtammun li-hammi rasili allahi”’" The remedy
to ‘Abd Allah’s anxiety came to him that night in the form of a dream.

This almost Freudian explanation of the causes of the dream with the anxiety of the day
coming back at night and triggering thoughts on the matter during the sleep, is difficult to date. On
the one hand, Abti Dawid’s first isnad is uncommon. It contains none of the narrators who feature
in other chains of transmission and appears thus isolated through its chain and its content, as we have
already seen in the section on the introduction with the mention of the shabbiir and the banner. This
could mean that the narrative possesses genuine elements, like this unique sentence, dating back to
the earliest stage of the narrative development. On the other hand, a rapprochement can be made

between the Muslim anxiety and the Prophet’s disapproval or karihahu clause. These elements could

271 A distress is also expressed in Ibn Sa’d’s first narrative (IS1): wa kana rasilu allahi [...] gad ahammahu
amru al-adhan.
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pertain to a period in which Muslims were preoccupied about building a strong identity and
protecting it from the influence of non-Muslims. Such details, like the Prophet’s anxiety and his
dislike regarding the use of Jewish or Christian instruments, would be then part of a backprojection
added to create a clear stance from the Prophet towards Jewish, Christian and more generally non-
Islamic matters. This late dating of the narrative would be supported by Juynboll’s general dismissal
of ahadith with single strand isnad. In the absence of real evidence, we must however accept to
remain on the side of the suppositions.

This leads us to explore the purpose of the dream story. Although it cannot be excluded that
the dream has some historical foundations, it is difficult to believe that the whole of the adhan was
implemented in one night out of a dream. Enough evidence, including the ahadith presented here,
points to a development over a period of time, which could have been the life of the Prophet, but
could as well have expanded on the following decade or so. It ought to be considered too that the
adhan might have been practised in slightly different ways even under the Prophet’s supervision, for
its transition from a simple call to an official ritual must have spread over some time. The short-cut
taken by the dream-narratives to condense the history of the adhan in a day and a night indicates a
lack of concern for its historical development. Rather, the narrators addressed two issues: (1) they
ascertain the divine origin of the adhan, potentially as it was practised then, and (2) when they quote
the formule, they promote a unique practice of the adhan and indirectly condemn other variants.
The popularity of the dream story indicates on the one hand that Muslims felt the need to stress the
divine origin of the adhan, connecting thus a daily ritual with the fulfilment of their duty towards
God or answer of God’s call. The divine origin also enhances the significance of the adhan itself as
a symbol.>”> On the other hand, the use of the dream to establish a unique practice of the adhan,
which is apparent in the narratives displaying the complete formule, is triggered by some scholars’

will to harmonise Islamic rituals and traditions.

272 This explains why two versions of the adhan dream are mentioned in the Muntakhab al-kalam fi tafsir al-
ahlam, see See Muhammad ibn Sirin, Muntakhab al-kalam fi tafsir al-ahlam, ed. ‘Abd al-Amir ‘Ali Muhanna,
Beirut: Dar al-Fikr al-Lubnani, 1990, p. 54 and N195 of the present work. Because the author of this manual
was not interested in the right number of formule, he omitted them and focused on the fact that the adhan and
the igamah were purportedly revealed in the form of a dream.
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The conclusions reached by Kinberg and highlighted in the introduction to this section about
the dream are confirmed here and the guiding/legitimising function of dreams appears clearly. The
adhan-dream also teaches the dreamer a certain type of invocation that helps solving a crisis, as it is
usually the case in manam-type dreams, according to Kinberg’s observations.””* Whether there was
a dream or not at the beginning is impossible to say, but, real or fake, this dream is presented
following a common pattern in early Arabic literature.

The narrators of the dream-narratives attempted to address a contemporaneous issue
regarding the right number of repetitions of the adhan formulae with a historical event as recalled in
popular memories and embedded in their literary and cultural codes. They were participating in
debates and discussions about this topic, using ahdadith to strengthen or root firmly their position, as

well as famous companions like Bilal, ‘Umar ibn al-Khattab and ‘Abd Allah ibn Zayd.

3.3.9 “Abd Allah ibn Zayd ibn ‘Abd Rabbih
The dream is first and foremost attached to ‘Abd Allah ibn Zayd (d. 32/652-3). And in fact, this

companion of the Prophet was mainly known for his dream about the adhan, although he took part
in most, if not all, the main battles with Muhammad and was purportedly sent by him as a messenger
to the Zur‘ah Dhu Yazan, a Himyari king, according to al-Tabari.?”* He belonged to the ansar, and
used to write before Islam, but he did not produce much and none of his writings were preserved.”””
We also know nothing about his conversion to Islam. Since ‘Abd Allah ibn Zayd was remembered
mainly through his connection with the adhan, either this connection is genuine, to a certain extent
at least, or it was invented and attributed to him because he was unknown. If it is indeed a fake
connection, then it must have been created at a time when people could not remember the event
anymore, otherwise some people would have exposed the lie. This hypothesis seems to stand in
direct contradiction with the variety of asanid we have in C3. How could so many people narrate the

same lie with so few variations? This would require a high level of organisation that is rather unlikely

273 See Ibn Abi al-Dunya/KINBERG 1994, 25.

274 Al-Mizzi, Tahdhib al-Kamal, vol. X1V, no. 3282, p. 540; Ibn Sa‘d, Tabagat, vol. 111, no. 239, p. 497; Abi
Ja‘far Muhammad al-Tabar1, Tarikh al-rusul wa-al-mulitk, ed. Muhammad Abi al-Fadl Ibrahim, Cairo: Dar
al-Ma"arif, 1960, vol. III, no. 1719, p. 121.

275 See Ibn Sa‘d, Tabagat, vol. 111, no. 239, p. 497.
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on a large scale for such an insignificant objective. Besides, there is no obvious justification for this
lie. More importantly, in a context in which the Prophet is becoming the sole authority in religious,
political and social matters, it is difficult to understand why people would invent a story about the
origins of the adhan with an unknown companion as key-figure in the centre instead of the Prophet
himself or at least “‘Umar ibn al-Khattab. This hypothesis would need strong arguments to become
defensible.

The first hypothesis should therefore be favoured. It does not mean however that the dream
happened exactly as it is depicted in most of the akhadith of C3 or that it happened at all. The dream
might even have been exaggerated or tailored to match dream patterns as they developed in dream-
literature. Yet, in all likelihood, ‘Abd Allah ibn Zayd was involved with the introduction of the
adhan.

One could argue that a few narratives do not mention ‘Abd Allah ibn Zayd and reflect
therefore a disagreement on his involvement with the introduction of the adhan. Yet, all these
narratives are concerned with specific issues, enhancing the role of ‘Umar ibn al-Khattab or setting
the number of repetitions for the adhan and the igamah. Consequently, they might have omitted
‘Abd Allah ibn Zayd’s dream because they were not interested in the history of the adhan but in
promoting ‘Umar or a certain practice of the call to prayer. Therefore, their silence on ‘Abd Allah
ibn Zayd does not imply that they question his involvement.

Another argument in favour of ‘Abd Allah ibn Zayd’s involvement comes indirectly from
the Shi‘T narratives. In Al-Idah, the Fatimid Qadi Abdi Hanifah al-Nu‘man (d. 363/974) contests ‘Abd
Allah ibn Zayd’s role and claims that the revelation concerning the adhan came to Muhammad
directly from an angel, sent by God to teach the adhan to the Prophet.”’® He quotes two reports, one
mentioning the name ‘‘*Abd Allah ibn Zayd”’, the second simply calling him ‘‘a man from the
ansar’’, aprecision also given in some Sunni narratives (D3, D4, IS3). Al-Qadi al-Nu‘man considers
the dream story as invalid, batil. In Baghdad, Ibn Babawayh, often called al-Sadtq (d. 381/991-2),

quotes two other reports in his Kitab man la yahduruhu al-faqih, in a chapter on the adhan and the

276 A1-Qadi al-Nu‘man, Kitab al-Idah. Jama ‘ abwab al-adhan wa-I-igamah, dhikr bad’ al-adhan, pp. 59-60.
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igamah which equally disagree with the Sunni narratives.””’

An angel is again responsible for
teaching the adhan to the Prophet. We are even told that it was Jibra'1l who was sent to Muhammad,
while the latter had his head on ‘Ali’s lap, according to the second hadith. This time, neither the
dream nor ‘Abd Allah ibn Zayd are mentioned, as if they simply did not exist.

In the Shi‘T tradition, it was obviously problematic that the adhan could have been revealed
in a dream to a “man from the ansar”, as it appears clearly in al-Qadt al-Nu‘man’s chapter on the
adhan. Indirectly, this indicates that the C3-type of narratives was circulating in Egypt (Ifriqiya),
where al-Qad1 al-Nu‘man was in post. But in Baghdad, it might have been less common. And indeed,
we found in this city many more narratives from CI1 than from C3. Ibn Babawayh might have
preferred to ignore totally any narrative with the name of the second caliph in connection with the
adhan, to quote only the narratives introducing Jibra'1l and ‘Ali. Despite their different versions of
the story, both scholars show the importance of the beginning of the adhan, until the fourth/tenth
century. They clearly favour the divine intervention through an angel over the dream of an unknown
companion. Under this light, C3 appears as more realistic, despite the narration of the dream which
Howard attributed to a “supernatural influence”.?’®

The Shi‘T narratives pursue three different goals. First, there is in both works an attempt to
involve ‘AlT either in the chain of narrators or in the story itself. Then, al-Qadi al-Nu‘man tried to
rectify the false story that was circulating about the adhan. And finally, all the narratives enhance
the divine intervention through the apparition of an angel to the Prophet and not to an ordinary
companion. While in the Sunni narratives, the agendas were sometimes hidden in developed
storylines, these Shi‘T examples are more focused on their agendas and the story is almost non-
existent. They seem to react to a situation, reflected in the Sunni narratives, in which the adhan was

remembered as being initially a practical call to prayer, which was developed through debates and

reflection more than through divine intervention. The Sh1'T narratives intend to rectify this memory

277 Tbn Babawayh, K. man 1a yahduruhu al-fagih. Bab al-adhan wa-l-igamah wa-thawab al-mu’adhdhin, no.
864-5, pp. 197-8.
278 HOWARD 1981, 222.
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of the event, in order to emphasise the divine intervention and probably to downplay the role of a
random companion, who was not a clear supporter of ‘All

Shi‘T sources confirm therefore that people remembered on a wide scale ‘Abd Allah ibn
Zayd’s intervention in the introduction of the adhan. Consequently, the remaining question concerns
the extent of this intervention, and we might never know for sure whether ‘Abd Allah ibn Zayd had
a dream or said he had a dream, which was later enriched and enhanced to fit a certain purpose. Or
he could have simply intervened more vehemently than others to prevent Muslims from striking a
Christian ndagiis, he was approved by the Prophet and some storytellers, like for instance ‘Ubayd ibn
‘Umayr, justified his intervention by embellishing his story with a dream.

We see here the different levels of information that the ahadith provide. It is often possible
to extract with a high degree of precision most of the political and religious interests at stake. As for
the exact historical information, it keeps a hypothetical status, for the first purpose of the narratives
is generally to address contemporaneous social and religious issues rather than write a historical
review of the event. The case of ‘Umar ibn al-Khattab is particularly revealing in this regard and

confirms the importance of political agendas in the narratives.

3.3.10 “Umar ibn al-Khattab and his dream
A Meccan narrative reported by ‘Abd al-Razzaq and Ibn Hisham (AR2 and [h2) attributes the dream

exclusively to ‘Umar ibn al-Khattab. On the authority of ‘Ubayd ibn ‘Umayr (d. ¢. 74/693) < ‘Ata’
ibn Abt Rabah (d. 114/733) < Ibn Jurayj (d. 150/767), this narrative echoes the texts of C1 by
ignoring ‘Abd Allah ibn Zayd and giving ‘Umar the whole stage. In these versions, the introduction
to the dream follows the general pattern highlighted above, but then ‘Umar ibn al-Khattab appears
and wants to buy two pieces of wood — the same khashabatayn found in Malik’s version — in order
to make a nagiis. He is about to do so, when he sees in his dream that he should not strike the nagiis
and should instead perform the adhan. Neither the formula nor the igamah are mentioned, like in
C1. The focus is thus on ‘Umar only. The texts of ‘Abd al-Razzaq and Ibn Hisham are among the
shortest narratives in this category. They are almost identical, yet again, the introductions display the

same exact meaning with different wordings, showing one more time the liberty taken, in this case,
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by the collectors to reformulate what they had heard. This does not apply to the short sections on
‘Umar’s dream however, which do not differ as shown in the table below, except for Ibn Hisham’s

repetition of ‘Umar’s name in the idh clause, and a couple of insignificant discrepancies.
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Table 12: ‘Umar’s dream in the recensions of ‘Abd al-Razzaq (AR2) and Ibn Hisham (Ih1).

The repetition of ‘Umar’s name can be interpreted as a way to insist on the identity of the dreamer
to avoid any confusion with the version staging ‘Abd Allah ibn Zayd, quoted by both Ibn Hisham
and ‘Abd al-Razzaq. It further confirms the emphasis in these two recensions laid on the role of
‘Umar as the one to whom the introduction of the adhan ought to be attributed. All these ‘Umar
narratives in C1 and C3 are narrated by Ibn Jurayj who seemed to have had a keen interest in the
second caliph. But could he narrate two different stories both involving ‘Umar in the introduction of
the adhan?

Ibn Jurayj was purportedly relating the narratives from two famous narrators. On the one
hand, Ibn ‘Umar, as the son of the main protagonist, and his mawla, Nafi‘, were precious sources of
information concerning companions, in particular ‘Umar ibn al-Khattab. On the other hand, ‘Ubayd
ibn ‘Umayr (d. 68/687-8), who was a renowned Medinan storytellers (gass) precisely under the reign
of ‘Umar ibn al-Khattab, could also have provided Ibn Jurayj with significant details of events which
happened at his time.””’ As for the appearance of the dream in connection with ‘Umar, it might be
tentatively explained by the presence of ‘Ubayd. As a storyteller, he could have been tempted to
embellish the story with an element as respected in Arab tradition as a dream. He could, as well,
have heard of a story about a dream as the source for the adhan. So that he merged the dream-story
with ‘Umar’s narrative. Finally, he could have narrated the story with a dreamer, either anonymous
or identified as ‘Abd Allah ibn Zayd and the attribution of the dreamer-role to ‘Umar could have

been operated by Ibn Jurayj. However, this raises the question about Ibn Jurayj’s motifs to promote

279 See Ibn Sa‘d, Tabagat, vol. VIIL, no. 2357, p. 24; JUYNBOLL 1994, 162 and Lyall R. ARMSTRONG, The
Qussas of Early Islam. Leiden/Boston: Brill, 2016, 291.
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‘Umar. ‘Ubayd ibn ‘Umayr, who was contemporaneous to ‘Umar, could have had a direct interest in
circulating a story praising his ruler. What about Ibn Jurayj? More studies on this famous hadith
narrator could reveal whether he was particularly concerned with the second caliph. If this is true
and the adhan narratives are not mere exceptions in Ibn Jurayj’s transmission history, then more
research would be necessary to establish the reason of this particular concern and whether it was
specific to Ibn Jurayj, to his time or to his city. The narratives without ‘Umar could serve as
indication in this regard as we will see below. Yet, it is important to take into consideration that the
chronology of the introduction of the adhan is not necessarily respected by the narrators. It means
that C1 could be concerned with the early introduction of a call to prayer, while C3 exposed the
development of this call into a ritual. This possibility will be examined in the next sub-chapter which
synthesises the various findings of this threefold analysis.

A small minority of narratives in the present category, five in total, does not mention ‘Umar
ibn al-Khattab. The short versions of Malik and Ab@i Bakr ibn Abi Shaybah have in common, apart
from their length, that “Umar is not pictured at all. They are otherwise quite different. Malik quotes
a truncated Medinan isnad. He has replaced the nagiis by two pieces of wood and does not describe
the dream. Likewise, Ibn Abi Shaybah evokes the dream without describing it, but he skips the whole
introduction with the nagiis. He also adds the repetition of both the adhan and the igamah. Finally,
he relies on an exclusively Kufan isnad, without generation gaps. The general outline of the story is
respected, but ‘Umar is absent. One could argue that these narratives constitute shortened versions
of the narratives of Ibn Ishaq and Ibn Abt Layla. The same could be suggested for the fifth hadith
transmitted by Abii Dawiid via ‘Uthman ibn Abt Shaybah, the brother of Abt Bakr ibn Abi Shaybah.
This text resembles again a summary, or a late recension that would have lost its details in the
transmission process.

