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Abstract

The muhaddithin’s methodology of hadith criticism served to safeguard the
Sunnab against fabrication and error and support sound Islamic reasoning amid
expanding transmission and increasing turmoil (fizan). This study examines the
integrated structure, critical tools, and practical application of this methodology,
focusing on how critics established criteria for accepting or rejecting reports and
verified the accuracy of transmission chains and texts. An inductive, analytical,
and comparative approach is employed to examine transmission practices,
critical principles, and procedures of systematic comparison and preference
(farjih), culminating in a case analysis of a textual addition transmitted by a single
natrator. The analysis identifies four principal findings. First, hadith criticism
operates as an integrated verification system whose evaluative procedures are
mutually reinforcing. Second, authenticity depends on a combination of
coherence, narrator reliability, transmission precision, and freedom from
shudbiidh and ‘ilal, extending assessment beyond the apparent soundness of the
Zsnad. ‘Third, narrator trustworthiness does not preclude error, making
comparison across transmission routes essential for identifying subtle
discrepancies. Fourth, the applied case demonstrates that zazjih proceeds through
traceable evaluative indicators, clarifying how critical principles inform
judgments concerning additions transmitted by individual narrators. These
findings establish the importance of evaluating narrator credibility alongside
comparative evidence from transmission chains and texts. The study contributes
an integrated account of the relationship between methodological principles and
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practical judgment, positioning the muhaddithin’s ctitical tradition as a historical
model of disciplined verification.

Keywords: Hadith Criticism; Muhaddithin’s Methodology; Isnad Evaluation;
Narrator Reliability; Tarih

INTRODUCTION

In His wisdom, Allah- glorified and exalted be He- ordained that Islam should seal the
succession of the heavenly religions, and that His Book should be preserved from addition,
omission, and distortion, so that the proof might stand against all creation. He says: “Verily,
it is We who have sent down the Dhikr (i.e. the Quran) and surely, We will guard it (from
corruption)” (al-Hijr 15:9). Yet the preservation of the Qur’an for purposes of legal reasoning
and exposition is inseparable from the preservation of the Sunnah of God's Messenger, peace
be upon him, since the Sunnah elaborates what the Qur’an states in summary form, clarifies
its rulings, and resolves what might otherwise remain ambiguous to the reader of its
indications. It is for this reason that the Muslim community's concern for the Prophetic
Sunnah grew ever greater: the Sunnah is an inseparable part of the Islamic religion, being the
second source of legislation after the Noble Qur’an, and safeguarding its purity is a religious
obligation, lest what does not belong to the Shari‘ah become intermingled with its rulings.
The effort of the hadith critics (al-muhaddithin) in protecting transmitted reports from
natrators' error, liars' fabrication, and impostors' plagiarism found expression in a rigorous
critical methodology that combined expertise in the transmission of reports with knowledge

of the narrators (‘ilm al-77il), and that rested on verification, careful inquiry, and discernment.

The importance of this study lies in bringing to light the features of this hadith-critical
methodology, since it represents the scholarly bulwark that prevents what does not belong
to the religion from being introduced into it, that establishes the soundness of legal
reasoning, and that shows how the Zswad - as the pathway along which a report is transmitted
-was transformed into an epistemic instrument for controlling and protecting the text. This
study further demonstrates that criticism among the muhaddithin did not stop at the natrator's
“trustworthiness” in the sense of moral probity alone, but went beyond this to examine

continuity of transmission, integrity, and precision, and then to test transmitted reports for
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anomaly (shudbndh) and hidden defect (/lah)- ensuring that judgment on a hadith is never a

mere impression, but the outcome of precise rules, standards, and comparisons.

The research problem can be summarized in one overall question, which is "how did

the muhaddithin justify acceptance or trejection of narrations?” and "what were the key

methods that they used in order to assure the authenticity of chain (iszad) and text (matn)?"

Out of this overall question comes a variety of operational questions, such as:

1.

What are the key criteria used by muhaddithun to identify a chain continuity, what are
the signs of open interruption and hidden interruption, and what are the criteria to judge
contemporaneity, meeting, and audition (sama )?

How are the criteria of integrity (‘addlah) established among the critics? What ate the
degrees of impugnment (jarfl) and validation (72 ‘di)? What rules govern preference
when the critics' statements conflict, and when is impugnment given precedence over
validation, or vice versa?

What are the criteria of precision (dabt)? How ate the lapses of otherwise trustworthy
narrators practically uncovered through the collection and comparison of transmission
routes? What is the effect of a narrator's cognitive decline (i&h#/at) in old age, and how
is a narratot's hadith before this decline distinguished from that transmitted after it?
What is the concept of anomaly (shudbudh) among the muhaddithin, and what are its
limits? How is the criterion of a trustworthy narrator's contradicting one more
trustworthy than himself applied in cases of conflict?

What are the characteristics of concealed defects ( 7a/), and how can one come to know
them? What is the practical method by which hidden defects are known by inductively
tracking the lines of transmission, identifying the common link of the chain (wadar), and
signs of disapprobation?

How are these rules translated into a practical procedure applied to a specific hadith:
from identifying the point of difficulty (singular transmission, an added clause, or
divergence), through collecting the transmission routes, to weighing them and issuing a

reasoned verdict?

The objectives of the study are as follows:

1. To articulate the general principles of the muhaddithun’s methodology in criticizing
narrations and to explain its scholarly rationale and its scope of application.
Volume 4, Issue 3, 2026 721
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2. To present the critical tools that formed the core of their assessment process, including
continuity of the chain, integrity of the narrators, their accuracy, lack of abnormality in
the hadith and its lack of concealed defect.

3. To illustrate the practical dimension of their critical methodology by means of an
example that demonstrates how isolated transmissions and added phrases were treated,
how transmission channels were gathered, and how preference for the preserved
(mahfiz) text was made.

4. To reinforce the readet’s methodological understanding that hadith criticism of the
great scholars was not an eclectic enterprise but a coherent system that brought together

narration investigation and narrators’ knowledge under certain rules.

The study adopts an inductive-analytical-comparative methodology, resting on tracing
the hadith and its various transmissions, analyzing the criteria of judgment, then weighing
the transmission routes against one another and exercising preference (Za7jih) in cases of
conflict, concluding with a practical model that demonstrates the operation of criticism step
by step.

In light of this aim, the plan of the study proceeds through six sections addressing, in
turn, the elements of hadith criticism: continuity of the chain, the narrators' integtity, their

precision, then anomaly, then hidden defect, then an applied model- preceded by an

introduction and preamble, and followed by a conclusion.

Examining the Continuity of the Chain of Transmission (1ttisal al-Sanad)

In criticizing a hadith, the hadith critic attends to examining the continuity of the chain
from its beginning to its end, so that its continuity may be distinguished from its interruption;
he therefore examines the chain of the hadith to see whether it contains any form of overt
or covert interruption. For this reason, he investigates the modes of reception and
transmission (Suwar al-tahammunl wa-l-ada’), since these modes reveal how the narrator received
the report. On examination, one finds that the modes of reception and transmission are
either explicit in indicating audition (sama’), explicit in indicating the absence of direct

reception, or ambiguous, admitting of both possibilities:

» If the narrators employed formulas that indicate the soundness of reception from the

one transmitted from, this establishes the continuity of the chain.
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» If, however, the narrator employed a formula that does not indicate soundness of
reception, but rather contains explicit evidence that he did not take the report directly
from the one transmitted from -having omitted an intermediary between them for some
reason- then the chain is judged to be interrupted. This form of interruption is termed
overt interruption (ingita‘ jak), owing to its clarity, which requites no strenuous
reasoning to establish.

e If, however, the narrator employed a formula admitting of both audition and other
possibilities, as in his saying “on the authority of so-and-so” (‘az fulan) or “that so-and-

so said” (anna fulanan gala), we are then faced with four cases:

a. First case: the narrator is not known for zad/is (concealment of a defect in the chain), and
he transmitted from the one transmitted from using the formula ‘ax ot anna. Here one
examines the birth date of the narrator and the death date of the one transmitted from: if
it appears that he heard from him, his transmission is presumed to be continuous so long
as no evidence indicates otherwise. If, however, it is established that the two could not
possibly have met- as when the one transmitted from died before the natratot's birth, or
when meeting between them was impossible owing to the difference of their homelands
and the absence of any means of contact, or even where a journey by each to the other's
country is established, but the dates of departure and return do not allow for a meeting
between them-then, the impossibility of contact having been established, the hadith is

judged to be interrupted.

b. Second case: the narrator is not known for Zad/is, and he transmitted from the one
transmitted from using ‘az ot anna; the period was suitable for the narrator to have
received from the one transmitted from, but it is established by evidence that the narrator
took nothing from him, because he was not, during that period, occupied with seeking

hadith. In this case, too, the chain is judged to be interrupted.