At this point, Ibn Hanbal’s first and Abii Dawiid’s fourth narratives ought to be taken into
consideration: They too ignore ‘Umar although their version is complete, with the introduction, the
dream, the formula of both the adhan and the igamah. It becomes more puzzling when we consider
that both collectors narrated more than one version including ‘Umar. The confusion and lack of

clarity regarding ‘Umar’s role in the history of the adhan indicate a potential controversy. Whether
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he took part in the initial debates regarding the introduction of a call to prayer or decided later to use
his caliphal authority to establish a certain unity in the practice of the ritual remain unclear.
Nevertheless, we know that some transmitters emphasised his role and others withdrew it. It led to
the circulation of various narratives, which reflect the diversity of opinions regarding the historicity
of ‘Umar’s role and the controversies that it triggered. ‘Umar cannot therefore be included in the
proto-narrative and it seems more likely that he became a source of debates during or after his
caliphate. Contrary to the naqiis, which is generally recognised as part of the original story, ‘Umar’s
association with the introduction of the adhan lacks the general consensus that would make his role
appear more like a historical element than a political addition. A definitive conclusion cannot be
reached and doubts about the nature of ‘Umar’s implication remain strong. As a result, some
collectors included all versions as if they refused to take position in a speculative debate and were
closer to the truth with more information.

Hadith transmitters must have been sometimes confused by the circulation of various
narratives slightly contradictory and potentially referring to different historical events, such as the
introduction of a call to prayer, the nida’, and the development of this call into a ritual, the adhan.
And the reality might have been even more complex than it was remembered. The narratives give us
only the useful scraps that serve their purpose, often mixing, summarising or merging the available
pieces of memories. This is best illustrated by Ibn Khuzaymah who reports another narrative
regarding ‘Umar, adding a different perspective to the complexity already depicted by C1, C2 and

C3:
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Bundar narrated to us that Abii Bakr, i.e. al-Hanafi, narrated to us that ‘Abd Allah ibn Nafi*

narrated to us according to his father, according to Ibn ‘Umar that Bilal said he was first

calling the adhan [with] ashhadu an la ilaha illa allahi hayya ‘ala al-salah, then ‘Umar told
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him: Say immediately after it [i.e. the shahadah] ashhadu anna muhammadan rasilu allahi.

The Messenger of God [...] said: Say as ‘Umar commanded you.?%°

There are in this hadith two important pieces of information. Firstly, it confirms how relevant
it would be to explore further the role of ‘Umar ibn al-Khattab in hadith literature. Such a study
would be necessary to better understand and distinguish the fiction from the reality. Secondly, it
confirms the greater complexity of the historical events than the image depicted by the narratives
altogether. It is possible that ‘Umar was involved at different stages of the adhan formation.
Memories and ‘memories of memories’ allowed only scraps to survive, which were assembled by
various transmitters in the multitude of narratives that eventually reached hadith collectors.?®! As a
prominent companion and then a caliph, ‘Umar ibn al-Khattab must have felt entitled to intervene in
the development of the adhan on more than one occasion. We see that in the pool of narratives that
recalled his interventions only the most useful of them were transmitted on a broad scale to address
particular issues such as ‘Umar’s entitlement to establish an official version of the adhan or the
contentious number of repetitions of the adhan formule.

The discrepancies between and within the categories also indicate that the introduction of
the adhan had not left such an indelible imprint on people’s memories. It was a small event in the
bustling life of the early Muslim community, for whom new rituals and religious practices were
regularly added or modified in their daily routine. People seemed to remember the general outline of
the story with only blurred details. And the number of repetitions of the adhan formula was probably
less important in the first/seventh century than it became in the next two hundred years. Memories
are always confined in the witness’ perspective. If an event is not particularly striking, the memories
have more chances to let it fall in oblivion, partially or totally. So that in the generation of Ibn “‘Umar
and ‘Umayr, when questions arose about the introduction of the adhan and its correct practice,

memories and ‘memories of memories’ about the introduction of the adhan were already diverse,

280 Tbn Khuzaymah, Sahih, K. al-salah, Jumma‘ abwab al-adhan wa-l-igamah, Bab bad’ al-adhan wa-I-
igamah, no. 362, p. 220. The English translation is mine.
281 See VANSINA 1985, 160 and SCHOELER 2011, 36 and 113.
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scattered and vague.?** The need of the community either to enhance ‘Umar’s status or to clarify the
adhan practice had certainly an impact on which parts of the collective memory or the collection of
memories were narrated and thus preserved in narratives. In the process of the transformation of
memories into narratives, filters and moulds are always applied.”® In this case, they are even sharper
since they were specific issues to address. These issues can be inferred from the focus of the
narratives and the general context, and it can be concluded that ‘Umar’s role was probably enhanced,

but not necessarily invented.

Summary of the findings

The evidence gathered regarding the purpose of the dream confirms Kinberg’s conclusion on the
perception of dreams as a source of authority. Following her methodology, the question to ask in the
end is the following: why was this story narrated? The answer lies in the concern about the adhan
and its diverse practices in the first decades after Muhammad’s death. Two issues were at stake: the
orthodox practice of the adhan and the role of the second caliph, ‘Umar ibn al-Khattab. ‘Abd Allah
ibn Zayd’s dream clearly addresses the first issue. As for ‘Umar’s dream, it is ambiguous. Surely, a
dream with a man in green garments, which then received the approval of the Prophet, did not need
‘Umar’s support as well. Hence, ‘Umar’s dream must have been added to strengthen ‘Umar’s
authority and confirm his involvement in the establishment of the adhan.

Regional and temporal interests also appear. In Mecca and, in the generation after Ibn Jurayj in
Baghdad too, ‘Umar’s role was the main concern. In most other cities, notably Basra, Wasit, and
Kufa, the focus seems to be on the ritual’s shape, a conclusion confirmed by the analyses of C1 and
C2. Medina, which probably contained the sources of all these narratives, gathered the main

harmonising narrators who tried to reconcile all the versions, namely al-ZuhrT and Ibn Ishaq.

282 SCHOELER applies the results of studies about oral history and transmission on his findings regarding the
life of Muhammad. He shows convincingly that although memories are always biased, they suffer only
modifications over the two first generations. See SCHOELER 2011, 113.

283 In her book The new Muslims of post-conquest Iran: tradition, memory and conversion, BOWEN SAVANT
describes such “narrative filters” (Sarah BOWEN SAVANT, The New Muslims of Post-Conquest Iran: Tradition,
Memory and Conversion. Cambridge (NY): Cambridge University Press, 2013, 171), which are used in her
case to canalise the understanding of the Persian past. (See also p. 172) BOWEN SAVANT lists four filters:
labelling, creating homologies, fashioning icons and gendering.
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3.3.11 The end of the narrative

The conclusion of the narratives is as diverse as the introduction and the dream. Some ahadith end
abruptly, without a real conclusion. In these summary-like narratives, the narrators focus on the
message and pay less attention to its form. This is the case for the first recension of Ibn Abt Shaybah
and Malik ibn Anas, along with the fifth sadith by Abu Dawid. All of them are brief, they contain
bare facts, without any narrative tissue. The fourth narrative reported by Abt Dawiid follows this
pattern, but it adds information regarding the evolution of the prayer and the fast.

Then come the narratives of Darimi, Tirmidhi and the second hadith in Ibn Hanbal’s
collection which conclude the story with the Prophet’s interpretation of ‘Umar’s dream as a
confirmation of ‘Abd Allah’s dream: fa-li-llah al-hamd fa-dhalik athbat. They all quote Ibn Ishaq,
but we do not find the second part of the sentence in Ibn Hanbal’s recension, fa-dhalik athbat,
although his isnad is similar to Darim1’s. There must have been an omission (on Ibn Hanbal’s side)
or an addition (by Darimi or his transmitters), either because the message was deemed clear enough
or, on the contrary, a narrator felt the need to specify that Muhammad praised God because ‘Umar’s
vision confirmed ‘Abd Allah’s dream. As we saw, Darimi’s version tends to be shorter, while Ibn
Hanbal does not mind clarifying with details such as, in his first narrative, the Prophet’s dislike
towards the naqiis. Consequently, Ibn Hanbal might be the one who removed the second part of the
sentence.

The attention laid on the Prophetic — and divine — approval of the dream peaks in Ibn Majah’s
first narrative, when ‘Abd Allah ibn Zayd praises God for the good vision he had. This need to
emphasise the reliable nature of the dream could be an answer to those who refuse to follow the
dream of a barely known companion. The ShiT narratives in particular were making clear that a
dream from someone else than the Prophet was not acceptable. It seems that the story of ‘Abd Allah
ibn Zayd’s dream was not circulating unchallenged. The social function of ahadith is here brought
to light and the worries or criticism of the narrator’s audience are reflected in his narration.

The reaction of the audience appears indirectly as well in another set of narratives, in which
two important questions are addressed: why was Bilal the first mu ‘adhdhin and not the dreamer?

And why did ‘Umar ibn al-Khattab report his dream only after having heard ‘Abd Allah’s story?
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The controversy around Bilal’s role is best summarised by Abii Dawiid al-TayalisT (d. c.
203/818). As mentioned in the second chapter of the present work, al-Tayalis1 narrates a very short
version of the dream narrative in which it is said that ‘Abd Allah ibn Zayd saw the adhan in his
dream, he told the Prophet about it and Bilal called to prayer. Thereupon comes an interesting

addition:
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And my uncle [‘Abd Allah ibn Zayd] came to the Prophet [...] and he told him: O Messenger

of God, I [was the one who] had the vision, and Bilal [is the one who] calls out the adhan?

He said: Then you [should] call out the igamah. And thus, my uncle called out the igamah.***

A new question is introduced here about the permission for someone to recite the igamah when
someone else has performed the adhan. We shall not enter this debate which would carry us away
from the present discussion, but simply explore the significance of this detail for the understanding
of the introduction of the adhan. In al-Tayalis1’s version, ‘Abd Allah ibn Zayd points out the injustice
he perceived in the Prophet’s choice of mu ‘adhdhin. The Prophet seems to approve of his claim by
granting him the right to call out the second call to prayer, assuaging his disappointment and
rewarding him for his vision. Other narratives in our corpus hint at a perceived injustice by justifying
the Prophet’s choice. There are three kinds of such justification:
e In ‘Abd al-Razzaq’s and Ibn Hisham’s second recension, Muhammad justifies his choice of
Bilal as mu ‘adhdhin by explaining to ‘Umar, who is the dreamer in this version, that it was
a revelation: gad sabagaka bi-dhalika al-wahyu.
e In the first narratives of Ibn Hisham, Ibn Majah and Darimi, ‘Abd Allah is asked to teach
the adhan he has heard in his dream to Bilal because the latter has a louder voice, anda sawt.
e In Abi Dawtd’s first narrative, we are told that ‘Abd Allah ibn Zayd was sick (marid) and
could therefore not be appointed as mu ‘adhdhin. At least, this was the belief of the ansar,

according to Abii Dawud.

284 Abi Dawiid al-Tayalisi, Musnad. Ed. Muhammad ibn ‘Abd al-Muhsin al-Turki, Hajar, 1999, vol. 1I, ‘4bd
Allah ibn Zayd ibn ‘Asim al-Ansart, p. 425.
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The last two explanations are similar and stand in direct contradiction with al-Tayalist’s version:
‘Abd Allah ibn Zayd could not be sick or have a low voice and be appointed to recite the igamah.
Such contradictions indicate that these justifications were added to address an issue, and different
narrators found different solutions to solve the problem.

A key for the understanding of ‘Abd Allah’s problem might be found in Abt Dawiid’s last
sentence. He specifies the identity of those who believed in ‘Abd Allah’s sickness. Hence he tells us
that the ansar might have asked why one of them — ‘Abd Allah ibn Zayd was one of the ansar — had
such an important dream and was not appointed as mu ‘adhdhin, a position which was probably
perceived as honorific. Especially since instead of ‘Abd Allah, Bilal, a muhajir, was chosen. The
conflict between the ansar and the muhajiriin, or Medinans versus Meccans, could be therefore
reflected indirectly in the justifications given here to defend the Prophet’s choice as a pragmatic
decision and not as an act of favouritism towards the muhdjirin. Under ‘Umar ibn al-Khattab’s
caliphate, the tensions between these two factions were rising, for the rapid territorial expansion
triggered power struggles for the control of the conquered lands.”® It might be suggested that this
precision regarding the ansar dates back to “Umar’s caliphate or soon after, when this conflict was
significant. The need for harmonisation was also a characteristic of ‘Umar’s reign, which is reflected
in the tentative unification of the practices of the adhan.

The second controversy concerns ‘Umar ibn al-Khattab. Some seem to have wondered why
‘Umar narrated his dream affer ‘Abd Allah ibn Zayd. In four narratives, ‘Umar justifies himself. In
the second narrative by Ibn Majah, ‘Umar said that he had the same dream as ‘Abd Allah ibn Zayd
but the latter preceded him, wa-lakinnahu sabagani. Therefore, he came to the Prophet only when
he heard the exact same adhan that he had heard in his sleep. In D3, ‘Umar says that because ‘Abd
Allah preceded him, he felt ashamed, lamma subigtu istahyaytu. Finally, a combination of the two
appears in D1 and IS2: The Prophet asked ‘Umar what prevented him from reporting to him earlier,

ma mana ‘aka an tukhbirani. And ‘Umar answered that ‘Abd Allah came before and he felt ashamed.

285 See DELLA VIDA & BONNER, “‘Umar (I) b. al-Khattab,” in: E%.
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It seems that the Prophet questioned the veracity of ‘Umar’s dream and therefore forced
‘Umar to justify himself. This can be taken literally as the words of the Prophet. Or else, it can be a
narrative element added to justify that ‘Umar came second after ‘Abd Allah ibn Zayd who was a
little-known companion. If ‘Umar was added to the story, his justification could be a narration
technique used to preserve the coherence of the story despite the addition. More studies on ‘Umar
and mechanisms of hadith narration would help confirm or refute this hypothesis. But for now, since
we know that ‘Umar’s role in this story was controversial, the justification clause further supports
the hypothesis that some narrators exaggerated or simply added ‘Umar’s intervention.

These two examples show that ahdadith were not static narratives. Rather, they evolved
constantly, in response to criticism, questions, and new social, political or religious issues, usually
with the addition or modification of small sentences or clauses. When stories were told about the
adhan, people must have reacted, asked questions and challenged the storytellers on controversial
points, like the choice of the mu adhdhin or the role of ‘Umar. These ongoing debates between
narrators and recipients appear in the complex details of stories like the adhan narratives when
comparative textual analysis unearths the layers of narration until the proto-narrative. In this process,
the context is crucial. And it is also thanks to our increasing contextual knowledge that we are able
to see the evolution of the adhan in the narratives analysed here. This is exemplified by the
disagreement on the repetition of the adhan formule, which started in the formative period of the
adhan and can be observed in the actual practice of the call to prayer.

In his second narrative, Abii Dawiid explains that his transmitters did not agree on the
number of repetition of the initial fakbir, highlighting the different practices of the adhan and the
madhahib disagreement in this regard. To further confirm the unsettled nature of the initial call to
prayer, we find in the conclusion of IH2, Q2 and IS3 a sentence that Bilal decided to add in the
morning call to prayer: al-salah khayr min al-nawm. This shows clearly that the adhan, at its start,
was not considered as a sacred, untouchable ritual, so that Bilal felt entitled to modulate it to some
extent. It was probably not even a ritual. In his first narrative, Ibn Sa‘d explains that the adhan was
performed as ‘Abd Allah and ‘Umar had heard in their dreams. But the call was not exclusive to the

prayers:
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...and they called out the adhan. There continued to be a call (yunadad) to the people for the
prayer for the sake of gathering them on account of some matter that had arisen. They would
come on that account to be informed of it; for example, a victory to be announced or an order

to be given. The call to prayer was made for gathering even outside prayer times.