c. Third case: the narrator is not known for fadiis, and he transmitted from the one
transmitted from using ‘az ot anna, but the scholars differed over whether the narrator's
audition from the one transmitted from is established. Here the critic traces the narrator's
transmissions from that shaykh in the hope to finding an explicit statement confirming
direct audition, thereby resolving the issue. This may be established in several ways: first,
where the chain of the particular report is beyond reproach; second, where evidence

confirms the narratotr’s direct audition from the shakh, as when al-Bukhari includes the
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report in his Sahzh, since he required verified direct audition before accepting a narration;
or third, where the scholar affirming the audition is more knowledgeable regarding the
issue than those who deny it. In such cases, the affirmative judgment is given precedence
over the negative one, because positive knowledge carries greater evidentiary weight than

mere denial.

d. Fourth case: the narrator is known for 7ad/is, and he transmitted from the one transmitted
from using ‘an ot anna. Here one examines the other transmission routes of the hadith
that are explicitly connected to the one transmitted from: if an explicit statement of his
audition is found in a chain beyond reproach, his transmission is judged continuous, and
the suspicion of fad/is is lifted from him with respect to this patticular hadith. It may
happen that we do not find any transmission in which he explicitly states his audition
from the one transmitted from, yet find within the chain itself an indicator that the report
belongs among what he actually heard -as when the one who transmits from him
transmits, via his route, only what he is known to have heard. This is the case, for instance,
with Abu al-Zubayr al-Makki's transmission from Jabir: Abu al-Zubayr practiced zad/s,
since he transmitted from Jabir, using ‘an, reports he had not heard from him; yet when
al-Layth ibn Sa‘d transmits from him, then whether or not Abu al-Zubayr explicitly stated
his audition of the report in question from Jabir, it is presumed to have been heard,
because al-Layth ibn Sa‘d transmitted from him only those hadiths beside which he had
marked, in his written copy, a sign indicating that they belonged among what he had heard
from Jabir. Where, however, explicit evidence of audition is absent, and no indicator
points to it, the report is presumed to be discontinuous on account of the suspicion of

tadlis attached to the narrator, and the chain is not, on this basis, judged continuous.

On this basis, knowledge that a narrator did not hear from the one transmitted from

may be established through any of the following means:

1. The absence of any sound textual establishment of audition, as in “Alf ibn al-Madini's
statement concerning Ibrahim al-Nakha T:

“He did not meet any of the Companions of the Prophet, peace be upon hin.” Muhammad ibn
Ahmad ibn al-Bara’ said to him: “What of ‘A ishah?” He replied: “This is something reported only by
Sa‘id ibn Abi "Aribab, from Abi Ma shar, from 1brabin -and Abi Ma ‘shar is weak. Al-Nakhba ' did
see Abn Juhayfah, Zayd ibn Argam, and 1bn Abi Awfa- that is, “Abd Allah- but did not hear from
them” (Ibn Abi Hatim, 1937: 9, no. 19).
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2. The narratot's own acknowledgment that he did not hear from the one transmitted from,
as in al-Hajjaj ibn Arta’ah's saying to Hushaym: “Did you hear from al-Zuhrf?” He said:
“Yes.” He said: “But I heard nothing at all from him” (Ibn Abi Hatim, 1937: 47); and as in
Shu‘bah ibn al-Hajjaj's statement: “I was with Abu Ishaq al-Hamdani when a man said to
him: ‘Shu‘bah says you did not hear from ‘Alqamah.” He replied: ‘Shu‘bah spoke truly”” (Ibn
Abi Hatim, 1937: 145, no. 525).

3. The impossibility of a meeting between the narrator and the one transmitted from because

the lattet's death preceded the former's birth, as in Makhal's report that

“Umar ibn al-Khattab, Allah be pleased with him, treated mineral deposits (al-ma‘din) as
equivalent to buried pre-Islamic treasure (rikaz), subject to the fifth (khums)”- concerning which al-Bayhagi
said: “This is discontinnous; Makhil did not reach the time of “Umar, God be pleased with hin” (al-
Bayhadqt, 1999: 4/154, no. 7431).

4. The natrator's reliance, in transmitting the hadith, on a mode of reception that indicates
he did not hear from the one transmitted from, as in Ahmad ibn Hanbal's statement in a

letter to his son ‘Abd Allah:

“Muhammad ibn Sirin did not hear from Ibn “Abbas; in every instance he would say, ‘I was

informed [nubbi’tu] on the anthority of Ibn "Abbas™ (Ibn Abi Hatim, 1397: 186, no. 679).

5. A statement by one or more scholars explicitly denying the soundness of the narrator's
audition from the one transmitted from, as in the explicit statements of Yunus ibn "Ubayd,
Ayyub al-Sakhtiyani, ‘Al ibn Zayd ibn Jad‘an, Bahz ibn Hakim, Yahya ibn Ma‘in, “Ali ibn
al-Madini, Abu Zut‘ah, and Abu Hatim, all affirming that al-Hasan al-Basti did not hear from
Abu Hurayrah (Ibn Abi Hatim, 1397: 35-30).

0. Scholars' statement that everything the narrator heard from the one transmitted from is
limited to a specific, enumerable set of hadiths, the remainder of what he transmits from him
via ‘an being presumed discontinuous -or that most of his transmissions from him were
heard, save for an enumerable, limited set. This is the case with Shu‘bah ibn al-Hajjaj's
account of al-Hakam's transmission from Migsam: he transmitted a great deal from him, yet
heard from him no more than a small, enumerated set of hadiths- four, according to one
report; and in Yahya ibn Sa‘id's report from Shu‘bah, he said that al-Hakam's audition from

Migsam comprised five hadiths, which Shu‘bah enumerated: the hadith of the wirr prayer,
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the hadith of the gunat, the hadith of the pronouncement of divorce (‘agmat al-talag), the
hadith on the recompense for livestock killed [in a state of consecration], and the hadith of

a man who has intercourse with his menstruating wife (Ibn Rajab, 1987: 2/849-850).

7. Establishment that the narrator encountered (adraka) the one transmitted from without

establishment of audition from him, as in Abt Hatim's statement:

“AL-Zubri did not hear anything from Abdn ibn “Uthmdn- not becanse he did not encounter hin,
Jfor he did encounter him and others older than him, but because bis audition from him is not established- just
as Habib ibn Abi Thabit's audition from Urwah ibn al-Zubayr is not established, though he heard from
those older than ‘Urwab; but the hadith scholars have agreed on this, and their consensus on a matter

constitutes a proof” (Ibn Abi Hatim, 1397: 192, no. 703).

8. Establishment that the narrator saw (rz 4) the one transmitted from without establishment

of his audition from him, as in Abu Hatim's statement concerning Abu Ishag:

“Abu Ishaq did not hear from Lbn “Umar; e only saw hinz” (Ibn Abi Hatim, 1397: 146, no.
5206), and bis statement concerning al-Zubri: “Al-Zubri's andition from Ibn “Umar is not soundly
established; he saw him but did not hear from bin, and he saw “Abd Allah ibn Ja far but did not hear from
him” (Ibn Ab1 Hatim, 1397: 192, no. 700).

9. Historical evidence negating the establishment of his audition from him, as when the
narrator was born after the death of the one transmitted from, as in Abu Hatim al-Razi's
statement: “Ibrahim ibn Abi “Ablah did not encounter ‘Ubadah ibn al-Samit” (Ibn Abi
Hatim, 1397: 11, no. 29); or when the narrator was a small child, and his reception from the
one transmitted from is not established by any of the recognized means of reception for a
minot, such as jiazah- as is the case with Sa‘id ibn al-Musayyab's transmission from ‘Umat
ibn al-Khattab. Al-Duri said to Yahya ibn Ma‘in: “He says, ‘I was born two years into the

2>

caliphate of ‘Umar,” to which Yahya replied: “Can an eight-year-old child memorize
anything?!” (Ibn Ma‘in, 1979: 2/208). Similarly, Ibn Abi Hatim states: “Muhammad ibn “Abd
al-Rahman ibn AbI Layla did not hear from his father; his father died while he was still a
child” (Ibn Abt Hatim, 1397: 185, no. 671). Likewise, in the case of al-Hasan al-Basri, Abu
Zur'ah al-Razi was asked whether he had heard from any of the Companions who fought at
Badr, and he replied: “He [merely] saw them—he saw ‘Uthman ibn “Affan and “All.” Ibn

AbI Hatim asked: “Did he hear any hadith from either of them?” He said: “No. Al-Hasan al-
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Basti was fourteen years old on the day allegiance was sworn to “Alf, Allah be pleased with
him; he saw ‘All in Medina, but then “Ali departed for Kufah and Basrah, and al-Hasan never
met him again” (Ibn Abi Hatim, 1397: 31, no. 92).