We notice first and foremost the use of the verb nadad to indicate a general call, applicable to the
prayer and to other matters. We are told here that the ‘call to prayer’ was initially a general call to
gather people for the prayer and all other important affairs that concerned the community. Although
it is not stated, it is possible to imagine that the formulea used for other matters than the prayers were
slightly different, excluding hayya ‘ala al-salah for instance. We have seen how ‘Umar ibn al-
Khattab was said to have added the second part of the shahadah in Ibn Khuzaymah’s Sahih. And
later, the caliph ‘Uthman ibn ‘Affan purportedly implemented a third call to prayer, al-nida’ al-
thalath, in al-Zaura’ before the Friday prayer, when the number of people increased, kathura al-
nas.**® This means that the adhan was established but that a caliph, ‘Uthman in this case, could feel
free to modify the ritual to adapt to the need of the growing community. One cannot exclude that his
predecessors, most likely ‘Umar ibn al-Khattab, did the same by establishing a certain order in the
formule and their repetitions.

The comparative textual analysis of C3’s narratives highlights their specificities and their
common elements, from which it is possible to deduce not only the outline of the proto-narrative,
but some aspects of the development of the adhan, from a general call to a specific ritual and the
evolution of the debates about its right practice. The social, political or religious issues that triggered
some modifications become visible as well. In the conclusion of the narratives, we have seen the

need to give to the adhan a Prophetic, or even divine, confirmation, the justifications for Bilal’s

286 “Umar Ibn Shabbah, Kitab Tarikh al-Madinah al-Munawwarah: Akhbar al-Madinah al-Nabawiyah. Ed.
‘AlT Muhammad Dandal et al., Beirut: Dar al-Kutub al-‘Timiyah, 1996, vol. Ill, Ma sanna ‘Uthman radiya
Allah ‘anhu min al-adhan al-thani yawm al-jumu ‘a, p. 958. The hadith can also be found in al-Bukhari’s Sahih,
vol. I, K. al-Jumu ‘ah, Bab al-adhan yawm al-jumu ‘ah, no. 912, p. 393.; Aba Dawud’s Sunan, vol. 11, K. al-
salah, Bab al-nida’ yawm al-jumu ‘ah, no. 1087, pp. 312-3; Tirmidht’s Jami ", vol. I, K. al-jumu ‘ah, Bab ma
ja’fradhan al-jumu ‘ah, no. 516, pp. 521-2; Ibn Majah’s Sunan, K. igamat al-salah wa-I-sunnah fthd, no. 1135,
p- 359.
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appointment and ‘Umar’s hiding his dream, and the validation of a certain practice of the adhan.
With the help of the general context, such analysis yields increasingly clear evidence to distinguish
between early elements and later modifications. Yet this last section on the third category shows that
the number of narratives under scrutiny plays a significant role in both the quantity and the quality

or precision of the results obtained.

3.4 Synthesis

To conclude the numerous analyses conducted on all the narratives across each category, it is
important to examine the points that connect these stories, beside their narrating the introduction of
the adhan. There are six topics that will be addressed here:

e ‘Umar ibn al-Khattab;

« Bilal;

e the proto-narrative;

o the debates about the adhan;

e mechanisms of hadith transmission and collection

e the nagiis.

3.4.1 A final word on ‘Umar ibn al-Khattab

There are three levels at which ‘Umar ibn al-Khattab could have intervened in the adhan
development: (1) as an initiator, either through a suggestion or with his dream; (2) as a modifier who
suggested additional formule; and finally (3), as a ruler who officialised one version of the adhan.
The two first roles are attested in the narratives that have been analysed in the present chapter. In C1,
he suggested a vocal call to prayer which was adopted by the Prophet and performed by Bilal. In C3,
he had a dream which established the exact formula of the adhan. In Ibn Khuzaymah’s Sahih, he
suggests adding the second part of the shahadah and is again approved by the Prophet.

As for his implication during his caliphate, it is a mere supposition based on the need for
unification that was particularly strong in the first decades after the Prophet’s death. Yet, it is not

attested in any narratives contrary to the addition of a third adhan by the caliph ‘Uthman for instance.
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If the caliph ‘Umar had attempted to establish an official version of the adhan, this would have
triggered reactions that would not have remained unnoticed. The only reason to suggest ‘Umar’s
involvement during his caliphate comes from the different Shi‘T adhan. One might wonder how the
Shi‘T adhan became longer and what triggered such an evolution. Arguably, this could have been a
way to mark the opposition to the Sunni practice and in particular the first three caliphs contested by
the Shi‘a. If one of these caliphs had promoted a version of the adhan, it is likely that the Shi‘a would
not adopt it and would try to dissociate themselves from it, potentially by adding a sentence or
adopting a parallel version, which could also have been practiced at the time of the Prophet. Yet,
although it is a likely scenario, this hypothesis will remain a mere supposition until we find a
confirmation for it in the sources.

Conversely, the two first roles are attested in the sources. They were probably modified and
enhanced to fit the purpose of the narrative, but there were no obvious reasons to invent them. It
seems that “‘Umar was more involved with the wordings than with the repetitions, and the dream
attributed to him appears as a reaction to ‘Abd Allah’s dream. C3 constitutes a melting pot of various
narratives abridged and summarised in a compromising version of the origins of the adhan, which
combines ‘Umar’s role, the divine inspiration, the introduction of the nida’, its development into an
adhan, the formule and their orthodox repetitions along with the Prophet’s judgements. The chains
of transmission often, but not always, reflect this combination process and the narratives of C1 and
C2 give us more context to understand it.

Some memories of ‘Umar’s alleged role were sufficiently resilient and useful to prevail in
C1 and C3, while others, like the one preserved in Ibn Khuzaymah’s Sahih, suffered mistrust and
were forgotten or actively rejected. We see this past reality through numerous lenses, but the
distorted image still informs us about reactions to and evolution from the historical event. Each new
study adds more pixels in the whole picture and our knowledge of this period is therefore constantly
increasing. Furthermore, controversial figures like ‘Umar ibn al-Khattab are also balanced with
unanimously recognised characters like Bilal, who provides us with more direct information about

the early Islamic period.
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3.4.2 Bilal

More discreet, and yet more recurrent, the role of Bilal remains unchallenged throughout the
narratives of each category. It is confirmed by biographers and historians: everywhere, Bilal is
remembered as the first mu adhdhin.®®" There is no evidence to contradict these narratives and
therefore no reason to doubt their reliability. This further suggests that the narratives contain
certainly exaggerations or embellishments, but they are still based on historical events. I propose to
consider the use of such historical elements as a narrative mechanism to provide a contentious topic
with a strong and reliable basis. This mechanism is not limited to adith literature. The well-known
fact is what linguists call a given or old information, which is opposed to new information.
Depending on the effect that the speaker/writer wants to produce, the given piece of information can
be placed at different level of the sentence. At the beginning of the sentence, it provides the reader
with a known environment in which the new piece of information can be anchored. At the end of the
sentence, it plays a rhetorical role by strengthening the new information within a known context.
Both mechanisms are used in the adhan narratives. Contentious information, treated as new
information, are not only preceded by but even wrapped in well-known facts, the so-called given
information. The mechanisms ensure the transmission of a clear message in each narrative: ‘Umar
ibn al-Khattab’s involvement in the introduction of the adhan and the orthodox way to perform the
adhan.

In order to achieve this clarity in the expression of political and religious messages, narrators
and transmitters gathered many reports and accounts that they merged together or summarised, as
we saw in al-Bukhari’s recension of the ‘Umar-narrative in C1, or in Darimi’s dream-narrative. The
discrepancies that arose from these two narration techniques highlight recurrent elements like Bilal.
In the middle of the changes, finding these constants help construe the memories and common
knowledge of the generations of people to whom these narratives were narrated. It is in this given
information, that reaches us through biased, blurred and highly subjective lenses, that history lies

and can be reconstructed. Bilal and his role as first mu ‘adhdhin belongs to this opaque history. And

287 Bilal is also remembered for refusing to keep performing the adhan after the death of the Prophet. This
episode is analysed in AKPINAR 2016, 239.
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so does the proto-narrative, which can be outlined thanks to the wealth of information preserved in

hadith literature.

3.4.3 The proto-narrative

The introduction of the two Islamic festivals, ‘id al-fitr and ‘id al-adhd, was not particularly
memorable. Nor did the people remember the introduction of the zakah for instance. In contrast, the
beginning of the adhan is narrated extensively by most hadith collectors, who often dedicate a
chapter to the topic. Somehow, the event — but not its details — has left an imprint in people’s memory,
different from many other rituals, and it was used by narrators and transmitters for different purposes,
as shown in this chapter. The structure of the narratives that has reached us is always the same: the
need is felt to develop a way to gather people for the prayer; discussions occur with different
suggestions being made; finally, Bilal is asked to call people out loud. It is difficult to determine
whether it happened exactly as described above, yet it was for sure remembered as such. Even though
memory tends to deliver bias, truncated and inaccurate images, it builds itself on reality. We all
perceive reality differently, and therefore we can only describe or remember it in subjective terms,
yet the general picture that one gets from assembling collective memories delineate more accurately
the objective reality, which triggered those memories. Regarding the adhan, some people might have
known ‘Abd Allah ibn Zayd for example, and they remembered what concerned him primarily.
Others might have been more interested in the debates around the introduction of instruments. Many
different stories emerged from these collective memories, and yet they all followed the structure
exposed above. This primitive structure belongs to the proto-narrative, on which all the narratives
we have analysed are based without exception. Close reading and comparison of all the narratives
allow us, in the present case, to reconstruct part of the collective memory, which lies at the basis of
the story. The adhan, as an early institution, facilitates the recovering process, because it must have
been introduced before important schisms split the Muslim community, that is probably before the
death of the Prophet and its imprint on collective memory was strong enough to remain visible in the

later constructions that used its fame to promote certain ideas.
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More research should be dedicated to the study of the use of historical events in hadith
literature. Yet, the present corpus of narratives gives us already a good image of the debates that

were taking place about the adhan from the first/seventh to the second/eighth centuries.

3.4.4 The debates about the adhan

Debates about the adhan revolved around the right practice of the ritual, the number of repetitions
of the formula and the formula themselves, as well as the mu ‘adhdhin. They developed over time,
from the double repetition advocated in C2, to the detailed description of each formula and the exact
number of their repetitions in C3. These debates, which are mirrored in the hadith literature, can be
found in other legal texts. In al-Shaybani’s Kitab al-athar, for instance, in the short sub-chapter
dedicated to the adhan, al-Shaybani gives the opinions of his master, Abli Hanifah, usually on the
authority of Hammad (d. 120/737-8) and Ibrahim ibn Yazid al-NakhaT (d. c. 96/714), regarding
different aspects of the adhan practice.288 He reports, inter alia, that the mu'adhdhin must have his
ablutions to perform the adhan or that women are not allowed to call to prayer.

The only mention of the repetitions of the formula appeared in a very brief sentence: al-
adhan wa-l-igamah mathnd mathna, the adhan and the igamah in pairs in pairs or in pairs of two
pairs.”® The same repeated ‘mathnd’ is mentioned in Ibn AbT Shaybah’s dream narrative suggesting
that it might be a Kufan formula, although the latter’s expression is slightly different and at the same
time clearer: fa- ‘adhdhana mathna wa-agama mathna, then, he called the adhan in pairs and he
called the igamah in pairs. In both cases, the adhan and the igamah are however identical, they are
not distinguished by the number of repetition of their formula. This reflects an earlier stage of the
debates and al-Shayban1’s report might therefore be authentic, that is a report from Ibrahim ibn Yazid
al-NakhaT.

A generation or two later, the debates had evolved considerably. In Tartib al-madarik wa-
taqrib al-masalik li-ma ‘vifat a ‘lam madhhab Malik, the following discussion is reported between

Abu Yusuf and Malik ibn Anas:

288 Al-Shaybani, Kitab al-athar. Ed. Niir al-Din Talib, Damascus/Beirut: Dar al-Nawadir, 2008, Bab al-adhan.
289 Al-Shaybani, K. al-athar. Bab al-adhan, no. 62, p. 90.



147

4 alu g agle il Lo il e aSaie Gl s s 1L 05358 A i gy 3ol JB orme il J8
etV st e ol 138 e el Tl cul ) Lo il gl b JB 5 4] ellle il s

Lile ) (M alus adle d) o & Jgmy 02 (e LY 0o ell1 45 ) 5 G ja el a5y S b

Cyanll (e Lixie zal 138 (2 e (D ) 43 zling 138

Abill Mus‘ab said: Abu Yusuf said to Malik: “Do you perform the adhan with farji* [that is,
repeating the shahddah in a loud voice after saying it in a low voice] when you do not have
a hadith [justifying this practice] from the Prophet [...]?”” Malik turned towards him and said:
Glory be to God! I have never seen anything more extraordinary than this! It is called out in
front of witnesses five times every day. And the sons have inherited it from their fathers from

the Messenger of God [...] until this very day, and he needs [a report from] so-and-so from

so-and-so about it. This is much more sound in our view than the hadith.>*°

The use of a specific word (tarji°) indicates that a terminology had developed by the time of
Abi Yusuf and Malik ibn Anas, and disagreements had reached a new level of precision. Scholars
were debating not only about the formule and their repetitions, but also about the right tone to
pronounce these formula. And the different positions were defined following a precise terminology.
More research in that direction would certainly lead to a new project about the different legal
positions regarding the practice of the adhan. With the present research, it is however possible to
suggest a first hypothesis. It seems that the debates started in the first/seventh century, as reflected
in C2’s narratives. A hundred years later, the diverse practices were firmly anchored in popular
traditions and scholars were defending the local position on the topic with the narratives about the
introduction of the adhan during lectures and debates. The practices had acquired specific names
and the discussions had become increasingly specialised, which can be observed in most of the
narratives of C3 and in the legal treaties presented above.

Concurrently, scholars seem to have refined hadith transmission over time and some
recurrent mechanisms could be observed in my corpus. They are likely to follow the tendency
towards specialisation observable within Islamic legal writings of the second/eighth and particularly

the third/ninth centuries.

290 ‘Iyad ibn Mus4, Tartib al-madarik wa-taqrib al-masalik li-ma ‘rifat a ‘lam madhhab Malik. Ed. ‘Abd al-
Qadir al-Sahrawi, Rabat: Wizarat al-Awqaf wa-al-Shu’dn al-Islamiya, 1981, Bab min akhbar Malik rahimah
Allah ma“ al- ‘ulama’ wa-munazaratihi ma ‘hum, p. 124.
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3.4.5 Some transmission and collection mechanisms in hadith literature

There are three levels of people involved in fadith literature: the initial narrator, the transmitters,
and the collectors. When it comes to the collection, there are three processes that can be observed in
the adhan corpus. Some collectors gather more than one narrative regarding one topic, here the
introduction of the adhan, like ‘Abd al-Razzaq or al-Bukhari. Apparently, they are more concerned
with accuracy than contradictions. It seems almost that gathering as many narratives as possible will
get them closer to the historical event, like adding pixels on an image: the more there are, the less
blurred is the image. This does not mean that they are not selective, as exemplified by al-Bukhart
who does not include the dream narratives in his collection. By contrast, Darimi, Ibn Abi Shaybah
and Malik narrate only one narrative. In their collections, it would be interesting to see whether this
is a constant or it is applied only to certain topics. Besides, collectors like Darimi have attracted less
attention and their collections need to be studied attentively in order to understand better how hadith
literature functions.

Abii Dawiid and Ibn Sa‘d exhibit many narratives all relating the dream-story differently,
while al-BukharT seems to have merged several versions in his ‘Umar narrative. Yet, Ibn Sa‘d merges
several stories into one single recension, and at the same time, he gives many recensions of the same
story. Darim1 gave only one recension, and yet it was probably a summary of one or more versions.
Darimi1 and Abii Dawid are obviously inclined to apply one mechanism of hadith collection, while
al-Bukhart and Ibn Sa‘d do not hesitate to merge some narratives and quote different versions as
well, showing that mechanisms of hadith collection are not necessarily exclusive.

Abti Dawiid and Ibn Sa‘d also appeared to be interested in the dream story exclusively. They
establish an almost exhaustive collection, which follows again the pixel effect: more stories in the
interest of sharper depiction. Likewise, ‘Abd al-Razzaq focuses on ‘Umar ibn al-Khattab and
narrated all the narratives concerned with him. Is this focus specific to the adhan stories or can it be
traced back in other accounts narrated by ‘Abd al-Razzaq or his students? Does he have a particular
interest in defending the second rightly guided caliph? Further studies on ‘Abd al-Razzaq’s
Musannaf might contribute to answering these questions. Al-Bukhart and Muslim gather several

narratives too but coming from two different categories and without visible focus, except that they
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both exclude the dream from their recensions. Since they dedicate a whole chapter to dreams in their
collections, one might wonder why they exclude the dream narrative? Did they consider it as
unreliable? It is impossible to answer these questions again, but further studies on these chapters on
dream in hadith literature might help us understand the stance on dreams among hadith scholars.

At the level of the transmission, we have observed the priority given to the meaning over the
literality. Some transmitters seem to have been little concerned about a verbatim transmission, as
long as the general meaning was preserved. Thus, words like big and garn could be used
interchangeably. Likewise, the green garment could have been added because it is only enhancing
the meaning without modifying it. And for some transmitters, the karihahu clause is also clarifying
the implicit dislike of the Prophet without adding any new information.

This prioritising is applied by transmitters who produce a summary-like version. Ibn Abi
Shaybah and Malik in particular display a unique recension of the dream story which resembles a
summary compared with the others. In both cases, the summary effect can be the sign of an old
recension, the details of which would have been lost over the numerous generations of transmitters.
Or, it can be a real summary by one transmitter or collector who decided to give the general meaning
without entering into the details of the story. This can be the strategy of a jurist, who wants to use
the story as basis for a ruling, contrary to a story-teller who might be more interested in entertaining
his audience than lecturing them on the legal implication of the narrative. Indeed, Malik and Ibn Abt
Shaybah are both jurist and they are concerned about law-making more than history.

At the other end of the spectrum, some narratives distinguish themselves by their high level
of details, like the recensions of Ibn Hisham or Abt Dawiid’s very long versions, D1, D2 and D3.
More could surely be extracted from comparative studies on specific topics across various
collections. The variety of mechanisms presented here exhibit clearly the potential of such research.
And their comparison could highlight particular interests. In fact, some tendencies can already be
mentioned. The similarity between Al-Bukhari and Muslim does not come as a surprise, but the
proximity between Abii Dawiid and Ibn Sa‘d could probably be explored further. Similarly, Ibn Abt
Shaybah’s and Malik’s concise style and single narrative policy would need more case studies to be

confirmed or disproved. The following table summarises these findings and pinpoints in particular
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the divergence and convergence between some collections when it comes to the beginning of the
adhan. The “x” marks the collections in which the mechanism can be found and had been highlighted
in the analyses conducted in this third chapter and the empty cells indicate the absence of the

mechanism in the corresponding collections.

AR B D Dar IASh IH Th IS MA M Q T
COLLECTION

>1 narratives per topic X X X X X X X X X
1 narrative per topic X X X

merged narratives
[1 topic, 1 narr.]

many dif. narr.
[1 topic, several narr.] X

Focus on a topic X X X
Multiple foci X X X
TRANSMISSION

Priority to meaning
over literality

Detailed narrative X X X X

Summary-like narr. X X X X X
AR="Abd al-Razzaq; B=al-Bukhari; D=Aba Dawad; Dar=Darimi; [ASh=Ibn AbT Shaybah; [H=Ibn Hanbal; Th=Ibn Hisham; IS=Ibn
Sa‘d; MA=Malik; M=Muslim; Q=Ibn Majah; T=Tirmidhi

Table 13: Some mechanisms of hadith transmission found in the adhan-narratives.
It seems to me important to study such mechanisms in order to improve our understanding of sadith
formation and transmission. Such understanding might even serve the whole debate on authenticity,
which often leads to dead-end in hadith studies, for exploring the style of collectors and transmitters
could reveal their interests and idiosyncrasies. These might then serve to identify the origin of some
ahadith and their modifications. All in all, this is the path that actual scholarship seems to be
exploring in Islamic studies, with less all-encompassing studies like Calder’s Mus/im Studies, and
more thorough studies of a specific scholar like El-Shamsy’s work on al-Shafi‘T or Gorke’s studies
of Abu ‘Ubayd’s K. al-Amwal. Building on the basis established by their predecessors,
contemporaneous scholars open new doors and thus keep shedding light on the early Islamic history.

Yet some mystery might always remain, like the exact role of the nagiis in the development

of the Islamic call to prayer.
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3.4.6 The nagiis controversy

A look at the overall presence of the nagiis across all categories and its intrinsic link with the history
of the adhan shall close this chapter and introduces at the same time the investigation of the next
chapter. In chapter four, a survey of some Muslim scholars’ opinions on the use of the nagiis by
Christians highlights a certain evolution among Muslims from the emergence of the adhan proto-
narrative in the first half of the first/seventh century to legal stances on this specific Christian practice
from the second/eighth century onwards.

According to Sarah Bowen Savant, the past is not “infinitely flexible”: it can only be

rewritten to a certain extent.”®!

The level of creativity which would have been necessary to rewrite
entirely the history of the adhan and invent a totally fake story about a nagiis being suggested as an
Islamic call to prayer overtakes by far this extent. There are also more reasons for narrators to lessen
the role of the Christian instrument than to add it to the story. The mention of the Prophet’s dislike
(karihahu), the use of its components (khashabatayn) or the bare omission of the word are all
schemes to downplay the potential use of the nagiis by the early Muslim community.

It remains impossible to establish the exact details of the story with the sources we have, but
the ndgqiis has most certainly played a role in the beginning of the adhan. After Bilal, it is the only
element that is regularly associated with the adhan throughout most narratives. Yet, contrary to Bilal,
the Christian instrument became a significant source of worries among Muslim jurists of the
second/eighth century onwards. These jurists expressed their worries in the form of rulings, leaving
us important testimony of the context in which the adhan narratives were circulating and to which
transmitters were reacting. In fact, we find in these legal treatises a direct explanation for the
karihahu clause and the hesitations towards the treatment of the nagiis that were highlighted
throughout this chapter. The evidence collected from these texts allows us to draw conclusions from
the observations we made about the ahadith of the three categories and confirm the presence of the

nagqis in the proto-narrative. In the growing hostility towards Christians, these treatises show us that

Muslims could not possibly invent a story in which companions and the Prophet himself suggested

291 BOWEN SAVANT 2013, 168.
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or used a nagiis before the adoption of the adhan. The writings of these Muslim jurists of the

second/eighth and third/ninth centuries about the ndgiis are exposed in the following chapter.
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4 Legal considerations about the nagiis

We have seen in chapter 3 how the adhan narratives use well-known historical elements, like the
role of Bilal as first mu ‘adhdhin, to build their narratives in support of specific political agendas and
religious rulings. The close textual analyses applied to this corpus allowed me to extract most of the
historical elements and establish a fairly accurate distinction between original materials and later
additions and modifications. These modifications appeared in a context which was considerably
different from the time when Muslims felt that a nagis could serve as an Islamic call to prayer.
Worries about the potential influence of the Christian communities over Muslims were expressed in
various forms including jurists’ writing in which restrictions of the nagiis are advocated. From the
Conquest onwards, these worries became increasingly prominent, and with each period of instability,
“anxieties about Christian influences” were being felt and expressed.””

Traces of these anxieties have been highlighted in the adhan narratives, in the karihahu
clause or the omission of the nagiis. They echo jurists’ treatises and contrast with the proto-narrative,
in which it seemed natural to suggest using a Christian instrument to call Muslims to prayer. The
similarity between some additions to the adhan narratives and the writings of jurists from the
second/eighth and third/ninth centuries allow us to date approximately additions such as the karihahu
clause. They can be traced as far back as the second/eighth century, when jurists expressed a need to
regulate and thus control the Christian call to prayer. Some went as far as advocating its prohibition,
even though it contradicts the attitude of the Prophet who did not seem to mind the nagiis according
to the majority of adhan narratives. Conversely, the contrast between these additions and jurists’
writings on the one hand, and the neutral tone of the proto-narrative on the other reflects the time
gap which separates the original materials from the later modifications. The present chapter examines
the context in which the adhan narratives were used and modified to fit a specific social environment,

anxieties, and religious debates.

292 RASSI 2016, 219; RassI’s work on the Seljuq period and the Mongol conquest is an excellent example in
this regard. He quotes scholars like Ibn ‘Arabi and Ibn Taymiyah who adopted strong positions against
Christians, fearing for their potential influences. See his article ““What Does the Clapper Say?’: An Interfaith
Discourse on the Christian Call to Prayer by ‘Abdisho‘ Bar Brikha,” in: PEACOCK, Andrew C. S. & DENICOLA,
Bruno & YILDIZ, Sara Nur (eds), Islam and Christianity in Medieval Anatolia. Burlington: Ashgate, 2015,
263-84.
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4.1 Some general views on the nagiis
In the Hilyat al-awliya’ wa-tabaqat al-asfiya’, Abii Nu'aym al-Isfahant (d. 430/1038) mentions the
nagqis in two reports. The first one narrates how Khulayd ibn Sa‘id and Malik ibn ‘Abd Allah al-

Khath‘amT used to pray on Temple Mount when the nagiis was struck in Jerusalem:
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‘Abd Allah ibn Muhammad ibn Ja‘far told us [that] Abt Bakr ibn Ab1 Rashid told us [that]
Abt ‘Umar ibn al-Nahas told us [that] Damrah told us according to ‘Alt who said whenever
the nagiis was struck in Jerusalem, Khulayd ibn Sa‘1d would gather his garment and pray on
the rock which is on the Temple Mount and he said that whenever the nagiis was struck in
the country Malik ibn ‘Abd Allah al-Khath ‘ami would gather his garment and pray, supported
by ‘Al1 ibn Ab1 Jamlah, according to Nafi* and ‘Abd Allah ibn Mahayriz and ‘Ubadah ibn
Nasa [...].2%
The report seems to indicate that these Muslims were praying upon hearing the Christian call to prayer or
possibly the Muslims using the ndagqis to call, which is unlikely considering that which has been discussed
in the previous chapter but cannot be excluded because of the absence of precision. Knowing that the
establishment of Islamic institutions took time and the pre-Islamic way of life continued almost
unchanged after the Conquest, religious practices were presumably intertwined for a while.>** In the
context of the Hilyah, which claims to contain information on the pious mystics of early Islam, starting
with the four rightly guided caliphs, the rashidiin, the report gives the impression that such prayer was an
act of piety according to Abli Nu‘aym. At least, there are no signs of condemnation of or a negative
judgement on this practice. It is the only appearance of Khulayd ibn Sa‘id and Malik ibn ‘Abd Allah al-
Khath'ami in the Hilyah, so that it is difficult to understand the reason for their practice to be quoted here.

Could it be that these two men were praying both at the Muslim and the Christian times and that this was

considered as an act of great piety? In any case, the association of the naqiis with the prayer reminds us

293 Abtl Nu‘aym al-Isbahani, Hilyat al-awliva’ wa-tabagat al-asfiya’. Ed. Mustafa ‘Abd al-Qadir, Beirut: Dar
al-Kutub al-‘Tlmtyah, 1997, vol. VI, Waraja’ ibn Abt Salmah, p. 92. The English translation is mine.
294 See the quote from al-Maqrizi’s Khitat in chap. 3.b.vii of the present work and SUPESTEUN 2013, 64 ss.
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of its link with the adhan in the proto-narrative and suggests positive feelings as well as a relative
acceptance towards the Christian instrument and the ritual associated to it.
The tone changes radically with the second /adith which reports the opinion of the Kufan scholar

Sufyan al-Thawrt (d. ¢. 161/777):

e sl sl il Cul JB 5 paim U sl o) W LY e o deal W jiaa o deal Uiaa
Dbeadl dayum 13) J s o gl J () o Camans 13)

Ahmad ibn Ja‘far told us [that] Ahmad ibn ‘Al al-Abar told us [that] Ibrahim told us [that]
Damrah said [that] she asked Sufyan al-ThawiT ‘what shall I say if I hear the sound of the

naqiis?’, he [Sufyan] answered ‘what would you say if you hear [an] ass farting?°>®

The metaphor suggests that one should not pay attention to the nragiis, it announces something
unpleasant for Muslims, mainly Christians gathering for their religious service, but it has as much
significance as an ass’ fart. Nevertheless, in his choice of comparison, Sufyan expresses a certain
dislike for the mnagiis, probably for both what it is and what it implies. The sound he chose as
comparison with the nagis is in fact revealing of a dismissive attitude towards the Christian ritual,
and by extrapolation, the Christians in general.

The contrast between these two narratives is striking. It might indicate two non-exclusive
positions: geographical and/or temporal. A regional animosity can be attributed to Kufa, Sufyan’s
city, as opposed to Jerusalem. And, if we consider that the first narrative represents an early point of
view, and the second reflects its evolution in the second/eighth century, then we can observe an
increasing animosity over time, soaring after the Conquest. This is confirmed by the jurists’ writings
exposed below.

A conclusion can already be drawn with some certainty: the nagiis continued to be struck
long after the Conquest and the two narratives presented above indicate that when jurists reflected
on the nagqis and its usage, they were not simply producing intellectual reflections on hypothetical
problems, but rather addressing a recurrent issue. We even have later confirmation of this enduring

usage. In his doctoral thesis, Rassi evokes the “rigorist” position adopted, a few centuries later, by

295 Abli Nu‘aym al-Isbahani, Hilyah, vol. V1, Sufyan al-Thawri, p. 379. The English translation is mine.
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Ibn Qayyim al-Jawziyah (d. 751/1350), who advocates the total prohibition of the nagiis.”*® In the
same period, Ibn Taymiyah (d. 728/1328) criticised the use of the nagqiis in Christian festivals
“particularly in cases where Muslims partake in such festivities”.*”’ And in the Subh al-A ‘shd by
Shihab al-Din al-Qalqashandi (d. 821/1418), the nagiis continues to be a source of concern.”®

Most authors disapproved of the use of the nagiis, and some jurists even condemned it, yet,
the nagqis kept being struck. Why was it not forbidden if it was such a source of discomfort for
Muslims? A possible explanation for the preservation of the Christian ritual might be found in the
Conquest treaties. When it comes to regulate Muslim-Christian relationships, jurists often referred
to these treaties. Antrim had already noticed such tendency among geographers who also “preferred
information mediated by earlier authorities over [their] own observations.”*” Likewise, jurists felt
the need to base their reflections on the rulings established by the companions, even though they
were facing different circumstances. The only leeway was provided to them by the contradictory
statements encompassed in these treaties. At the time of the Conquest, it was more important to find
viable solutions, than to strengthen the legal framework of the Muslim community through a
consistent set of rulings. This task was left to later generations, whose main concern became the

establishment of a coherent legal system.

4.2 Conquest treaties

Once a population had surrendered, the Muslim conquerors were facing difficult questions. Was
diversity to be preserved, constrained or prevented? More specifically, when it comes to Christians,
should they be allowed to practice their religion in broad daylight? What would justify any
restrictions on Christian rituals? To which extent could important rituals be restricted without
fostering dangerous rebellions, wars and bloodshed? On the one hand, Muslims wanted to conform

to the Prophet’s legacy as it was recalled, on the other, their circumstances had been changing

296 RassI1 2016, 217-220.

297 RASST 2016, 219.

298 See RASSI 2016, 216. A quick research in al-Qalgashandi’s work shows twelve mentions of the nagiis, often
pertaining to the Christian instrument drowning out the adhan, see Ahmad ibn ‘Alf al-Qalqashandi, Kitab subh
al-a ‘sha. Cairo: Dar al-Kutub al-Khudaywtyah, 1922, vol. VI, p. 527 or vol. VII, p. 348, inter alia.

299 Zayde ANTRIM, Routes and Realms: The Power of Place in the Early Islamic World. New York: Oxford
University Press, 2013, 72.
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considerably since the Prophet’s time and in certain cases it seemed almost impossible to reconcile
the Prophet’s or Companions’ attitudes with concerns or perceived needs of the ruler and the
population. Furthermore, these past examples were not always homogeneous, and they did contain
contradictions. Such contradictions are reflected in the Conquest treaties, which jurists used as a base
for their rulings regarding the non-Muslim subjects long after the Conquest. None of these treaties
has been preserved. We only possess recensions in later historical or legal accounts. Yet, scholars
like Milka Levy-Rubin suggest that these recensions stand apart in these later sources and contain
historical elements dating back to the time of the Conquest.**’ In her book Non-Muslims in the Early
Islamic Empire, she analyses such ‘surrender agreements’, notably the ‘Pact of ‘Umar’ or Shirit
‘Umar. She dissects the pre-Islamic tradition of diplomacy in a wide range of non-Islamic as well as
Islamic sources, compares the terminology, the content and the structure, and argues convincingly
that “there is in fact good reason to acknowledge their validity” *'

Such treaties had already been the subject of a study by Donald Routledge Hill in The

6.302

termination of hostilities in the early Arab conquests, A.D. 634-65 Having coded the information

given in the primary sources according to specific criteria,*”

Hill develops a simple program to
analyse the data and present them in comprehensive sections arranged according to his specifically
defined types or ‘tags’. With the successful completion of the the first aim of his study — “to present
in a form readily available for reference the data given in the [...] treaties” — we gained a useful tool
for anyone wanting to look at this collection of reports from a wide range of different sources.*** His
second aim, however, which consists in the evaluation of the data, yields less convincing results, for
his analysis lacks a thorough assessment of the authenticity of the reports in particular and the sources

in general. He also focuses on Islamic sources, often ignoring possible cross-references with non-

Islamic sources, which have been proven to be extremely valuable in Levy-Rubin’s study. Finally,

300 T gvy-RUBIN 2011.

301 T gvy-RUBIN 2011, 10 and ss, and 32.
302 Hirr 1971.

303 See HILL 1971, 2.

304 Hir 1971, 1.
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he does not leave enough room for the interpretation of his findings, such as the contradictions
between the treaties.