10. A difference of homelands, with no established journey allowing contact between the
two, as in Abu Hatim's statement concerning Muhammad ibn Sitin, when asked about his
audition from Abu al-Darda’: “He encountered him, but I do not think he heard from him;
the one was in Syria, the other in Basrah” (Ibn Abi Hatim, 1397: 187, no. 683). Similarly,
concerning Sa‘id ibn al-Musayyab's transmission from Abu al-Darda’, from the Prophet,
peace be upon him, “that he forbade every snatching, every plundering, and every fanged
beast of prey,” al-Daraqutni states: “Suhayl transmits it from Abu Salih ibn “Abd Allah ibn
Yazid al-Sa‘di, that he asked Sa‘id ibn al-Musayyab about the hyena, whereupon an elder
present said, ‘Abu al-Darda’ related to us, from the Prophet, peace be upon him...,” and
Sa‘ld confirmed him. Safwan ibn Sulaym also transmits it from Sa‘id ibn al-Musayyab from
Abu al-Darda’, and Aba Ayyub al-Iffiqi alone transmits it from Safwan, as related from him
by ‘Abd al-Rahim ibn Sulayman. The hadith of Suhayl ibn Abi Salih appears closer to the
correct version, and Sa ‘1d's audition from Abu al-Darda’ is not established, for the two never

met” (al-Daraqutni, 1985: 6/203, no. 1070).

11. The natratot's use of a formula that indicates the negation of his audition from him, such
as “1 was told” (huddithtn ‘anbu), “1 was informed” (nubbi’tn ‘anbu), or “it reached me”
(balaghani), ot the like- as in Muhammad ibn Sitin's transmission from “Abd Allah ibn “Abbas,
concerning which Ahmad ibn Hanbal said: “Muhammad ibn Sitin did not hear from Ibn
‘Abbas; in every instance he says, ‘I was informed on the authority of Ibn “Abbas™ (Ibn Abi
Hatim, 1397: 186, no. 679).

12. The appearance of an intermediary between the one who uses ‘a7 and the one transmitted
from, in other, sound transmission routes: if a narrator transmits a hadith from another
without establishing audition or meeting between them by an explicit statement that he met
or heard from him, and then another route appears in which an intermediary is found
between them, this indicates that an interruption has in fact occurred in the chain between
them. On this, Ibn al-Salah states, in his account of the covert mursal (al-mursal al-khafi), that
among its forms is a case where the judgment of its being mursal is grounded in its coming,

by another route, with the addition of one or more persons at the point alleged to be #ursal.
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An example is the hadith transmitted from ‘Abd al-Razzaq, from al-Thawti, from Abu Ishagq,
from Zayd, from Hudhayfah, who said: the Messenger of Allah, peace be upon him, said: “If
you appoint Abu Bakr over you, he is strong and trustworthy”- this hadith was judged to be
discontinuous and mursal between ‘Abd al-Razzaq and al-Thawri, since it is also transmitted
from ‘Abd al-Razzaq as: “al-Nu'man ibn Abi Shaybah al-Janadi related to me, from al-
Thawti, from Abu Ishaq”; and it was likewise judged mursal between al-Thawti and Abu

Ishaq, since it is transmitted from al-Thawti, from Sharik, from Abu Ishaq (Ibn al-Salah,

1997).

From all of this we may conclude that the muhaddithin devoted the utmost care to
tracing the states of the chains, the auditions of the narrators, and their varying circumstances
-a fact that reveals the precision of their judgments on narrations. This precision is evident
in the works they composed in this field, which are counted among the authoritative sources
for judging narrations; one may point here to their compositions on trustworthy narrators
(al-thigat), weak narrators (al-du ‘afa’), mursal reports, and hidden defects- all of which confirm

the extreme rigor with which they treated the states of the narrators in their scholarship.

Examining the Integrity of Narrators (“adilat AI-Ruwah)

Alongside their examination of the chain's continuity, the muhaddithtn undertake to
investigate the narrators' integtity (‘adalah), in order to distinguish an acceptable narration
from a rejected one. For this reason, it is fitting that we first acquaint ourselves with what is

meant by the two terms ‘adadlah (integtity) and jarh (impugnment).
Defining ‘Adalah (Integrity)

Linguistically, ‘adalah detives from the root ‘adula (with dammah on the dal); one says
rijal “adl (with suksin on the dal), meaning “men accepted as reliable in testimony.” The original
form of ‘ad/ does not take the dual or plural; where it is dualized or pluralized, this is by way
of using it adjectivally rather than as a verbal noun. “Ad/is also used as the antonym of jawr
(injustice/oppression); to “adjust” (# ‘dil) something means to set it upright so that it is not

inclined to one side (Ibn Manzur, n.d.: s.v. -d-J).

The root -d-/ occurs in a number of Qur’anic verses. Allah, exalted be He, says: “Let

a scribe write it down in justice between you [b7-/-‘adl]” (al-Bagarah 2:282). He also says: “...
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and that when you judge between men, you judge with justice [bi-1- ‘ad/)” (al-Nisa’ 4:58). He,
glorified be He, says: “Verily, Allah enjoins justice a/- ‘ad/ (i.e. justice and worshipping none
but Allah Alone — Islamic Monotheism) and .AXIhsan (i.e. to be patient in performing your
duties to Allah, ...” (al-Nahl 16:90). He also says: “And take as witness two just | ‘ad/] persons
from among you (Muslims)” (al-Talaq 65:2). From this it becomes clear that all the senses of
‘adalah revolve around uprightness and the possession of qualities that render a person

accepted and trustworthy in the eyes of others.

As a technical term, several definitions of ‘adalah and ‘ad/ are found. Among them is
Ibrahim al-Nakha T's statement that “the just person (al- ‘ad/) among Muslims is one in whom
no suspicion is presumed,” and, in another report from him, “the just person among Muslims
is one in whom no suspicion appears” (al-Khatib, n.d.: 78). "Abd Allah ibn al-Mubarak, for
his part, specified the qualities the just person must possess and the conduct he must avoid,
saying: “|He is] one who possesses five qualities: he attends the congregational prayer, does
not drink this [intoxicating] beverage, has no defect (kbaribah) in his religion, does not lie,
and has nothing amiss in his intellect” (al-Khatib, n.d.: 79). The substance of all the

definitions cited revolves around uprightness and piety.

The majority of the muhaddithin further distinguished between degrees among those
validated (a/-mu ‘addalin), saying “so-and-so is ‘adl, and so-and-so is more ‘ad/ than he,” with
a view to strengthening the transmission of one over that of the other in cases where
narrations conflict. Integrity is constituted by the following: (1) being Muslim; (2) having
reached majority; (3) possessing sound reason; (4) freedom from moral corruption (fisg); and

(5) freedom from what compromises manly dignity (muri’ah).

The examination of integrity applies specifically to narrators other than the
Companions; as for the Companions, they are all deemed just by the testimony of God and
then the testimony of His Messenger, peace be upon him. Once a person's status as a
Companion is established, he is deemed just even if unnamed. For this reason the scholars
say: “Ignorance of the identity of a Companion is of no consequence [to his acceptance]”
(al-“Ayni, n.d.: 6/151; Shams al-Haqq, 1995: 9/96; al-Munawi, 1356 AH: 2/402; al-Qari,
2001: 6/134,9/473, 11/410, and elsewhere).
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The Meaning of Tajrih (Impugnment)

Linguistically, zgjrih derives from jarh, the verbal noun of jaraha/yajraha. 1t carties two
meanings (Ibn Faris, 1999: 1/451; Ibn al-Athir, 1979: 1/255): the first, physical, relating to
inflicting a wound or laceration on the skin; the second, moral, relating to a person's
acquiring, through his deeds, blame consequent upon committing what contravenes the

Shati'ah -Allah, exalted be He, says:

“It is He who takes your souls by night (when you are asleep), and has knowledge of all that you have done
(arahtum) by day” (al-An‘am 6:60), and also says: “Or do those who earn evil deeds (jjtarahi al-sayyi’at)
think that We shall hold them equal with those who believe (in the Oneness of Allah - Islamic Monotheism)
and do righteous good deeds, in their present life and after their death? Worst is the judgement that they
make” (al-Jathiyah 45:21).