Having examined all these treaties, I have found fifteen concessions — or types thereof —,
granted to the conquered peoples for the payment of taxes.*”> Although life and possessions are the
main protections, almost always included in the treaties, customs and rituals do get their share in the
negotiation.

Seven rituals have thus been extracted, which were allegedly protected by treaties at the time
of the Conquest. These are:

nawagqis (or naqis),

sulban (crosses),

rayat (flags) and buniid (banners),

sibghah (baptism),

ba ‘ith (celebration of Eastern Monday),

zafan (dances),

salawat and millah or din (prayers or religious services).

Interestingly, the nagqiis figures in the list. I have already pointed out how difficult it is to
conceive that the ndgiis could have been added in the adhan narratives after Muhammad’s death
because of the growing animosity towards Christians. Similarly, the nagiis could not be added in
these treaties by the late authors who were reporting them. Besides, Milka Levy-Rubin has noticed
in her study that clauses allowing the defeated population to preserve their customs were common
in pre-Islamic treaties.*®” This long tradition, to which Conquest treaties belong, is, according to
Levy-Rubin, a sign of authenticity. Thus, the treaties are likely to give us a relatively accurate

description of the reality of the time at which they were concluded.*”® Another argument in favour

305 These concessions are: protection of life, protection from eviction, protection of women, children,
possessions, lands, houses, city walls, wells, mills, churches, crosses and other worship places, and customs,
absence of tax increase, defence against the enemy, and freedom (protection from slavery).

306 See the summary table in appendix 4.

307 See LEVY-RUBIN 2011, 35.

308 See LEVY-RUBIN 2011, 165: “[t]here is [...] not only no reason to doubt the reports regarding the specific
surrender agreements adduced by the Muslim sources, but there is sound ground to support their acceptance
as authentic documents which reflect an established procedure of surrender.”
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of the authentic character of the treaties is their variety: treaties differ from one place to another and
occasionally even contradict each other.’” This would probably not have been so flagrant if the
treaties had been rewritten or even composed in later periods. Finally, the continuous use of the
nagqis clearly indicates that Christians had been allowed to strike it in many cities of the Islamic
realm.

Yet, even if doubts remain on the reliability of this set of primary sources, the important
point here is the fact that jurists from the second/eighth and third/ninth centuries refer to them in the

form we see them today and because they are quite different, they also reach different conclusions.

4.2.1 Contradicting clauses in Conquest treaties

In Hill’s selection of treaties, fourteen contain clauses protecting or condemning rituals. Only three
forbid some rituals, either totally or all the time ‘but once a year’. The eleven remaining clauses are
protecting the mainly Christian rituals.>'° The ndgiis is mentioned four times, and it is twice among
the restricted rituals, along with the flags or banners, the celebration of Easter Monday and the cross.
The following table summarises this information on the ritual clauses, indicating the place concerned

by the treaty, the source and the reference in Hill’s work.

309 See LEVY-RUBIN 2011, 58 ss., 103 ss., 164 ss.

310 Jews and even more Zoroastrians are rarely mentioned in the Conquest treaties contrary to the Christians.
This reflects the early years of Islam, when “Christianity [...] clearly had the greatest reach”, HOYLAND, In
God’s Path: The Arab Conquests and the Creation of an Islamic Empire. Ancient Warfare and Civilization.
Oxford/New York: Oxford University Press, 2015, 14.
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Place Source Rituals Hill’s ref.
Syria Abt Yusuf no nagqis, no flags, but once a year No 185, p. 74
‘Anah Abt Yusuf ndgqits anytime except Muslim prayers and No 202, p. 86
crosses out during feasts
Hirah Abil Yasuf nagqis and crosses No 297, p. 109
Banii Taghlib | Abi ‘Ubayd no baptism No 227, p. 92
Raqqah Baladhurt no nagqis, no celebration on Easter Monday, no No 219, p. 90-1
cross in public
Tiflis Baladhuri prayers (<l sbs) and faith () No 489, p. 162
Adharbayjan  Baladhurt dancing No 461, p. 150
Adharbayjan  Tabarl religions (Jk) and customary laws (ae= ) No 468, p. 151
Mah Bahradhan Tabarl religion (‘da) and laws (pexal ) No 394, p. 128
Qumis Tabar1 religious community (Jk) or religion or creed  No 469, p. 151
Dihistan Jurjan Tabarl religions (Jk) and customary laws (ae= ) No 470, p. 152
al-Bab Tabar1 religion (‘da) No 471, p. 152
Miigan Tabar1 religion (‘da) and laws (pexdl ) No 472, p. 152

Table 14: Clauses on rituals in the Conquest treaties.

In the Futith al-Buldan, al-Baladhuri (d. c¢. 279/892) wrote that the people of Raqqah were prevented

from exposing publicly or making apparent their nagiis (1 yuzhirii nagiisan).*"!

Was this a way to
indirectly proscribe the ndagqiis, for what could be the use of the instrument if it were not public? It
seems that there is here a hidden way to forbid the Christian instrument without stating it explicitly.
We have however one example of a clear interdiction with the Banti Taghlib, a powerful tribe of
Christian Arabs from Upper Mesopotamia. In his Kitab al-Amwal, Abii ‘Ubayd ibn Sallam
(d. 224/838) narrates that ‘Umar ibn al-Khattab concluded a treaty (su/h) with the Banti Taghlib on
the condition inter alia that they would not baptise their children, /d yasbighii sibyanahum.’'"
Baptism is here forbidden without any doubts and the contrast with /@ yuzhiria naqisan highlights
the more lenient stance taken on the ndagiis of the people of Raqqah.

These two examples already show the lack of uniformity across treaties. The reasons behind
this diversity lie in the fact that conquerors thought necessary to adapt their reactions to each

situation. They must have deemed necessary to treat differently the people of Raqqah and the Banii

Taghlib. Since the Banii Taghlib were a powerful Christian tribe of Arab origins who resisted the

31 Al-Baladhuri, Futiih, 1987, Futiih al-Jazivah, 239.

312 Abt ‘Ubayd ibn Sallam, Kitab Al-amwal. Ed. Abu Anas Sayyid ibn Rajab, al-Mansurah: Dar al-Hadi al-
Nabawi, 2007, Kitab sunan al-fay’ wa-l-khums wa-l-sadaqah wa-hiya al-amwal allati taltha al-a immah [i-1-
ra ‘iyah, Bab akhdh al-jizyah min ‘arb ahl al-kitab, no. 72, p. 73.
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Muslims fiercely, they might have represented a greater threat than the people of Raqqah. Also, the
nagqis is not mentioned in relation to the Banii Taghlib. Perhaps, as a nomadic tribe, they were not
using the nagiis, or they were not settled in a city and could not disturb the Muslim prayer with the
sound of their nagiis. These discrepancies between treaties are used by Abii Yiisuf who selected the

most lenient clauses in order to allow Christians to practice their religion, at least to a certain extent.

4.3 Abu Yisuf

In the Kitab al-kharaj, Abiu Yiasuf (d. 182/798) mentions that a treaty was concluded with the
Christians of Syria (sham) on the condition that they “would not strike their nawdagis before the
adhan of the Muslim or at the time of their adhan” (la yadribii nawaqisahum gabla adhani al-
muslimin wa 1a fi awqati adhanihim).>"> The clause is more precise than the one mentioned by al-
Baladhuri, yet it is still unclear whether it meant to forbid the usual use of the nagiis or to impose a
more lenient restriction, which does not entail the complete prohibition of the instrument but protects
Muslims at the same time from its nuisances. In fact, it could imply that the nagiis was not allowed
as a call to prayer but was tolerated during the service, perhaps indoors and not outdoors.

The clause concerning the Christians of ‘Anah contains an even more lenient restriction
imposed by Khalid ibn al-Walid (d. 21/642). The population of this city is granted the status of
dhimmi on the condition that it would strike the nawdgis at any time, day and night, except during
the [Muslim] prayers, ‘ald@ an yadribii nawagqisa fi ayy sa ‘ahi sha’a min layli aw nahari illa fi awqati
al-salawati*"* The nagiis is restricted but not proscribed.

Finally, in al-Hirah, Khalid ibn al-Walid was generous and Christians were not restricted at
all, the clause even says that they should not be prevented from using their nawagis, wa-la yumna un
min darbi al-nawaqisi.>'> These three clauses all included in the same chapter of the Kitab al-kharaj
illustrate the great variations from one treaty to another, and from one army general to another.

Additionally, they show that the nagiis was an object of concern which could potentially disturb the

313 Aba Yasuf Ya‘'qub, Kitab al-khardj. Koln: Al-Kamel Verlag, 2009, fas! fi al-kand’is wa-I-biya ‘ wa-I-
sulban, 166.

314 Abu Yasuf, K. al-kharaj, 176.

315 Abu Yusuf, K. al-kharaj, 176.



162

Islamic call to prayer or the prayer itself. It was probably not regulated in places where Muslims did
not settle, but when the nagqiis could distract Muslims, then it was restricted, if not partially forbidden.

The chapter in which these clauses are found is located towards the end of the Kitab al-
kharaj. It is concerned with “churches, monasteries and crosses” (fas! fi al-kana’isi wa-I-biya i wa-
I-sulbani).*'® In its introduction, Abii Yiisuf says that he is replying to a question addressed to him
by the ruler (amir al-mu’minin) on why there were still monasteries and churches in the Islamic
realm and why (Christian) people were allowed to exhibit their crosses on feast days. The question
reveals a potential worry about the visible presence of Christians and their religious practices. The
qadr answers the question with an explanation about the historical reasons for this situation, referring
to authoritative figures, famous historians, eye-witnesses and companions, and finally, he engages
in a rhetorical justification for the preservation of the status quo.

Abt Yiusuf quotes several treaties mainly concluded by Abii ‘Ubaydah ibn al-Jarrah (d.
18/639) and Khalid ibn al-Walid during the caliphates of Abidi Bakr (r. 11/632-13/634) and ‘Umar
ibn al-Khattab (r. 13/634-23/644). To support his historical arguments, he refers to ‘authorities’ in
short asanid, such as Makhiil al-Shami (d. ¢. 115/733) when it comes to the conquest of Syria, al-
Sham, or Muhammad ibn Ishaq, who narrated the conquests of Khalid ibn al-Walid. He shows the
different approaches adopted by the two army generals. Abt ‘Ubaydah imposed first restrictive
conditions, forbidding the Christians of Syria from taking out their banners (rayat) on their feast
days. And then, he agreed to lighten the condition, when the Christians asked to be allowed to exhibit
their crosses once a year for their great festival. Khalid ibn al-Walid seems to have been slightly
more lenient by occasionally restricting the use of the nagiis and only when it was disturbing the
Muslims.

With these examples, Abii Yiisuf stresses the rather tolerant attitude of the conquerors, who
were supported by the caliph. Indeed, letters from ‘Umar ibn al-Khattab are quoted in support of his
generals. Furthermore, several verses of the Qur’an are used to reinforce the righteousness of the

decision taken and root it in the most solid ground, namely the Holy Book.*'’

316 Abu Yusuf, K. al-kharaj, 165-178.
317.Q. 9:29 and 59: 6-8 & 9.
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Abi Yusuf adds to the discussion his own reasoning and interpretation of the historical

events he has chosen:
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And when Abii ‘Ubaydah [ibn al-Jarrah] imposed the treaty (su/h) under such conditions and
granted them what they asked for, he wanted thereby their good will so that other [people]

from the cities whose residents had not [yet] requested a treaty would hear of them.!8

Abi Yusuf interprets Abl ‘Ubaydah’s tolerant gesture as a strategy to avoid battles and fights.
Populations who would hear from such a lenient treaty should feel encouraged to renounce fighting
and accept Muslim dominion. But it was more than a war strategy, it also entailed a social purpose,

according to Abi Yusuf:
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Do you not think that if we were to take their people and divide them among ourselves, there
would be nothing [left] for those Muslims who come after us? By God, there would be no
human being left with whom they could speak and they could not benefit in any way from

their wealth.3!°

Abi Yiasuf predicts that this sterile situation would have continued from generation to generation, if
it were not for the tolerant stance adopted in the treaties and recommended by the Qur’an. For the
Qur’an commands the fight against unbelievers only until they pay the tax. Once they agree to do
so, fights must cease, reminds Abii Yiisuf.*** Consequently, the gddr advises his ruler to guarantee
the preservation of these treaties and prevent Muslims from treating unjustly or harming the
Christians (min zulmihim wa-l-idrar bihim). He insists one more time towards the end of the chapter

on the preservation of the status quo, introduced and preserved by the four rightly guided caliphs.**'

318 Abu Yusuf, K. al-Khardj, 167. The English translation is mine.

319 Abu Yiusuf, K. al-Khardj, 169. The English translation is mine.

320 Q. 9:29: “Fight those who do not believe in Allah [...] until they pay the tax”.

321 Abu Yusuf, K. al-kharaj, 176:
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Despite all the reasons Abii Yuisuf gives in favour of a certain tolerance towards Christians,
other scholars do not adopt his lenient position and approach religious diversity with a different

stance.

4.4 Al-Shafi‘T and al-Muzani

In Kitab al-umm, al-Shafi‘1 (d. 204/820) mentions the nagiis in a chapter about the jihad and the
Jjizyah.3* Like Abii Yisuf, he starts the chapter with some historical context, and refers abundantly
to the Qur’an and Muhammad, even more so than Abtu Yusuf did. He thus stresses the divine origin
of the jihad and the jizyah through their apparition in the sacred book and their application by the
Prophet. Building on these two main sources of his legal reflection, al-Shafi‘T adopts a restrictive
position regarding the nagiis, for he simply advocates its prohibition. He insists five times on this
point: First in a subchapter about how to write an agreement on the jizyah, Idha arad al-imam an
yaktub kitab sulh ‘ald al-jizyah.**® He provides the imam with an agreement-sample containing all
the conditions to impose on the Christians, among which it is stipulated that the nagiis should not be
struck: wa-1a tadrabii bi-nagiis.*** Al-ShafiT’s conditions are far more numerous than what was
allegedly the case in Conquest treaties as they were preserved in historians’ writings. This level of
details suggests a longer encounter with Christians and the confrontation with problems which were
not necessarily the priority for the Muslim conquerors of the first/seventh century, such as marriages
and the payment of blood money. The concern about the nagiis evolves as well from light restriction
to complete prohibition.

In a following chapter on what can be taken from akl al-dhimmah in the garrison towns,
tahdidu al-imami ma ya’khuda min ahli al-dhimmahi fi al-amsari, al-Shafi‘1 repeats four times the
strict prohibition of the nagis, its sound, la sawt nagiis, or its exhibition.’”® And he goes a step

further:

322 Al-Shafi ‘1, Al-umm. Vol. 4, K. al-jihad wa-I-jizyah, pp. 361 ss.

323 Al-Shafi‘1, Al-umm. Vol. 4, K. al-jihad wa-l-jizyah, (42) Idhd arad al-imam an yaktub kitab sulh ‘ald al-
Jizyah, pp. 471 ss.

324 Al-Shafi‘1, Al-umm. Vol. 4, K. al-jihad wa-l-jizyah, (42) Idhd arad al-imam an yaktub kitab sulh ‘ald al-
Jizyah, p. 473.

325 Al-Shafi‘t, Al-umm. Vol. 1V, (43) K. al-jizyah ‘ald shay’ min amwalihim, pp. 479 ss. and tahdid al-imam
ma ya 'khud min ahl al-dhimmah fi al-amsar, pp. 493 ss.
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If they exhibit a nagiis or a group of them meets or they prepare a group to fight, he [should]
prevent them from doing so, and oppose them in this regard, and if they come back to it, he

[should] punish them.3?¢

With the mention of a punishment, it becomes clear that the jurist intends to prevent Christians from
striking their nagiis once and for all. This means that the Conquest treaties had given enough — too
much according to al-Shafi‘T — leeway to Christians to continue striking their nagiis. In Baghdad, it
was obviously creating tensions, which Abt Yusuf addresses with tolerance and possible light
restrictions. In Egypt, al-Shafi 1 prefers to remove the cause of the problem and suppresses thus the
tensions, from a Muslim perspective at least.

In his commentary (mukhtasar) of the Kitab al-umm, al-Muzani (d. 264/877) exposes his

understanding of al-Shafi‘T’s position. He mentions the nagiis only once and explains:
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They should not let them hear the ndgis being struck and if they do so they should be

reprimanded, but not excessively.>?’

It is difficult to assess whether al-Muzani tempers his master’s recommendation in order to protect
Christians from ongoing or hypothetical severe punishment. Yet, we observe between the K. al-umm
and the Mukhtasar, a similar problematic to the one analysed in Abii Yusuf’s K. al-kharaj: the
striking of the nagis reminded the Muslims of the Christians’ presence and their faith in their
practices of the religion. It might have been perceived as a rejection of Islam and those who feel
threatened by this presence ask jurists about means to restrain if not its existence at least its
prominence. Like the Muslim conquerors about a century before, scholars disagree on the way to

address the issue and express different opinions, perpetuating to some extent the diversity of views

326 A1-Shafi‘1, Al-umm. Vol. 1V, (43) K. al-jizyah ‘ald shay ‘an min amwalihim, tahdidu al-imami ma ya khuda
min ahli al-dhimmahi fi al-amsari, p. 495. The English translation is mine.
327 al-Muzani, Mukhtasar, 363. The English translation is mine.
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which had been generated by the various Conquest treaties. The last example of Ibn Hanbal and Ibn

Rahwayh supports further this observation.

4.5 Ahmad ibn Hanbal and Ibn Rahwayh

Ahmad ibn Hanbal (d. 241/855) also bears witness of the problematic presence of Christians among
Muslims. His sons, Salih and ‘Abd Allah, both reported in their recension of the Masa ‘il that Ahmad
was in favour of restraining Christian freedom in Muslim cities. But when it comes to the nagiis, Ibn
Hanbal specifies that the prohibition of the nagiis is only possible as long as it does not contradict a
treaty previously concluded with the Christian population: wa-Ia@ yadrabii fih [i.e. fi misr] bi-naqiis
illa ma kana lahum sulh.>*® In the present context, the sentence added regarding the nagiis makes it
clear that Ibn Hanbal is aware of a clause in some treaties allowing Christians to use their nawagis.
Contrary to al-Shafi‘T, he aligns himself with Abi Yusuf and recommends respecting the treaties,
even when the latter contradict his stance on the nagiis.

In the recension of Ishaq ibn Manstr al-Kawsaj al-Marwazi (d. 251/865), Ibn Hanbal
expresses the same judgement in other words. He is directly asked whether Christians should be
allowed to expose the crosses or to strike the nagiis, and he replied: laysa lahum an yuzhiri shay an
lam yakun fi sulhihim, they are not allowed to display anything which is not in their treaty.**> This
recension of the Masa il also contains the responsa of Ishaq ibn Rahwayh (d. 238/853). To the same

question, he gives the following answer:
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They are not allowed to display the cross at all since “Umar ibn al-Khattab [...] forbade that,

for they say: Our displaying of the cross is only an invitation in which we invite you to our

religion; therefore they are forbidden (to do so) most strongly.33°

328 Ibn Hanbal & Salih ibn Ahmad, Masa ‘il al-Imam Ahmad ibn Hanbal bi-riwayat Abt al-Fadl Salih. Ed. Fadl
al-Rahman Din Muhammad, Delhi: Dar al-"Ulmiyah, 1988, min ahkam ahl al-dhimmah, 747, pp. 186 ss. And
Ibn Hanbal & ‘Abd Allah ibn Ahmad, Masa il al-Imam Ahmad ibn Hanbal bi-riwayat ibnihi ‘Abd Allah ibn
Ahmad. Ed. Abu al-Ashbal Ahmad ibn Salim al-Masri, al-Mansurah: Dar al-Ta’sil and Dar al-Mawaddah,
2008, ahl al-dhimmah yuhdithiin al-bay ‘ wa-I-kanais wa-ghayr dhalik, 923, p. 228.

329 Ibn Hanbal & Ibn Rahwayh, Kitab al-Masa’il. Vol. 111, p. 413, ch. 3329. The English translation is mine.
330 Ibn Hanbal & Ibn Rahwayh, Kitab al-Masa’il. Vol. 3, p. 413, ch. 3329. The English translation is mine.
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The specific mention of ‘Umar ibn al-Khattab seems to indicate that Ibn Rahwayh is referring to one
treaty in particular. He most probably agrees with Ibn Hanbal, for he does not contradict him, yet in
his view, it is important to provide an exact reference to the treaty which ought to serve as legal basis
for such question, that is most likely the one attributed to “‘Umar and known as the Shurit ‘Umar,
which seemed to have been very popular in the third/ninth century.**' This would explain why Ibn
Rahwayh quotes ‘Umar and the cross in his answer, omitting the nagis, for some versions of the
Shuriit do not contain the nagiis, as for instance al-Turtiishi’s (d. 520/1126) recension.*** It also
reflects the need felt by some jurists to have a uniform ruling system concerning the Christians living
among them instead of the “inconsistent and sometimes contradictory body of documents” left by
the first Muslim conquerors.**?

By referring to a specific treaty, Ibn Rahwayh limits the confusion and the variety of rulings
otherwise possible if jurists were to follow any Conquest treaties. He justifies his restrictive approach
with the authority of a respected figure and by exploiting popular fear of Christian proselytising
power, when he explains the reason why, according to him, Christians want to display their cross.

Such fears were fairly common in Muslims’ writings and most probably, Ibn Hanbal agreed
with Ibn Rahwayh. He formulated his answer with less precision, but he clearly emphasised the
restriction that should be imposed on Christians. Furthermore, he alluded to the danger of Christian
proselytising power in other instances, like, for example, when he was asked whether Muslims can
be present in the market during a festival (presumably a non-Muslim one). He replied that, as long
as the Muslims did not enter the church or the synagogue (bay ‘atahum) there was no objection to
that (la ba’sa).™** His answer suggests that Muslims could be in danger if they were to enter such
non-Islamic place of worship. In fact, Morony had noticed that “the ordinary faithful in their
everyday relations with the members of other religions” tended to disregard religious rulings

established by legal authorities, “especially through commerce and participation in each other’s

31 See LEVY-RUBIN 2011, 166.

332 See the translation of and reference to the source text in LEVY-RUBIN 2011, 171 ss.

333 LEVY-RUBIN 2011, 165 and on the legal debate over the dhimmi pp. 58 ss.

334 Ahmad ibn Muhammad Khallal, Ahkam ahl al-milal min al-jami ‘ li-masa’il Ahmad ibn Hanbal. Ed. Sayyid
Kisrawt Hasan, Beirut: Dar al-Kutub al-‘Tlmiyah, 2002, 49.
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religious festivals.”**> And Ibn Hanbal was right to doubt the indifference of Muslim believers vis-
a-vis other faiths. Muslims did believe in the power of Christian rituals.

Seth Kimmel gives an example of Muslim faith in Christian conversion powers in a talk
delivered at Stanford University, during which he describes the forced conversions organised in
Spain after the Reconquista.**® Muslims were locked into churches and splashed with holy water.
One would think that Muslims who are ‘baptised’ in a church, but consider themselves to be
Muslims, remain so, at least from their perspective. In fact, why would Muslims believe in the power
of Christian holy water? But Muslims would not stay still and receive the water, showing their
indifference. On the contrary, they tried to run away and avoid the water, presumably believing that
it could have an effect on them and on their faith. Another similar example was analysed by David
Taylor who has shown how some Muslims of the Jazirah would use baptism to protect their children
while preserving their Muslim faith.**” Those Muslims were then believing in the “spiritual
protection” that “Christian baptismal rite” could offer to them without their becoming Christian.***

As for the nagiis, it was not clear whether it belonged to these Christian symbols and rituals
with transcendental powers. Some saw in it a source of religious inspiration when it came to establish
an Islamic call to prayer. Others considered it as an annoying or unpleasant sound. And finally, it
became a potential danger for the Muslim community according to those who advocated its

regulation or prohibition.

Summary of the findings

The various opinions presented in this chapter reflect the challenges that Muslim lawmakers and

legal theorists were facing when they had to adapt an increasingly rigid legal basis, that is the

335 MORONY 1984, 520.

336 Seth KIMMEL, The Legibility of Ritual at the end of Al-Andalus, talk delivered on 18.01.2012 at Stanford
University and  available on  iTunesU: https://itunes.apple.com/us/itunes-u/abbasi-program-in-
islamic/id384456828?mt=10 (last consulted on 26 October 2017).

337 David TAYLOR, “The Syriac Baptism of St John: A Christian Ritual of Protection for Muslim Children,”
in: HOYLAND, Robert (ed.), The Late Antique World of Early Islam: Muslims Among Christians and Jews in
the East Mediterranean. Princeton: Darwin Press, 2015, 431-455.

338 TAYLOR 2015, 431.
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Prophetic sunnah, to a constantly evolving society. The flexibility that the development of adapted
legislation requires was difficult to achieve with the crystallisation of the legal sources.

As a Christian symbol and an important ritual, the nagiis seems to have benefitted from the
protection granted by some Conquest treaties, which allowed it to survive the Muslim takeover so
that it continued being struck throughout the Middle Age in many parts of the Islamic realm. Some
Muslim scholars, notably Abii Yiisuf, are concerned about preserving the tradition established by
their famous predecessors. In their cases, this tradition is therefore used to convince the Muslims,
annoyed by the instrument or worried about its power or its symbolic presence, that if the Prophet
and his companions had respected it, they should follow the example and bear its nuisance. As
Sufyan al-Thawr said, the nagiis was just an unpleasant noise, nothing else. But was it really?

Muslims and Christians belong to the category defined by Eliade as the “homo religiosus”
who constantly live in a sacralised cosmos.**° Rituals, especially the repetitive ones, partook in
rooting the homo religiosus in this sacralised cosmos and allowed the performers to come closer to
the divine. Even though Muslims wished they could consider the ndagiis as an unpleasant noise, they
were unable to do so because they originated in a Judeo-Christian sacralised cosmos, knew its
idiosyncrasies and believed to a certain extent in its divine connection. Like the Muslims in Spain
who tried to avoid being touched by the holy water that Christian priests were splashing on them,
those who heard the nagiis understood that it was much more than a noise. They knew what it meant
for Christians, the strengthening power it had in their belief, and somehow, they believed in it as
well, albeit differently. In a way, Muslims belonged to this cosmos, only in its Islamic form, which
was the original religion from a Muslim perspective, or a perversion of the original faith according
to Jews and Christians. Because of the great number of similarities between Islam and the other
monotheistic religions, Muslims were forced to invest considerable efforts to distinguish themselves
from the Other. Yet, Islam, as it started, did not facilitate their task.

In her last book, The Nativist Prophets of Early Islamic Iran, Patricia Crone describes early

Islam as “a set of propositions detachable from the ethnic context in which they were first

339 Mircea ELIADE, Le sacré et le profane. Paris: Gallimard, 1987, 20-22.
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formulated.”*’ As such, it could be exported and adopted by many people in the vast conquered
lands, regardless of their cultural context or their religious backgrounds. This set of propositions was
malleable and therefore easy to adopt by different people. Yet it was also difficult to control: where
were the limits? Who could be refused or expelled? Gradually, norms were moulded to set the
borders of a distinctive Muslim “ethnie”.**' Like any ethnic identities, it “had to be exclusive,
because the privileges of ethnic rule could not be shared indefinitely, and at the same time open
enough to accommodate those who had recently been won over or even those whose support might
be desirable in the future.”*** Norms became the pillars that facilitated the creation of a strong sense
of belonging distinctive from the Other and able to forge loyalties towards the community, and by
extrapolation, towards its purportedly representative leaders.

Islamic rituals seem to have played a preponderant role in this development phase. Simple,
voluntarily distinctive and considerably repetitive, these rituals were successfully established in the
early community, before norms were implemented, for “the maintenance of the constant element in
the tradition is supported by religious practice” such as religious rituals.*** Thus religious rituals
pertain to the “main elements of collective continuity and cultural distinctiveness”, which sustain
ethnies in disrupting times.*** The repetitive adhan, occurring several times a day across the wide
Islamic territory, is surely one of these rituals. It must have given a powerful sense of belonging to
the Muslim populations and a strong impression of continuity over time amidst the turbulences of
the early Islamic history.

As element of continuity and distinctiveness, the adhan resembles the lands examined by
Zayde Antrim in Routes and Realms: The Power of Place in the Early Islamic World. 1t had

diversified early enough to allow certain communities, groups or cities to follow their own practice

340 Patricia CRONE, The Nativist Prophets of Early Islamic Iran. Cambridge/New York: Cambridge University
Press, 2012, 176.

341 Anthony D. SMITH, The Antiquity of Nations. Cambridge/Malden: Polity, 2004, 131. SMITH defines “ethnie”
as “a named community whose members share common myths of ancestry and memories, elements of common
culture, and some measure of solidarity, at least among the élites.”

32 Walter POHL & Helmut REIMITZ (eds), Strategies of Distinction: The Construction of the Ethnic
Communities, 300-800. Leiden: Brill, 1998, 6.

343 SHILS 1981, 95.

344 SMITH 2004, 19.
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while still feeling a connection with those who practiced it differently. Like lands according to
Antrim, it answers to Muslims’ “broader aspiration to a heterogeneous, but nonetheless unified,
vision of the Islamic umma, or worldwide community of Muslims”.**> Antrim argues that this
‘aspiration’ eventually led to “pluralistic forms of belonging”, which became possible, especially in
times of great political and social turmoil, thanks to the “attachment to a land” and the “sense of
connectivity” it created.**® This connectivity was undoubtedly strengthened by rituals such as the
adhan. In this sense, the Islamic call to prayer works like a homeland: anyone could grow an
attachment to it and find in it comforting stability. For the Conquest was a time of ‘great political
and social turmoil’, marked notably by the death of the Prophet, the fitnah, followed soon after by
the Abbasid takeover. In these chaotic times, Antrim explains, the lands — stable, unchanged —
offered stability and constancy.*”’” So did constant, repetitive rituals, which were furthermore
perceived as the legacy of the Prophet. Hence Sunni, Shi‘1, and others could all announce the prayer,
pray, fast or perform the pilgrimage in ways that were identified as Islamic despite their
disagreements and oppositions.

Under this light, the adhan appears as much more than a simple call. It represents an ethnie,
an expression of the Muslim identity, with which individuals could identify precisely through such
distinctive rituals. And this explains why Muslims felt first inspired by the Christian ritual, as they
did not have such powerful means of connecting people. With time, however, they developed fears
that the Christian ritual could overshadow their ritual. Deep behind the Muslim campaign against the
naqis, there might have been the same fear that nowadays triggers political decisions like the ban of
minarets or religious signs and serves as fuel for the far-right parties across Europe: it is the fear of
the Other, the fear that an identity is threatened by the daily interactions with people who are so
different. It seems that all human beings have a sense of the intrinsically inconstant nature of their
identity, which, like the set of propositions that Islam was initially, must remain flexible in order to

allow us to survive in changing environments, to evolve from baby to child and then to adult, from

345 ANTRIM 2013, 83; see also p. 1.
346 ANTRIM 2013, 144.
347 See ANTRIM 2013, 144.
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powerful to defeated, from girl to mother, from rich to poor, and so forth. Even though the Prophet
himself might have let the Christians strike their ndgiis, he could not dispel this fear of the Other, of
the difference, which is inborn and universal. He left then Muslim jurists with a complex choice:
finding compromises or changing the past. They used both solutions. Abt Yusuf tried to find positive
assets in the existing diversity, selecting the examples that corroborated his arguments. Ibn Hanbal
reported the narratives with the karihahu clause and advised to adopt restrictions towards Christians
on the basis of the same treaties mentioned by Abi Yiisuf but focusing on different clauses. Al-
Shafi‘T was more pragmatic and he advocated the simple prohibition of the ndgiis, to shed the
problem.