Accordingly, it is essential that the narrator be clearly identifiable to the hadith critic
without any possibility of confusion with another narrator; otherwise, erroneous judgments
may be passed concerning him. Various obstacles may impede the critic’s ability to identify

the intended narrator correctly while examining the bibliographical circumstances of

transmitters. These obstacles may be summarized as follows:

a. Miscopying (#ashz): the critic may take a single narrator to be two different persons because
ibn (“son of”) has been miscopied as ‘az (“on the authority of”), or may take two distinct
natrators to be a single person because ‘a7 has been miscopied as ibn. Tracing the various
transmission routes of a hadith can be of great help in resolving such difficulties, followed
by returning to the biographical dictionaties (&utub al-tarajim) to ascertain the narrators'
teachers and students, leaving no room for doubt that a copyist's miscopying has occurred.
One may likewise benefit from the wotks devoted to “parts” (atraf) of hadith collections,
such as al-Mizzt's Tulfat al-Ashrdf, in order to establish the matter clearly, since such works
indicate the opening clause of the hadith, part of the chain by which it was transmitted, and

which collector recorded it- sometimes with an accompanying comment.

b. Shared names or &unyabs: if a narrator is referred to only by the element of his name shared
with others, this creates real difficulty in identifying precisely who he is. Knowledge in this
domain is therefore essential; it is a highly intricate discipline in which even eminent scholars

have erred, to the extent that al-Khatib observed:
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“If Yahya ibn Ma ‘in- despite his firm footing in this science- was not safe from error over the slightest
ambiguity arising from some statement that reached hin, how then must the state be of one beneath hin, when

two names occur that agree in genealogy, designation, generation, and transmission?!” (al-Khatib, 1997:

1/111).

For this reason, the hadith scholars gave close attention to this dimension, so as to
avoid confusing narrators when passing judgment on any one of them, and composed
numerous works in what is termed al-u talif wa-l-mukbtalif (names similar in written form
but different in pronunciation, and vice versa), al-muttafiq wa-1-muftariq (identical names
belonging to different persons, and similar names belonging to the same person), al-

mutashabib, and al-mushtabib al-maqlib.

This rigor is necessary lest the critic weaken a trustworthy narrator, or validate a weak

one, without realizing it. For this reason, al-Shafi‘i, as related from him by al-Za‘farani, said:

“Whoever learns a science must be precise, lest he lose the fine points of that science” (al-Bayhaqi, 1404
AH: 285), and Bagiyyah related, on his own andition from al-Awza ‘i, his saying: “1earn what you will
not act upon, just as you learn what you will act upon” (Ibn al-Qaysarani, 1411 AH: 1/24).

After all this scrutiny, it remains for the critic to examine the scholars' statements
concerning the narrator, whether by way of impugnment or validation: whoever they
validated is a proof (hujjah); whoever they impugned is not; and where they differed in their
judgment, the critic examines the cause of that disagreement. The scholars adopted a set of

rules governing this matter, reducible to the following:

1. Reasoned impugnment (al-jarh al-mufassar) takes precedence over validation (¢ ‘dzl).

2. Considered validation (al-a ‘dil al-mu ‘tabar) takes precedence over vague, untreasoned
validation.

3. No weight is given to statements made by peers about one another [where rivalry may
be suspected].

4. No weight is given to statements whose source is enmity or estrangement.

5. One must verify that no miscopying has occutred in transmitting the scholars'
judgments.

6. One must ascertain the precise sense intended by the critics' technical expressions of

impugnment and validation, by identifying what they meant by their specific wording.
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7. One must know the methodologies of the individual critics in impugnment and
validation, since among them are those excessively severe in impugnment, those

balanced in validation, and those lenient therein.

Ascertaining the Precision (Dabt) of Narrators

The critic's next task is to ascertain the degree of the narrators' precision (dabt), the
strength of that precision, and its consistency over time. A narrator may lack precision in
memoty yet possess an accurate written copy (Sahih al-kitab); the critic distinguishes between

these two states when judging his hadith.
To ascertain a narratot's precision, the following methods are employed:

1. Comparing the narrator’s transmissions with one another and with those of other narrators
in both isndd and matn enables the critic to access the narrator’s precision and determine
whether he agrees with trustworthy narrators or diverges from them. The proportion of

agreement to divergence gives us an indication of the strength of his precision.

2. The narrator's own acknowledgment that he erred in what he transmitted, and his
retraction of the error, withdrawing what he had erred in- as in the case of Musa ibn al-Hasan

al-Thaqafi, who related:

“Hafs ibn “Umar al-Hawdi related to us, from Shu “babh, from Abi al-Zubayr, from Jabir, ‘that
the Prophet, peace be upon him, forbade wrapping oneself entirely in a single garment (ishtimal al-Samma’)
during prayer, and forbade a man's draping his garment about himself in a manner leaving nothing between

him and the sky.””

Al-Khalili comments:

“Shubab transmits nothing at all from Abai al-Zubayr; this is an error on the part of this Mrsa
tbn al-Hasan. 1 asked “Abd Allah ibn Muhammad al-Qadi about it, and he said: Tsma il ibn
Muhammad al-Saffar related to us: Musa ibn al-Hasan related to us: Hafs ibn “Umar related to us:
Shu “bal related it to us thus.” Then [al-Saffar] said: Isma il al-Saffar related it to us from Musa thus, then
he returned to us in a second session with bis written copy and said: I erred; Hafs ibn "Umar in fact related
it to us from Hisham al-Dastawa’i, from Abn al-Zubayr, from Jabir” (al-Khalili, 1409 AH: vol.
2/part 4/495-4906).
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Al-Khalili also related from Yunus ibn Habib al-Asbahani, who said:

“Abu Dawiid al-Tayalisi came to us and dictated to us from memory a hundred thonsand hadiths,

erring in seventy places; when he returned to BaSrah he wrote to us that he had erred in seventy places, and

instructed us to corvect them” (al-Khalili, 1409 AH: vol. 1/part 1/240).

3. Scholarly statements explicitly affirming the narrator's precision; where there is

impugnment, one examines the matter further:

* If the impugnment concerns all of the narrator's states in a manner that undermines reliance
on his transmission altogether, then no reinforcement is gained by the hadith's appearing

through another route of comparable precision, given the severity of his weakness.

» If, however, a narrator is known to be weak only when transmitting from a particular shaykh,
certain shaykhs, or the scholars of particular locality, while remaining trustworthy in
transmissions from others, the critic must determine whether the narration under
examination belongs to one of those categorises. This is established by identifying the shaykh
from whom the narrator received the report. If that shaykh belongs to those whose hadith
this narrator transmits precisely, his transmission is fit to be cited as evidence; likewise if he
transmits from the people of a locale whose hadith he transmits precisely. Otherwise, his
transmission is not cited as evidence. This is the case, for example, with Isma ‘1l ibn “Ayyash:
he is trustworthy in what he transmits from the Syrians, but weak in what he transmits from
others- the Hijazis, Basrans, and Kufans. Muhammad ibn “Uthman ibn Abi Shaybah said of
him:

“Trustworthy in what he transmits from the Syrians; as for his transmission from the people of the
Hijaz, bis written copy was lost, and confusion entered his memorized transmission,” and Mudar ibn
Muhammad al-Asadi said of him: “When he transmits from the Hijazis and Iragis, believe as little of it as
you wish” (Ibn “Adi, 1997: 1/291-300, no. 127; al-Mizzi, 1980: 3/163-181; Ibn Hajar, 1404
AH: 1/280-283, no. 584).

It is therefore incumbent on the critic, upon encountering a narrator of this
description, to investigate from whom he is transmitting, in order to ascertain the reliability

of the particular transmission at hand.

As for the narrator who was trustworthy but subsequently underwent cognitive decline

(tkhtilat) -meaning that his precision changed owing to advanced age, the loss of his written
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copies, or a shock he suffered- the critic must investigate the time at which this narrator
transmitted the hadith in question: whether it was before his decline, in which case it is relied
upon, or after it, or whether the timing cannot be determined at all, in which case it is not
cited as evidence (al-*Ala’i, n.d.: 3; Ibn al-Kayyal, 1999: 62). In this matter, the critic identifies
the narrator who transmits from this person of impaired memory, and investigates his
biographical entry in the works on narrators, hoping to find an indication of whether he
transmitted from him before or after his decline, so that the ruling on the hadith's acceptance
or rejection may become clear; he likewise draws on the works specifically devoted to
narrators who underwent such decline. In this connection we find “Abd al-Rahman ibn “Abd
Allah ibn ‘Utbah ibn ‘Abd Allah ibn Mas‘ad al-Hudhali al-Mas ‘adi, brother of Abu al-
‘Umays, one of the great scholars, of whom Yahya ibn Ma‘in and others said: trustworthy-
except that Imam Ahmad mentioned that he underwent cognitive decline in Baghdad, and
that whoever heard from him there [after the decline] is worthless, whereas whoever heard
from him in Kafah, his audition is sound. Al-Hakim Abu ‘Abd Allah mentions, in his Kitib
al-Muzakkin li-I-Ruwah, that Yahya ibn Ma‘In said: “Whoever heard from al-Mas‘udi during
the time of Abu Ja‘far [al-Mansut], his audition is sound; whoever heard from him in the
days of al-Mahdi, his audition is worthless.” Hanbal ibn Ishaq relates from Ahmad ibn
Hanbal that he said: the audition of ‘Asim ibn ‘Al and Aba al-Nadr Hashim from al-Mas ‘adi
came after his decline (Ibn al-Kayyal, 1999: 54). “Abd al-Razzaq al-San‘ani, author of a/-
Musannaf, likewise underwent decline late in life owing to the loss of his eyesight; when he
narrated from memory, confusion crept in. Ahmad ibn Hanbal relates from Yahya ibn Ma‘in,
concerning his own transmission from ‘Abd al-Razzaq: “I never wrote down a single hadith
from ‘Abd al-Razzaq except entirely from his written copy” (Ahmad, 1988: 2/606, no. 3882),
and, in another report from him: “I never wrote down a hadith from ‘Abd al-Razzaq at all
except from his written copy” (Ahmad, 1999: 2/606, 3/15). Ibn Hajar noted the criterion
for distinguishing whoever transmitted from him before his decline from whoever did so
after it, saying: “The rule for whoever heard from him before his decline is: whoever heard
from him before the [Islamic] year 200; as for after that, his condition had changed” (Ibn
Hajar, 1402 AH: 418). It follows from this that Yahya ibn Ma‘In's transmission from ‘Abd
al-Razzaq is precise, since he transmitted from his written copy, which was sound. Likewise,
‘Abd al-Wahhab ibn ‘Abd al-Majid ibn al-Salt ibn ‘Ubayd Allah ibn al-Hakam ibn Abi al-‘As

al-Thaqafi, counted among the Basrans, the hafiz, trustworthy, cited as evidence by al-
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Bukhati and Muslim- Yahya ibn Ma‘in affirmed his trustworthiness outright, though he
noted that he underwent decline three or four years before his death. “Ali ibn al-Madini said:
“His written copy, from Yahya ibn Sa‘id, is the soundest of copies.” Al-Dhahabi said: “But
his decline did no harm to his hadith, for he related nothing during the petiod of his decline,”
citing in support Aba Dawud's statement: “Jatir ibn Hazim and “Abd al-Wahhab al-Thaqafi

underwent decline, so people ceased attending their sessions” (Ibn al-Kayyal, 1999: 60).

One may also find evidence that a narrator, although he did undergo cognitive decline,
nonetheless transmitted nothing further, because his children barred people from access to
him and prevented him from narrating, so as to preserve his scholarship- as in the case of
Ibrahim ibn Abi al-"Abbas (also given as Ibn al-'Abbas) al-Samiti, who was accused of
decline, but of whom Muhammad ibn Sa‘d said: “He underwent decline at the end of his
life, so his family confined him to his house until he died” (Ibn Sa‘'d, 1957: 7/346). Al-
Dhahabi comments: “So his decline did him no harm; most people who die undergo some
decline before death. What weakens a shaykh's transmission is his narrating something during
the period of decline itself” (al-Dhahabi, 1963: 1/39). The same applies to Muhammad ibn
al-Fadl ‘Arim, of whom al-Dhahabi says: “Trustworthy, a proof; he underwent decline late

in life, but this did no harm to his hadith, for, as far as I know, he did not narrate at that

time” (al-Dhahabi, 1992: 162, entry 72).
The hadith scholars composed valuable works clatifying these matters, among them:

»  Kitab al-Mukhtalitin (“The Book of Those Who Underwent Decline”), by al-"Ala’1, Salah
al-Din Khalil ibn Kaykaldi al-Dimashqt (d. 761 AH).

o AFlghtibat bi-man Rumiya bi-I-Ikbtilat, by Sibt Ibn al-*Ajami, Burhan al-Din Abu Ishaq
(d. 841 AH).

»  AlKawaikib al-Nayyirat fi Ma ‘rifat man Ikbtalata min al-Ruwah al-Thigat, by Ibn al-Kayyal
al-Shafi't (d. 939 AH).

On distinguishing narrators' errors, Imam Muslim said:

“... Know -may Allah guide you- that the identification of error in the transmission of a report's
transmitter, when transmitters differ over it, revolves around two aspects. The first: the transmitter transmits
a hadith by its chain, attributing to a well-known man, in the chain of his report, a lineage other than bis
true lineage, or naming him by a name other than his actual name- an error not hidden from scholars when

it reaches them, as when al-Nu ‘man ibn Rashid, transmitting from al-Zubri, said ‘from Abi al-Tufay!
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Amr ibn Wathilah,” whereas it is fnown among ordinary scholars that Abi al-Tufayl's name is ‘Amir,
not “Amr; and as when Malik ibn Anas, transmitting from al-Zubri, said ‘from “Abbad, of the descendants
of al-Mughirah ibn Shu ‘bah,” whereas he is in fact “Abbad ibn Ziyad ibn Abi Sufyan, whose lineage is well
known to genealogists, and who has no connection whatsoever to al-Mughirah; and as in Ma mar's
transmission when be said ‘from Amr ibn Muhammad ibn “Anr ibn Mut ‘im,” whereas he is in fact
Unmar ibn Muhammad ibn Jubayr ibn Mut ‘im- an error beyond doubt to the genealogists of Quraysh and
others who know their lineages, for Jubayr had no brother known as “Amr. What I have described of this
category of error in chains is likewise found in the texts of hadiths, in ways the discerning listener recognizes
when they reach bis hearing. Similarly, in the transmission of one who miscopied and said, The Prophet,
peace be upon him, forbade al-tahayynr,” intending al-najash artificially inflating a price during an anction];
and as another related, The most hateful of people to God, exalted be He, are three: one who deviates
[mulhid] in bis craft [al-hirfab], and such-and-such,” intending mulhidan fi al-haram [‘one who commits
sacrilege within the sanctuary’]...” (Muslim, 1410 AH: 170-171).

These, then, have been some obsetvations on how a narratot's precision is ascertained.

I ask Allah, exalted be He, to make its understanding easy for those wishing to learn it.

Ascertaining the Hadith’s Freedom from Anomaly (Shudhiidh)

I begin by indicating the meaning of shadhdh (anomalous), before discussing how it is

identified.

Linguistically, shadhdh means “isolated from the group”; one says shadhdha
yashuddn/ yashiddu, shudhidh, of one who breaks away from the majority (Ibn Manzur, n.d.:
s.v. sh-db-dh, 3/494).

As a technical term, al-Hakim relates by his chain, from Yunus ibn ‘Abd al-A'la, from

al-Shafi T, his statement:

“The shadhdh in hadith is not that a trustworthy narrator transmits what no one else transmits- this is not
shadbdh. Rather, the shadbdb is that a trustworthy narrator transmits a Nadith that contradicts what other

peaple [i.e., other trustworthy narrators] transmit: this is the shadhdh in hadith” (al-Hakim, 1977: 119).
Anomaly is identified as follows:

1. A trustworthy narrator transmits from al-Zuhti or another leading authority a hadith that

differs from the version transmitted by a group of huffaz ot narrator more trustworthy than
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himself, either whether in the isnad, the matn, or both. Provided that the huffaz agree on their

version, such divergence constitutes evidence that the narrator has erred.

2. Or a narrator transmits a hadith by a certain chain, whereas it is well known, and preserved
(mahfiz) among the trustworthy natrators, by another chain, this natrator's version being

unsupported by anyone else.

3. Or he alone contradicts someone more trustworthy than himself, or a group of trustworthy
narrators, in part of the hadith, even while agreeing with them in the rest of it - as in the case

of a hadith in which "Abd Allah ibn Lahi‘ah fell into a gross error, saying:

“Miisa ibn “Ugbah wrote to me, saying: Busr ibn Sa‘id related to me, from Zayd ibn Thabit, that the
Messenger of Allah, peace be upon him, was cupped [Ntajamal in the mosque.” Muslim comments:

“... This is a report corrupt from every angle, grossly erroneous in both text and chain together; 1bn 1ahi ‘ah
has miscopied its text and confused its chain. The [correct] Nadith is rather that the Prophet, peace be upon

him, screened off a space (iNtajara) in the mosque with a palpr-mat or reed mat, in which bhe would pray...”

(Muslim, 1410 AH: 187).

An example of anomaly in the text (wat) is found in the hadith of Aba Ishaq, who

said: T asked al-Aswad ibn Yazid about what ‘A’ishah had related concerning the prayer of

the Messenger of God, peace be upon him; she said:

“He would sleep at the beginning of the night and stay awafke at its end, and if he needed his wife he wonld

satisfy that need and wonld not touch water before sleeping.”