Eventually, the nagis disappeared almost totally from Muslim lands, in Syria, Iraq and
Egypt. Its disappearance probably corresponds with the slow dissolution of many Christian
communities in the dar al-islam or Muslim territories.>*® Yet, more studies are needed about the
extinction of the semantron in order to clarify to which extent it should be attributed to the Muslim
campaigns against the nagiis on the one hand, and to the introduction of the western bells, on the
other. For the word ‘nagiis’ does not mean ‘semantron’ any more. It came to describe the bell, which
could indicate that bells replaced the semantron, and were not given another name because they did
not coexist long enough. The fear of the Other however remained and continued to find objects and
means to sustain its existence.

This chapter has shown the crucial role played by the context in shaping hadith literature.
The writings of the scholars exposed here provide us with a clear explanation for the addition of the
karihahu clause or the omission of the nagiis. Likewise, the knowledge about the Christian and
Jewish instruments and rituals helps apprehend the milieu in which the adhan originated. Ahadith
are concerned first and foremost with the use of the past to address issues of the daily life of their
audience. Understanding the present in which ahdadith were circulated is therefore necessary to

extract from them information about the past.

348 A good example of the dissolution of Christian communities is is reflected in the cases of churches in al-
Ruha/Edessa studied by Mattia GUIDETTI, “The Byzantine Heritage in the Dar al-Islam: Churches and Mosques
in al-Ruha Between the Sixth and Twelfth Centuries,” in: Mugarnas 26 (2009): 1-36.
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5 Conclusion

The study of the contexts in which the ahadith originated, evolved and were circulated alog with the
close textual analysis of the ahadith have allowed me to expose four different types of information:
(1) the proto-narrative and its general outline; (2) some mechanisms of hadith transmission; (3) the
changes generated by these mechanism; and finally, (4) the interests at stake which triggered these

changes.

5.1 The proto-narrative

From the similarities between all the narratives about the introduction of the adhan it was possible
to draw the general outline of a proto-narrative which putatively served as basis to the different
versions preserved in hadith collections. In his article about the Travelling Tradition Test, Sadeghi
had already observed that “unity of distinctive contents implies unity of origin”, in our case a proto-
narrative or “common ancestor” if we use Sadeghi’s terminology.>*’ This proto-narrative originated
in Medina as indicated by the chains of transmission and the object of the story. We know that this
“material does not represent objective descriptions of actual events, but only ‘oral tradition’ or, at
best, ‘oral history’.”*** The “main outlines” convey however historical information.**' This was the
conclusion that Schoeler reached from his studies of the accounts about the first revelation and the
slander against ‘A’ishah. The same conclusion can be drawn from the present study.

Debates were taking place about the best way to call the believers to gather for the prayers.
There was a need for something efficient, that was more adapted to the growing Muslim community
than the initial method consisting in walking throughout the streets calling to prayer. At the same
time, Jews and Christians were performing codified rituals with specific instruments. Their presence
in the daily life of the Medinan Muslims favoured the development of a ritual which was not a call
anymore, but a codified set of chanted formula. And the main and most famous mu ‘adhdhin at that

time was Bilal. Whether banners and fires were suggested to call to prayer, or any other means, will

349 SADEGHI [1] 2010, 205.
330 SCHOELER 2011, 114.
331 SCHOELER 2011, 115.
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probably remain unknown. We might also never discover if a dream was involved in the introduction
of the adhan. Nevertheless, the gist of the story has been preserved in all these narratives, which
were built on the common memories about the adhan embedded in the proto-narrative. Narrators
were then able to generate purposeful ahadith, which had become the most efficient arguments in

religious debates.

5.2 Mechanisms of hadith transmission

The outlines of the proto-narrative facilitate the observation of the different mechanisms employed
by some transmitters to transform this ‘common ancestor’ and reach their various goals. Nine
potential mechanisms were highlighted throughout the analysis of the adhan-narratives and
summarised in Table 12. On this point, an important line for future inquiry has been suggested. The
digitisation of most edited hadith collections should allow us to perform systematic studies to
examine these mechanisms and their repetitive use by specific narrators, transmitters and collectors.
Such a study yields two main advantages. Firstly, it shall enable us to discover further mechanisms
of hadith transmission. And secondly, it can be coupled with other types of analyses to confirm or
disconfirm their results. By observing the ways scholars transmitted ahadith, we might be able to
assign to particular scholars the use of specific vocabulary or formula and transmission patterns.
This information can lead us in turn to distinguish reports rightfully attributed to a scholar from those
reported by a student and wrongly attributed to the same scholar. Such observations contribute to
our understanding of the reasons why certain scholars gathered, modified and transmitted ahadith.
The importance of determining the idiosyncrasies of Muslim scholars has been demonstrated
by Sadeghi in his study of al-Shaybani’s Kitab al-athar and al-Muwatta’*** In this article, he
establishes the origin of different recensions of the K. al-athar written down as notes by al-
Shaybani’s students with the help of structures and vocabularies that can be attributed to the different
scholars involved in the production of the text. As he claims himself, his results do “not prove

authenticity, but it will help restore the plausibility of authenticity, pending further investigation.”*"*

352 SADEGHI [2] 2010.
353 SADEGHI [2] 2010, 308.
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My results show that such investigation will be fruitfully expanded from Islamic law to hadith

studies.

5.3 Modifications on the proto-narrative

Usually mechanisms of hadith transmission have a clear purpose: modifying a text or a tradition
(oral) to serve interests at stake. The changes normally take the form of an omission, a modification,
or an addition. The nagiis was sometimes omitted to hide its link with the adhan origins and delete
all traces of Christian influences. The garn was turned into a biig either by mistake or by choice.
And finally, the addition was the most popular of these changes because it was probably the easiest
to apply, and it appears therefore in all narratives. The karihahu-clause was added to condemn the
use of non-Islamic instrument and strengthen this condemnation with the Prophet’s authority. Or the
exact formule of the adhan and the igamah were added to clarify the number of repetitions
advocated. The various introductions of C2 also constitute an addition to the conclusive sentence in

order to produce a complete narrative rooted in a well-known tradition.

5.4 The interests at stake

Some changes are difficult to explain, like the mention of the fire in the second category. Similarly,
the insistence on ‘Umar ibn al-Khattab’s role in the introduction of the adhan and potentially its
unsuccessful attempt to establish a unique practice remain obscure. Further studies on the fire and
‘Umar will be necessary to shed light on these topics. But many interests are traceable, to a certain
extent at least. The debates about the right or orthodox form of the adhan can be dated to the period
spreading from the death of the Prophet to the lifetime of Abii Qilabah (d. 104/722), with a greater
likelihood towards the second half of the first/seventh century. In Abii Qilabah’s words and in Basra
in particular, they had not been fully formulated and it was sufficient to advise people to repeat the
adhan twice and the igamah once. They later crystallised with the schools of law and became
simultaneously more precise. Scholars then felt the need to quote all the formula. Thus, Ibn Hanbal
gives two versions of the dream-narratives both with mention of the formula of the adhan and the

igamah, quoted in full.
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Before the rise of the debates about the repetitions, the intervention of ‘Umar ibn al-Khattab
was discussed in particular in Medina and Mecca. This explains why Ibn Jurayj never mentions the
formula or their repetitions. He writes the accounts that interest him, his city and his time, and are
concerned with ‘Umar’s role, not the form of the adhan. He reflects an earlier stage of the debate
and a potential attempt to create a strong bond between the second caliph and the origins of the ritual.

Finally, the dream-narratives mirror these two stages of discussion about ‘Umar and the
repetitions. They are rooted in the first/seventh century but were compiled later in the second/eighth
century. Interestingly, C1’s and C2’s interests are still visible in C3, although ‘Umar is not central
anymore, and the discussions about the repetitions have developed. Yet, the third category defends
a particular point absent from the other categories: the establishment of a distance between Muslims

and Christian influence.

5.5 Need for context

The interests at stake in the adhan narratives, and more generally in hadith literature, cannot be
exposed with the sole help of textual analysis, regardless of the size of the corpus and the scope of
the study. Hadith studies require context. This was best illustrated in the fourth chapter of the present
work. Many legal writings can often be dated with some accuracy and they address contemporaneous
issues, giving us numerous hints to understand the context in which they were written. In his article
about “The Role of Culture in the Creation of Islamic Law”, John Hursh articulates the relationship
between law and culture. He explains that “while the Qur’an is the infallible word of God, the
transmission of these words into law was a cultural enterprise.”*>* He argues convincingly that “law
and culture are inseparable because they create meaning in one another.”*** Jurists shape laws
influenced by their own culture, and laws influence culture when people apply legal norms and
rulings. Hence the interpretation of the Qur’'an and the sunnah “is not a divine practice, but a

production of social meaning limited to a particular sociohistorical moment.”**® The history of the

354 HURSH, “The Role of Culture in the Formation of Islamic Law,” in: Indiana Law Journal 84 (2009): 1402.
355 HURSH 2009, 1402.
336 HURSH 2009, 1421.
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adhan and the fact that Muslims developed their own ritual instead of simply calling people attest to
the accepted presence of Christian and Jewish rituals. Conversely, the writings of the jurists
introduced in chapter 4 reflect another context, a different ‘sociohistorical moment’, in which
scholars started shaping new laws according to their evolving culture.

The growing knowledge, which scholarship on early Islam continuously enriches, is also a
key factor to the understanding of this Islamic culture in constant evolution. It allows us to confirm
hypotheses based on the texts and the chains of transmission. Studies of archaeological and
numismatic findings, Christian-Muslim relationships, Qur'an and Islam’s earliest historical,
administrative and legal writings are all prerequisite for the appreciation of hadith literature and the
periods it reflects. Yet, Islamic studies encompass vast fields which still need to be explored. Beside
the role of ‘Umar ibn al-Khattab, many hadith scholars, such as Ibn Jurayj and Abu Qilabah, still
require further research to reveal their style and their interests. Holistic studies of large corpus of
ahadith pertaining to a topic or attributed to a scholar will yield significant results in the coming
decade. In this regard, modern technologies will have an important role and on this note I would like

to conclude the present work.

5.6 Information technologies and hadith studies

One of the most time-consuming tasks in /adith studies consists in examining the sheer volume of
primary sources. Hadith collections often encompass several volumes and hadith scholars are among
the most prolific in the field. An exhaustive analysis of a topic in hadith literature is therefore
impeded primarily because it requires searching in numerous volumes differently organised, musnad
and musannaf, all the reports pertaining to one specific topic or narrated by a certain transmitter.
Such tedious work is already being facilitated by the tremendous progress made in artificial
intelligence with powerful search engines and large-scale natural language processing software.
Maktabah Shamelah and Corpus Coranicum are the leading tools in the field at the moment but new

projects promise to yield significant progress in digital Islamic studies.*’

357 See http://shamela.ws & http://corpuscoranicum.de.



178

In 2011, a team in Rome published a model for the study of ahadith called the SALAH
Project.’*® The model operates an automated segmentation of the texts with distinction between isnad
and matn. It isolates the transmitters in a transmission graph and the /emmata (lemmatisation) in
groups. The results can then be used to establish the presence of concordances between different
recensions of one text or different texts from one transmitter. They should serve further linguistic
exploration of hadith corpus. The model is neither open source nor public and it remains unclear
whether it has been fully implemented for the study of ahadith by scholars in the field.

When it comes to Islamic studies in general, the main breakthrough was achieved by the
Open Islamicate Texts Initiative (OpenlTI) from the KITAB project, which I have employed
extensively in the present work.**> OpenITI uses existing database, such as Shamelah, yet it is fully
open source’®” and covers a much wider spectrum of primary sources, for it includes Shi‘T as well as

Persian sources. The final product should serve research in many directions, including qualitative

and quantitative textual analysis thanks to the fully machine-actionable database.

5.7 The adhan as early Islamic ritual

The development of these two projects, SALAH and OpenlTI, and the systematic exploration of
their datasets allow us to expand the research initiated in the present thesis and launch an
investigation of Islamic rituals which were introduced in the first half of the first/seventh century.
Fasts or animal sacrifices, like the call to prayer, are also Jewish and Christian rituals which entered
Islam at an early stage of its evolution and yet they have not been explored in detail. In particular,
attention could be drawn to the mechanisms developed to distinguish the Islamic practice of these

rituals from their Jewish and Christian models. The study of these rituals is necessary to fully

358 See Marco BOELLA & Francesca Romana ROMANI & Anjela AL-RAIES & Cristina SOLIMANDO &
Giuliano LANCIONI, “The SALAH Project: Segmentation and Linguistic Analysis of hadit Arabic Texts,”
in: SALEM, Mohamed Vall Mohamed et al. (ed.), Information Retrieval Technology. Lecture Notes in
Computer Science, vol 7097. Berlin/Heidelberg: Springer, 2011, 538-549. This project was brought to
my attention in September 2017 by Andreas Kaplony whom I would like to thank here for his remarks at
the DOT conference 2017.

359 See the websites of the KITAB project http:/kitab-project.org/ and Open ITI http://iti-corpus.github.io/. I
owe a special thank to Sarah Bowen Savant, Maxime Romanov and their team for the efforts they are investing
to improve the quality and the accuracy of large-scale studies of Islamic primary sources.

360 See the Github page to take part in the project https://github.com/iti-corpus.
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apprehend early Islamic history and how the Islam we know today was shaped, how it lost its original
“religiously pluralist character” and became a distinctive religion per se.*'

It seems that Muslims themselves “did not initially see their faith as totally distinct from
other monotheistic confessions”.*? This could explain the presence of such Jewish and Christian
rituals, which were introduced when Islam was rather undefined and were only later transformed
into distinct practices for reasons we still need to explore. We have seen in Crone’s latest monograph
how the ephemeral success of the so-called ‘nativist prophets’ in the aftermath of the Conquest
reflects the blurred frontier of the Muslim identity and the absence of unequivocal distinctions
between Muslims and non-Muslims.*** Social anthropology has taught us that Islam, like any ethnie,
“is not a primordial category, but a negotiated system of social classification.”*** In its infancy, Islam
was shaped, modelled, carved by the constant negotiations between cultures, laws, religions, and
traditions of the people who considered themselves as Muslims. In the formation of this ‘negotiated
system’, ritual observance plays a crucial role for it “serves to individualize and internalize a
communal identity and assists in social differentiation.”® This is why a better understanding of
Islamic rituals, starting with the adhan, brings us closer to the comprehension of Islamic identity, or

what it meant — and means — to be Muslim.

361 HoyLAND 1997, 555.

362 HoyLAND 2015, 135.

363 See CRONE 2012.

364 PoHL 1998, 21.

365 MORONY 1984, 524 or, in Clifford GEERTZ’s word, the keys to understand the essence of human being
should be sought “in cultural particularities of people”, GEERTZ, The Interpretation of Cultures: Selected
Essays. New York: Basic Books, 1973, 43.
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Appendices

Appendix 1.1: Transmitters of C1 in chronological order

B=al-Bukhart; M=Muslim; S=Nasa’T; T=Tirmidhr; IH=lbn Hanbal.

Transmitter
Ibn ‘Umar
Nafi’

Ibn Jurayj

Muhammad b. Bakr
al-Bursant

Hajjaj b. Muhammad

‘Abd al-Razzaq

Ishaq b. Ibrahim al-
Hanzali

Haridn b. ‘Abd Allah

Muhammad b. Rafi’

Abu Bakr b. Abrt al-
Nadr

Mahmid b. Ghaylan
Ibrahtm b. al-Hassan

d.
c. 73/692

C.
117/735

150/767

c.
203/818

206/821

211/827

238/853
243/858

245/859
245/859

249/863
?