Imanm Muslin: comments: ... This transmission from Abi Ishaq is erroneons, for al-Nakha ‘i and
‘Abd al-Rahman ibn al-Aswad transmit contrary to what Abi Ishaq transmitted...” In the hadith of
Ibrihim al-Nakha ‘i, from al-Aswad, from ‘A’ishah, she said: “W hen the Messenger of God, peace be upon
him, was in a state of ritual impurity [junub] and wished to eat or sleep, he would perform his ablution as
Jor prayer.” And in the hadith of “Abd al-Rahman ibn al-Aswad, from his father, from ‘A’ishab, she
said: “The Messenger of God, peace be upon him, would become ritually impure, then perform bis ablution
as for prayer, then sleep until morning.” And in the hadith of Ibn Shihab, from Abi Salamab, from
‘Aishah, “that the Messenger of Allah, peace be npon him, if he wished to sleep while ritually impure, would
perform his ablution as for prayer before sleeping” (Muslim, 1410 AH: 182).

An example of anomaly in the chain is what is said of al-A mash, as related from “Alf

ibn al-Madint: “He did not hear from Anas ibn Malik; he merely saw him once in Mecca,
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praying behind the Station [of Abraham)]. As for al-A‘mash's transmission routes from Anas,
he transmits them only from Yazid al-Raqqashi, from Anas... And Ibn Ma‘in said:
everything al-A ‘mash transmits from Anas is zursal...” In the section (ju3") of al-‘Tsawi, by

the route of Abu Ja'far al-Bakhtati, who said:

Ahmad ibn “Abd al-Jabbar al-"Utaridi related to us: 1bn Fadil related to us, from al-A ‘mash,
who said: “1 saw Anas, Allah be pleased with him, urinate, then wash his private part thoroughly, then
perform ablution and wipe over his leather socks, then lead us in prayer and narrate to us in bis house.” This
hadith is anomalons, and Ahmad al-"Utaridi is a subject of scholarly criticism- even though al-Daragutni

said of him “no harm in bin”- so bis sole transmission cannot be relied upon (al-"Iraqi, 1999: 135, 139).

Ascertaining the Hadith’s Freedom from Hidden Defect (“1llah)

The science of hidden defects ( 7l) is among the most subtle and difficult matters with
which the master critics among the muhaddithin concerned themselves. For this reason, those
who spoke authoritatively on it were few in comparison with those addressing the other

topics treated by hadith studies.

Given the importance of this science, "Abd Allah ibn al-Mubarak said: “That I should
know the hidden defect of a single hadith is deater to me than that I should write down

twenty hadiths I do not [yet] possess” (al-Hakim, 1977: 112).

The Meaning of 1llah

Linguistically, one says ‘allahu ya ‘illubu “allan wa-alalan, and a allabu i lalan, meaning “he
gave it the second watering.” Al-Asma Tsaid: “When camels come to watet, the first watering
is called @/-nahl, and the second a/-‘alal” One also says of food that has been eaten from,
““ulla minbu.” One says ta allala bi-l-amr, meaning “he occupied and distracted himself with
the matter.”” Banu al-"Allat refers to sons of different mothers by the same father, so termed
because the woman he married after an earlier wife had, before her, already been “watered”

(nahil), and he then “watered” (‘alla) from this second one.

‘1llah is also applied to any condition that afflicts a place [or a body] such that its state
is altered by it; illness is termed ‘7/ah for this reason, since through its occurrence the state
changes from strength to weakness. One says a ‘allahn Allahu bi-kadhd, meaning “Allah

afflicted him with such-and-such an ailment,” so that he becomes »# ‘all and “alil [afflicted,
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ailing]. The term is likewise applied to a hadith that occupies its transmitter and distracts him
from its correct form, and, more generally, to whatever is the cause of something (Ibn

Manzur, n.d.: s.v. “-1-; al-Zabidi, 1306 AH: s.v. “-1-1, 8/31-33).

As a technical term, we may distinguish two orientations. The first orientation
concerns the critetion of effect: legal-theoretical 7z /i/ (identifying the ratio legis, ‘illah, of a
ruling) regards the 7/ah as that which impugns the soundness of the hadith, whereas hadith-
critical 7z /il does not require it to be impugning in this sense. The second orientation
concerns the criterion of apparentness: the scholars of the East (almasharigah) generally
requite the 7/ah to be hidden (khafiyyah); hence Ibn al-Salah states: “The mu ‘allal [defective]
hadith is that in which a defect is discovered that impugns its soundness, even though its
outward appearance is one of soundness” (Ibn al-Salah, 1977: 89). Al-Nawawi, in turn,
defines it: “The ‘ilab is an expression for an obscure, impugning cause, even though the
outward appearance is one of soundness” (al-Nawawi, 1987: 35). When, however, we turn
to the scholars of the West and al-Andalus (al-Magharibah wa-l-Andalusiyyun), we find that
they apply the term %/ah to any impugning cause, whether hidden or apparent. On this

broader construal of 7/ah, Ibn Hazm, discussing Ibn al-Mubarak's transmission from Thawr

ibn Yazid, who said,

“I was told, on the authority of Raja’ ibn Haywab, from the secretary of al-Mughirah, that the Messenger of

Allab, peace be upon him, wiped over the tops and undersides of his leather socks,” states: “It is thus
established that Thawr did not hear it from Raja’ ibn Haywah, and that it is mursal, without mention of
al-Mughirah. And there is a third ‘illah: that the secretary of al-Mughirah is not named” (Ibn Hazm,
n.d.: 2/114).

Here Ibn Hazm counts a narrator's being unidentified- an apparent, impugning defect-
as an ‘Zlab; whereas his ruling of zursal transmission, made after citing the connected version,

is what the hadith scholars of the East technically term 7/ah, namely a hidden impugning

cause (Klaina, 1988: 2/579; 1993: 2/522-523; 1995: 58-59).

How a Hidden Defect Is Uncovered

Although ascertaining a narrator's integrity and precision is comparatively

straightforward for the hadith critics, the science of hidden defects is fare more demanding,
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because it focuses on the transmissions of trustworthy narrators. It begins only after the
investigation of the narrator’s reliability has been completed, when their transmissions appear
outwardly free from signs of weakness. Yet the muhaddithin did not simply accept what a
narrator transmitted without subjecting his report to rigorous testing. In this they relied, on
the one hand, on their prolonged practice of the hadith of Allah's Messenger, peace be upon
him, and, on the other, on their tracing and comparison of the various transmissions. No
one, then, could shoulder such a burden except one whom God had endowed with a faculty
(malakah) enabling him to call to mind chains and texts and weigh them against one another,
much as a money-changer distinguishes sound coin from counterfeit. On this, “Alf ibn al-
Madini said: “If the routes of a chapter are not collected, its error will not become clear” (Ibn

al-Salah, 1977: 91).
From this, we may identify the methods by which the m#haddithin uncover hidden defects:

1. Collecting the vatious transmissions of a hadith to ascertain the narrators' agreement, by
way of comparison; where they differ, preference (zarjih) is exercised by one of the recognized
preferring factors- such as the narrator's having enjoyed longer companionship with the one
transmitted from, or being more precise, or being supported by a larger number of

transmitters, ot the like.

2. Identifying the narrators' associates and generational cohort, and the extent of their
precision and specialization in transmitting from them; one who is renowned for transmitting
from a particular figure, and for prolonged association with him, is accordingly given

precedence.

3. Identitying names, kunyahs, and epithets, in order to distinguish between narrators whose

names are similar but whose identities differ, when dealing with chains of transmission.

4. Identifying the narrators' homelands, and the dates of their births, journeys, and deaths, in
order to establish the extent of a natrator's meeting with the one transmitted from -or
whether, despite being contemporaries who met, he benefited from him only in a limited,

enumerable set of hadiths, or did not hear from him at all.

5. Identifying narrators who are weak when transmitting from a particular person or the
people of a particular locale, while being precise when transmitting from others- as in the

case of Isma‘l ibn ‘Ayyash, who is a proof when transmitting from the Syrians, but
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frequently in error, and not cited as evidence, when transmitting from others among the

Hijazis, Basrans, and Kufans.

6. Distinguishing between a narratot's precisely transmitted reports and those not precisely

transmitted.

7. Identifying narrators whose memory deteriorated because of old age, the loss of their
written copies, personal trauma, or other causes, such as "Ata’ ibn al-Sa’ib, who expetienced
memory decline late in life. Accordingly, the reports he transmitted before his decline are
accepted, whereas those transmitted afterward are not relied upon. When it cannot be
determined whether a particular report was transmitted before or after his decline, its
agreement with trustworthy narrators indicates that it most lokely belongs to the earlier
period, whereas its divergence suggests that it belongs to the later period. If the report is

uniquely transmitted by him, no definitive judgment can be made regarding it.

8. Identifying practitioners of fad/is (concealment) and the specific points at which they
practice it; their use of ‘@z is accordingly not accepted unless they explicitly state audition, or
unless it is known that whoever transmits from them is known for exercising due diligence
and transmitting from them only once their audition of the report is established- in which
case explicit statement and its absence are equivalent, as in the case of al-Layth ibn Sa‘d's
transmission from Abu al-Zubayr al-Makki, from Jabir: Abu al-Zubayr is a mudallis, yet al-
Layth transmitted from him only those hadiths he had heard from Jabir, as al-Layth himself

explained.

9. Attending to the statements of the critics concerning a given hadith, especially since even
a trustworthy narrator may err in what he transmits- so that recourse to their statements is
of great importance, provided, of course, there is corroborating evidence for the matter in
question. An example is the error into which "Abd al-Majid ibn ‘Abd al-"Aziz ibn Abi
Rawwad al-Makki fell, concerning the hadith transmitted by Malik and a great many others
from Yahya ibn Sa‘id al-Ansari- the judge of Medina- from Muhammad ibn Ibrahim al-
Taymi, from ‘Alqamah ibn Waqqas, from ‘Umar ibn al-Khattab, from the Prophet, peace
be upon him: “Actions are but by intentions,” a hadith foundational to the religion, whose
common link (madar) is Yahya ibn Sa‘id. “Abd al-Majid said- erring in doing so- “Malik
informed us, from Zayd ibn Aslam, from ‘Ata’ ibn Yasar, from Abu Sa‘id al-Khudti, from

bbb

the Prophet, peace be upon him: ‘Actions are but by intentions.” This version was
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transmitted from him by Nuah ibn Abi Habib and Ibrahim ibn “Atiq, and it is not preserved
(mahfiz) as a transmission of Zayd ibn Aslam by any route whatsoevet- this being an instance
of a trustworthy natrator's erring in transmitting from another trustworthy narrator (al-
Khalili, 1409 AH: 1/167; and see his biographical entry at 1/233, no. 63, where he states:
“trustworthy, but he erred in some hadiths,” citing this hadith of “Actions are but by

intentions” as an example).

10. Comparing chains and texts together, so that the text is never overlooked; a chain may

appear sound on its surface, while the text nonetheless contradicts what the huffaz preserve.

These procedures assist the critic, in his study of reports, to identify the hidden defects
that afflict them. Yet there remain indicators difficult to put into words, though present
within the critic himself, which he acquires through his extensive practice of the craft of

hadith criticism- a point expressed by Ibn Rajab:

“The excpert critics among the huffaz, on account of their extensive practice of hadith and their knowledge of
the narrators and of each one's hadiths, possess a particular understanding by which they perceive that a given
hadith resembles the hadith of so-and-so and does not resemble the hadith of so-and-so, and thereby identify
defects in Nadiths on this basis. This is something that cannot be conveyed in words that fully capture it; those

who possess it rely simply on the understanding and knowledge with which they, alone among the rest of the
scholars, have been singled out” (Ibn Rajab, 1987: 390-391).

Identification of defect (¢ /) takes multiple forms, among them:

1. Identification of defect on the grounds of absence of audition.

2. Identification of defect on the grounds of mursal transmission, for what has [elsewhere]
been transmitted with a connected (mawsul) chain.

3. Identification of defect on the grounds of a stopped (mawqif) attribution, for what has
[elsewhere] been transmitted as raised (warfii ) to the Prophet.

4. Identification of defect on the grounds that the narrator named his sbaykh in one chain,
while leaving him unidentified in another.

5. Identification of defect on the grounds that a hadith is transmitted from one
Companion, whereas it is in fact known to belong to another Companion, or to some
unnamed Companion.

6. Identification of defect on the grounds that the narrator transmits a hadith with a chain

that diverges from the well-known (7 ‘rif) version.

742 International Journal of Humanities, Education, and Social Sciences




Mekki Klaina

7. Identification of defect on the grounds of conflating one hadith with another.

These efforts, to which I have alluded, present a pictutre of the work of the muhaddithin
in their criticism of narrations, in both chain and text, and constitute a blessed methodology
unprecedented in the preservation of reports generally, and, in particular, in the safeguarding

of the hadith of God's Messenget, peace be upon him.

An Applied Model of the Muhaddithun’s Criticism of Natrations

In this section, I present a model of the muhaddithin's work in criticizing narrations, in

both chain and text, so that the picture may become still clearer.

We wish to determine the grade of the hadith of ‘Imran ibn Husayn, who said: “The
Messenger of God, peace be upon him, was leading the people in prayer while a man was
reciting behind him. When he finished, he said, ‘Who is it that is disputing the s#rah with

me?’ - and he forbade recitation behind the imam.”

We begin by tracing the hadith's various transmission routes so that we may compare
the narrations and study the states of the chain and the narrators. The following

transmissions have been located:

1. Muslim relates: Sa‘id ibn Mansar and Qutaybah ibn Sa‘id related to us, both from Abu
‘Awanah -Sa‘id said: Abu ‘Awanah related to us- from Qatadah, from Zurarah ibn Awfa,
from ‘Imran ibn Husayn, who said:

“Thhe Messenger of Allah, peace be upon him, led us in Zubr -or ‘Asr— prayer and he said: Which of you
recited: Sabbib isma Rabbika al-a’la (Glorify the Name of your Lord the Most High) bebind me? A man
said: ‘1 did, but I did not intend anything but good thereby.” He said: ‘I knew that one of you was competing
with me in it”” (Muslim, 2007: hadith 887 “477).

2. He also relates: Muhammad ibn al-Muthanna and Muhammad ibn Bashshar related to us,
both saying: Muhammad ibn Ja'far related to us: Shu‘bah related to us, from Qatadah, who
said: I heard Zurarah ibn Awfa narrate from ‘Imran ibn Husayn

“that the Messenger of Allah, peace be upon him, offered Zubr prayer, and a man started to recite: Sabbibh
isma Rabbika al-a’la (Glorify the name of your Lord, the Most High) behind hine. When he had finished,
he said: Which of you the reciter?”-or, ‘Which of you was the reciter?” A man said: ‘I thought that one of
you was competing with me in it.”” (Muslim, 2007: hadith 888 “48”).
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3. He also relates: Aba Bakr ibn Abif Shaybah related to us: Isma ‘il ibn “Ulayyah related to
us. And [by another chain] Muhammad ibn al-Muthanna related to us: Ibn Abi “Adi related
to us- both from Ibn Abi ‘Arubah, from Qatadah, by this chain, “zhat the Messenger of Allah,

peace be upon him, offered Zubr prayer and said: ‘I knew that one of you was competing with me in it
(Muslim, 2007: hadith 888 “49”).

4. Imam Ahmad relates: Muhammad ibn Ja‘far related to us: Shu‘bah related to us, from

Qatadah, who said: I heard Zurarah ibn Awfa narrate from ‘Imran ibn Husayn

“that the Messenger of Allah, peace be upon him, offered Zubr prayer, and a man began reciting
‘Glorify the name of your Lord, the Most High’ behind hin; when he said: Which of you recited?’ - or,
Which of you was the reciter?” - a man said: ‘1 did.” He said: ‘I thought that some of you were disputing it
with me’” (Ahmad, 1999: 4/441, hadith 19975).

5. Al-Ruyani relates: Muhammad ibn Bashshar related to us: Muhammad ibn Ja'far related
to us: Shu‘bah related to us, from Qatadah, who said: I heard Zurarah ibn Awfa narrate from
‘Imran ibn Husayn

“that the Messenger of Allah, peace be upon him, offered Zubr prayer, and a man began reciting
‘Glorify the name of your Lord, the Most High’ bebind himy; when he finished, he said: Which of youn was
it who recited?’-or, Which of you was the reciter?’- a man said: ‘I did, O Messenger of God.” He said: ‘1
recognized that some of you were disputing it with me’” (al-Ruyani, 1416 AH: 1/118, hadith 100).

6. Abu Dawud relates: Abu al-Walid al-TayalisI related to us: Shu bah related to us. And [by
another chain] Muhammad ibn Kathir al-‘Abdi related to us: Shu‘bah informed us -the

wording being to the same effect- from Qatadah, from Zurarah, from ‘Imran ibn Husayn,

“that the Prophet, peace be upon him, prayed Zubr and a man came and recited bebind him: ‘Glorify
the Name of your Lord, the Most High’ When he had completed the prayer, he asked: Who among yon
recited?’ They replied, “A man (among us). He said: “1 knew that some of you were trying to snatch it from
me.” Abn Dawnid said: In his narration, Abi al-Walid said: “Shu “bah said: So I said to Qatadah: Is
not the opinion of Sa 'id that one should listen silently to the Quran?’ He replied: “T'hat is only when (the
Imanm recites alond.” In bis narration, 1bn Kathir said: “1 (Shu’bab) said to Qatadah: ‘It appears he (the
Prophet, peace be upon him, disliked it.” So he (Qatadab) replied: ‘If he disliked it, he wonld have probibited
it.”” (Aba Dawad, 2008: hadith 828).
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7. He also relates: Ibn al-Muthanna related to us: Ibn Abi “Adi related to us, from Sa‘id [ibn
AbI ‘Arubah], from Qatadah, from Zurarah, from ‘Imran ibn HuSayn, “that the Prophet of
Allab, peace be upon him, led them in Zubr. When he had finished, he said: “Who among you recited,
Glorify the Name of your Lord, the Most High. A man replied: “1 did.” So he said: “1 knew that some of
you were trying to snatch it from me.” (Abu Dawud, 2008: hadith 829).