Place
Medina
Medina

Meccal/lraq

Basra

Baghdad

Sana’a

Nishabur
Baghdad

Nishabur
Baghdad

Baghdad
Mopsuestia

To
Nafi‘
Ibn Jurayj

Hajjaj b. Muhammad

Muhammad b. Bakr
al-Bursant

‘Abd al-Razzaq
Ishaq b. Ibrahim al-
Hanzali

Abu Bakr b Abr al-
Nadr

Ibrahtm b. al-
Hassan

al-Bukhar

Hardn b. ‘Abd Allah
Mahmid b. Ghaylan
Muhammad b. Rafi’
Ibn Hanbal

Muslim
Muslim

Muslim
Tirmidht

al-Bukhart
al-Bukhart
Nasa'1

From

Ibn ‘Umar

Nafi’

Ibn Jurayj

Ibn Jurayj

Ibn Jurayj

Muhammad b.
Bakr al-Bursant

Haijjaj b.
Muhammad
‘Abd al-Razzaq
Hajjaj b.
Muhammad
‘Abd al-Razzaq
Hajjaj b.
Muhammad

Source(s)
All
All

All

IH; M; B
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Appendix 1.2: Texts of C1

‘Abd al-Razzaq ibn Hammam al-Himyari, Al-Musannaf. Ed. Habtburrahman A‘zami, Beirut: Al-Majlis
Al-‘llm1, 1970, Bab bad’ al-adhan, 1776.
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Al-Bukhari, Al-jami* al-sahih. Ed. Muhibb al-Din al-Khatib et al., Cairo: Matba‘at al-Salafiyah, 1979,
K. al-adhan 10, Bab bad’ al-adhan wa-l-igamah, no. 604.
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Muslim, Al-sahih. Ed. Muhammad Fu’ad ‘Abd Al-Baqr. Cairo: Dar Ihya’ al-Kutub al-‘Arabiyah, 1955,
K. al-salah 4, Bab bad’ al-adhan, no. 1 (377).
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Al-Tirmidht, Al-jami‘ al-kabir. Ed. Bashshar ‘Awwad Ma'raf. Beirut: Dar al-Gharb al-Islamit, 1996, K.
al-salat, Bab ma ja’ fi bad’ al-adhan, 190.
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Ibn Hanbal, Musnad. Ed. Shu‘ayb Arna’it, Beirut: Mu’assasat al-Risalah, 1993, X, ‘Abd Allah ibn
‘Umar, 6357.
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Appendix 2.1: Transmitters of C2 in chronological order

B=al-Bukhart; M=Muslim.

Transmitter d. Place Transmitted to  Transmitted from Source(s)
Anas b. Malik 93/712 Basra Abl Qilabah - B; M
Abl Qilabah al- | 104-7/722- Basra/Sham/Egypt Khalid al- Anas b. Malik B; M
Jarm1 5 Hadhdha’
Khalid al- 141-2/758- Basra Wuhayb b. Abl Qilabah B; M
Hadhdha’ 9 Khalid
‘Abd al-Warith
‘Abd al-Wahhab
al-ThaqafT
Wuhayb b. 165-9/782- Basra Bahz b. Asad Khalid al-Hadhdha" M
Khalid 6
‘Abd al-Warith  180/796 Basra ‘Imran b. Khalid al-Hadhdha’ B
Maysarah
‘Abd al-Wahhab | 194/818 Nishabur Ishaqg b. Iborahim  Khalid al-Hadhdha™ B; M
al-ThaqafT al-Hanzalt
Muhammad b.
Salam
Bahz b. Asad 197- Basra Muhammad b. Wuhayb b. Khalid M
202/813- Hatim
17
‘Imran b. 223/838 Basra al-Bukhari ‘Abd al-Warith B
Maysarah
Muhammad b.  225/839 Bukhara al-Bukhart ‘Abd al-Wahhab al- B
Salam ThagafT
Muhammad b.  235-6/839- Basra Muslim Bahz b. Asad M
Hatim 40
Ishaqg b. Ibrahim 238/853 Nishabur Muslim ‘Abd al-Wahhab al- M

al-Hanzal Thaqaft
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Appendix 2.2: Texts of C2

Al-Bukhart, Al- Jami* al-sahih. Ed. Muhibb al-Din al-Khatib et al., Cairo: Matba‘at al-Salafiyah, 1979,
K. al-adhan 10, Bab bad’ al-adhan wa-l-igamah, no. 160.
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Appendix 3.1: Transmitters of C3 in chronological order

Ih=lbn Hisham; AR="Abd al-Razzaq; D=Abi Dawid; T=Tirmidht; Q=Ibn Majah; MM=Malik; IH=Ibn Hanbal;
IASh=lbn Abr Shaybah; IS=Ibn Sa‘d; Dar=Darim1 || M.=Muhammad

Transmitter

Mu‘adh b. Jabal

‘Abd Allah b. Zayd b. ‘Abd
Rabbih al-Ansart

‘Abd Allah b. ‘Umar
‘Ubayd b. ‘Umayr

‘Abd al-Rahman b. Abrt Layla

‘Urwah b. al-Zubayr

Sa‘1d b. al-Musayyab

Salim b. ‘Abd Allah b. ‘Umar
M. b. ‘Abd Allah b. Zayd b.
‘Abd Rabbih

‘Abd Allah Abd ‘Umayr b.
Anas

‘Ata’” b. Abr Rabah

Nafi‘ b. Jubayr

‘Amr b. Murrah

M. b. Ibrahim b. al-Harith al-
Tayym1

M. b. ‘Amr al-AnsarT

M. b. Muslim al-Zuhrt

Ja‘far b. lyas Abu Bishr al-
Wasitt
Yazid b. Riman

Husayn b. ‘Abd al-Rahman

Zayd b. Aslam
Sulayman b. Suhaym

Sulayman b. Sulaym al-Qart

Abd al-Rahim b. ‘Umar

d.
18/639

63/682

74/693

c.
74/693
83/702

C.

94/712
C.
94/713

?
?
115/733
c

117/735
118/736

120/738

C.
120/738
124/742
-1

C.
126/743
130/747

136/753
-4
136/753

C.
136/754
147/764

?

Place

Medina

Medina

Medina
Mecca

Kufa

Medina
Medina
Medina
Medina
Basra
Mecca
Medina

Kufa

Medina

Medina/
Basra
Medina

Wasit
Medina

Kufa

Medina

Medina
?

?

To

‘Abd al-Rahman b.
AbT Layla

M. b. ‘Abd Allah b.
Zayd b. ‘Abd
Rabbih

Sa‘ld b. al-
Musayyab

‘Abd al-Rahman b.
AbT Layla

Salim b. ‘Abd Allah
b. ‘Umar

‘Ata’ b. AbT Rabah

Husayn
‘Amr b. Murrah

Yazid b. ROman
Al-Zuhrt
Al-Zuhrt

M. b. Ibrahim b. al-
Harith al-Tayym1
Ja‘far b. lyas Abu
Bishr al-WasitT

Ibn Jurayj

Sulayman b.
Suhaym
Shu‘bah
al-Mas adr

M. b. “‘Abd Allah b.
Zayd b. ‘Abd
Rabbih

Hammad b. Khalid
al-Khayyat
Ma‘mar

Ibn Ishaq

‘Abd al-Rahman b.
Ishaq

‘Abd al-Rahim b.
‘Umar

Hushaym

Ziyad b. Ayyab
‘Abd al-Ham1d b.
Ja‘far

Sulayman b. Kathir
al-'Abdi

Hisham b. Sa‘'1d

Sulayman b.
Sulaym al-Qart
M. b. ‘Umar al-
AslamT al-Waqidt
Muslim b. Khalid

From

‘Abd Allah b.
Zayd
a companion

‘Abd Allah b.
Zayd

‘Abd Allah ibn
‘Umar

‘Abd Allah b.
Zayd

an uncle of his

‘Ubayd b.
‘Umayr

‘Abd al-
Rahman b. Abt
Layla

Ibn Ishaq

M. b. ‘Abd
Allah

Sa‘id b. al-
Musayyab

‘Abd Allah Abd
‘Umayr b. Anas
‘Urwah b. al-
Zubayr

‘Abd al-
Rahman b. Abrt
Layla

Nafi‘ b. Jubayr

Sulayman b.
Suhim
Al-Zuhrt

Source(s)
D
D; Dar; IH;

Ih; IS; Q;
T

IS; Q
AR; |h

D; IASh;
IS

IS

AR; IS

IS; Q

D; Dar; IH;
Ih; Q; T

D

AR; |h

IS

D

D; Dar; IH;
Ih;Q; T

D

AR; IH; IS;
Q

IS

IS



Sulayman b. Mahran al-
A‘mash
M. b. Ishaq

Ibn Jurayj
‘Abd al-Ham1d b. Ja‘far

Ma‘mar b. Rashid

Shu‘bah b. al-Hajjaj
Hisham b. Sa‘ld

‘Abd al-Rahman b. Ishaq
Sulayman b. Kathir al-‘Abdr
Malik b. Anas

Muslim b. Khalid

Hushaym

Ibrahim b. Sa‘d Abi Ya‘qib

Salamah b. al-Fadl al-Abrash

Muhammad b. Salamah al-
Harrant

Yahya b. Sa‘ld al-Umawrt
Muhammad b. Ja‘far al-
Hudhalt

Waki' b. al-Jarrah

Hammad b. Khalid al-Khayyat

‘Abbad b. Masa al-Khuttalt
Yazid b. Hardn

M. b. ‘Umar al-Aslamr al-
Wagqidi

Ya‘'qub b. Ibréhim b. Sa‘d

‘Abd al-Razzaq
M. b. Kathir al-*Abdt

‘Amr b. Marziiq
Nasr b. al-Muhajir

147/764

150/767

150/767
-8
153/770

154/770

160/777
160/776
?
c

160/776
163/779

179/795
C.

179/795
183/799
185/801

190/806

C.
191/806

194/819

194/812

C.
197/812

?

203/818
206/821

207/823

208/823

211/826
223/837

223/837

C.
230/845

Kufa

Medina

Meccal/lra

q
Medina

Basra/
Medina
/Yemen
Basra
Medina
Medina/

Basra
Basra

Medina
Mecca
Wasit
Medina

/Baghdad
Ray

Harran
Baghdad/
Kufa
Basra
Kufa
Baghdad/

Basra
Baghdad

Wasit
Baghdad

Baghdad/
Medina

Sana’a
Basra

Basra

Musaysah

Waki' b. al-Jarrah

Abl Ya‘'qub
Ibrahim b. Sa‘d
Yahya b. Sa‘ld al-
Umawt

M. b. Salamah al-
Harrant

Salamah

‘Abd al-Razzaq

Ibn Sa‘d

Ibn Sa‘'d
‘Abd al-Razzaq

‘Amr b. Marziiq
M. b. Ja‘far
Ibn Sa‘'d

Khalid b. ‘Abd
Allah al-Wasit1

M. b. Kathir al-
‘Abdt

Yahya b. Yahya al-
Masmudrt

Ahmad b. M. b. al-
Walid al-Azraqt
‘Abbad b. Misa al-
Khuttalt

Ziyad b. Ayyab
Ya‘qib b. Ibrahim
b. Sa‘d

M. b. Hamid

Abl ‘Ubayd M. b.
‘Ubayd b. Maymiin
al-Madant

Malik b. Anas
Sa‘'ld b. Yahya al-
Umawt

Ibn al-Muthanna

Abi Bakr b. AbT
Shaybah

‘Uthman b. Abt
Shaybah

Abi Dawid
al-Mas‘idr

Ibn Sa‘d

Ahmad b. Hanbal
M. b. Mansir al-
TasT

Muhammad b.
Yahya al-Dhuhlt

Ibn Sa‘d
Abu Dawid
Abu Dawid

‘Amr b. Murrah

Al-Zuhrt
M. al-Tayymt

‘Ubayd b.
‘Umar
Yazid b.
Rdman
Al-Zuhrt

‘Amr b. Murrah
Zayd b. Aslam
Al-Zuhrt

Husayn b. ‘Abd
al-Rahman
Yahya b. Sa‘ld
al-Umawi

Abd al-Rahim
b. ‘Umar
Ja‘far b. lyas
Abu Bishr al-
Wasitt

Ibn Ishaq

Ibn Ishaq
Ibn Ishaq

Ibn Ishaq

Shu‘bah

Sulayman b.
Mahran al-
A‘mash

M. b. ‘Amr

Hushaym

Nasr b. al-
Muhajir
Sulayman b.
Sulaym al-Qart
Ibréhim b. Sa‘d
Abl Ya‘'qub

Ma‘mar b.
Rashid
Sulayman b.
Kathtr al-‘Abdrt
Shu‘bah

Yazid b. Hardn

185

IASh

D; Dar; IH;
Ih; Q; T

AR; Ih

AR; IS

D; Dar; IH

Dar
Q

T; MM

IASh

D; Dar; IH

AR
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Ahmad b. M. b. al-Walid al-
Azraqr
Ibn Sa‘d

Abi Bakr b. AbT Shaybah

‘Uthman b. Abt Shaybah

M. b. Khalid b. ‘Abd Allah al-
Wasitt

M. b. Mansar al-TasT

M. b. Hamid b. Hayan

Sa‘ld b. Yahya b. Sa‘'ld al-
Umawi

Abi ‘Ubayd M. b. ‘Ubayd b.
Mayman al-Madant

Ziyad b. Ayyab

M. b. al-Muthanna Aba Misa
M. b. Yahya al-Dhuhlt

C.
230/845
230/845

235/849
239/853
-4
240/854
C

245/859
248/862

249/863

?

252/866

252/866
258/872

?
Basra

Kufa

Kufa

Wasit

Baghdad

Baghdad
Medina

Baghdad

Basra
Nishabur

Ibn Sa‘d

Abi ‘Abd al-

Rahman Bagqr b.

Makhlad
Abd Dawad

Khalid b. ‘Abd
Allah al-Wasitt
Abd Dawad
Darimt
Tirmidht

Ibn M&jah

Abu Dawid

Abil Dawad

Darimt

Muslim b.
Khalid

M. b. Kathir al-
‘Abdr

Waki‘ b. al-
Jarrah

Hammad b.
Khalid al-
Khayyat

‘Abd al-
Rahman b.
Ishaq

Ya‘qib b.
Ibrahim b. Sa‘d
Salamah

Yahya b. Sa‘d
al-Umawt

M. b. Salamah
al-Harrant
Hushaym
Ja‘far b. lyas
Abu Bishr al-
Wasitt

M. b. Ja‘far
Ya‘qib b.
Ibrahim b. Sa‘d

IS

IASh

Dar
T

Q

Dar
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Appendix 3.2: Texts of C3

‘Abd al-Razzaq ibn Hammam al-Himyari, Al-Musannaf. Ed. Habtburrahman A‘zami, Beirut: Al-Majlis
al-‘llim1, 1970, Bab bad’ al-adhan, 1774-5.
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Appendix 4: Treaties with clauses about rituals or traditions extracted from Hill’s selection
Donald Routledge HiLL, The Termination of Hostilities in the Early Arab Conquests, A.D. 634-656.

London: Luzac, 1971.

c c ®w
3 S 0o S 8 288
8 5 = 5 E T w
) 3 5 Q2 6= o
o ® m 358
. Abl
Syria Yasuf
- Abl
Anah — yasuf
al-Jazirah = .
(Ragqah?) Baladhurt x X X
Bana Abl
Taghlib ‘Ubayd
- Abl
Hirah Yasuf
Mah -
Bahradhan = @0am X x
Mah Dinar | Tabarl
Adharbayjan Baladhurt x
Adharbayjan Tabari  x X
QuUmis TabarmT  x X
Dihistan -
Jurjan Tabarmr  x X
al-Bab Tabarm  x X
Migan Tabarm  x X
Baladhurt
Tiflis &Abl  x
‘Ubayd

Land
House

No Tax
Increase

No Slaves

Defence
against
Enemies
Churches
and Cross

X
(church
and
place of
worship)

X
(church
and
place of
worship)

X
(church)

X
(church
and
place of
worship)

(man‘a)

x (fire
temple)

X
(church
and
convent)

City Wall

(city)

(forts)

Well

Mills

Traditions

no clappers,
no flags, but
once a year

clappers
except Muslim
prayers and
crosses out
during Feasts

no clappers,
no Easter
Monday no
cross in public

no baptism, no
proselytising

clappers and
crosses

religion (+k)
and laws
(e 2)

religion (+k)
and laws
(e 2)

dancing

religions (Jk)
and customary
laws (pel )
religious
community
(Jk) or religion
or creed

religions (Jk)
and customary
laws (pel )

religion (k)

religion (+k)
and laws
(pex) 1)

prayers
(=)sha) and
faith (o)

Hill's
quote

No
185,
p.74

No
202,
p.86

No
219,
p.90-

No
227,
p.92

No
297,
p.109

No
394,
p.128

Ibid.

No
461,
p.150

No
468,
p.151

No
469,
p.151

No
470,
p.152

No
471,
p.152

No
472,
p.152

No
489,
p.162
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