8. Al-Nasa T relates: Muhammad ibn al-Muthanna informed us: Yahya related to us: Shubah

related to us, from Qatadah, from Zurarah, from ‘Imran ibn Husayn, who said:

“The Prophet, peace be upon him, prayed Zubr and a man bebind him recited: Glorify the Name
of your Lord, the Most High. When he had finished praying, he said: ‘Who recited: “Glorify the name of
your Lord, the Most High”?” A man said: I did.” He said: ‘I realized that some of you were disputing it
with me over it”” (An-Nasa'1, 2007: hadith 918).

9. He also relates: Qutaybah informed us: Abu ‘Awanah related to us, from Qatadah, from

Zurarah ibn Awfa, from ‘Imran ibn Husayn

“that the Prophet, peace be upon him, prayed Zubr or ‘Asr, and a man was reciting behind hinm.
When he had finished, he said: Which of you recited “Glorify the Name of your Lord, the Most High”?’
A man among the people said: ‘ did, but I did not intend anything but good.” The Prophet, peace be upon
him, said: 1 realized that some of you were disputing with me over it”” (An-Nasa'1, 2007: hadith 919).

10. Ibn Hibban relates: Muhammad ibn “Abd Allah ibn al-Junayd informed us: Qutaybah ibn
Sa‘id related to us: Abu “Awanah related to us, from Qatadah, from Zurarah ibn Awfa, from
‘Imran ibn Husayn,

“that a man recited bebind the Prophet, peace be upon him, in the noon or afternoon prayer, and he
said: Which of you recited “Glorify the name of your Lord, the Most High”?I" A man among the people
said: 1 did.” He said: I recognized that some of you was disputing it with me”” (Ibn Hibban, 1993: hadith
1845).

11. He also relates: Abu Ya‘la informed us: Khalaf ibn Hisham al-Bazzar related to us: Abu
‘Awanah related to us, from Qatadah, from Zurarah ibn Awfa, from ‘Imran ibn Husayn,

who said:

“A man recited bebind the Prophet, peace be upon him, in the noon or afternoon prayer -Absi

Awanah being uncertain which- and he said: ‘Which of you recited “Glorify the name of your Lord, the
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Most High”?’ A man among the people said: ‘ did.” He said: 1 recognized that some of you was disputing
it with me’” (Ibn Hibban, 1993: hadith 1846).

12. He also relates: ‘Umar ibn Muhammad al-Hamdani informed us: Muhammad ibn
Bashshar related to us: Muhammad [ibn Ja‘far] related to us: Shu‘bah related to us, from

Qatadah, who said: I heard Zurarah ibn Awfa natrate from ‘Imran ibn Husayn

“that the Messenger of Allah, peace be upon him, offered Zubr prayer, and a man began reciting

‘Glorify the name of your Lord, the Most High’ behind himy; when he turned around, he said: 'Which of you
was it who recited?” —or, ‘Which of you was the reciter?—a man said: I did, O Messenger of Allah.’ He
said: 1 recognized that some of you was disputing it with me’” (Ibn Hibban, 1993: hadith 1847).

13. Al-Bayhaqi narrated: Abu Sa‘d al-Malini narrated to us: Abu Ahmad “Abd Allah ibn “Adi
al-Hafiz narrated to us: “Abd Allah ibn al-Husayn al-Saffar and Ibn Sa‘id narrated to to us,
both said: Yasuf ibn Musa narrated to us: Salamah ibn al-Fadl narrated to us: al-Hajjaj ibn
Arta’ah narrated to us, from Qatadah, from Zurarah ibn Awfa, from ‘Imran ibn Husayn,

who said:

“The Messenger of Allah, peace be upon him, was leading the people in prayer while a man was
reciting behind him. When be finished, he said, Who is it that is disputing the sirah with me?’- and he
Jforbade recitation behind the imam.” Ibn Sa ‘id comments: “His statement ‘and be forbade recitation bebind
the imans’ is a clause transmitted alone [tafarrada bibi] by al-Hajjaj. Shu ‘bah, Ibn Abi “Aribah, Ma mar,
Isma ‘il ibn Muslim, al-Hajjaj [in a different transmission], Ayyib ibn Abi Miskin, Hamman, Aban,
and Sa‘id ibn Bishr transmitted the hadith from Qatadah, and none of them said what al-Hajjaj alone
transmitted. Shu bab said: ‘1 asked Qatadah: 1t seems he disliked it? He said: Had he disliked it, he would
have forbidden it!”” (al-Bayhadqi, 1996: hadith 2732).

14. He also relates: Abu al-Hasan “All ibn Ahmad ibn ‘Abdan informed us: Ahmad ibn
‘Ubayd al-Saffar informed us: “Abbas ibn al-Fadl related to us: Abu al-Walid related to us:

Shu‘bah related to us, from Qatadah, from Zurarah ibn Abi Awfa, from ‘Imran ibn Husayn,

“that the Prophet, peace be upon him, one day, be performed the Zubr prayer, and a man came and
recited ‘Glorify the name of your Lord, the Most High’ bebhind hint; when he finished, he said: ‘W hich of you
is the reciter?” He said: ‘T am.’ He said: ‘1 thought that some of you was disputing it with me.”” Muslim
transmitted this in bis Sahih, to this same effect, from the hadith of Shu ‘bah, Abi “Awanabh, and Sa ‘id
ibn Abi “Aribah, from Qatadah (al-Bayhaqi, 1996: hadith 2733).
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15. He also relates: Aba Bakr Muhammad ibn al-Hasan ibn Farak related to us: “Abd Allah
ibn Ja'far informed us: Yunus ibn Habib related to us: Abu Dawud -that is, al-Tayalisi- related
to us: Shu'bah related to us. And [by another chain| Abu “Ali al-Rudhbari informed us: Aba
Bakr ibn Dasah informed us: Aba Dawud al-Sijistani related to us: Muhammad ibn Kathir
al-"Abdi related to us: Shu‘bah narrated to us, with the same meaning as the narration of
Abu al-Walid, with, at its end, Shubah's statement: “I said to Qatadah: It seems he disliked
it? He said: Had he disliked it, he would have forbidden it.”” Al-Bayhaqt continues:

“Ut is likewise related to us, from “Imran ibn HuSayn, that he said: ‘No prayer is valid without the
Opening Sirab [al-Fatihah]- so it seems that what the Prophet, peace be upon him, disliked about the
reciter behind him was the andible recitation itself, not recitation as such- similar to what Abi al-Husayn
ibn Bishran al-"Adl in Baghdad informed us: Abu Ja far Muhammad ibn “Amr al-Razzaz, informed us:
Yahya ibn Ja far related to us: Wahb ibn Jarir informed us: my father informed me, from al-Nu ‘man ibn
Rashid, who heard him relate from al-Zubri, from Abi Salamah ibn “Abd al-Rahman, from Abi
Hurayrah, ‘that “Abd Allah ibn Hudbafah led the prayer and recited alond, whereupon the Messenger of
God, peace be upon him, said to him: “O Ibn Hudhafah, do not mafke me hear when you should be making
God, exalted be He, hear””” (al-Bayhaqi, 1996: hadith 2735).

Examining these hadiths transmitted from ‘Imran ibn Husayn, the critic finds that they
fall within the category of a natrator's singular transmission (Zafarrud) of part of the hadith-
so to what extent is this additional clause sound, given that Muslim recorded the hadith in

his Sahih without this addition?

To facilitate the study, we set out these hadiths in a transmission tree (shajarat al-isnad), as

follows:
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Arbol de isnad — El método de los criticos del hadis
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On examining these numerous narrations and weighing them against one another, it
becomes clear to the critic that their chains converge on Qatadah, from Zurarah ibn Awfa,

from ‘Imran ibn Husayn.

Shu‘bah, Abu ‘Awanah, and Ibn Abi ‘Arubah all agtee, in their transmission from
Qatadah, in not transmitting from him the clause “and he forbade recitation behind the
imam,” whereas al-Hajjaj ibn Arta’ah diverges from them by transmitting this clause from

him alone.

This requires the critic to investigate this clause transmitted alone by al-Hajjaj, given

that the hadith without this addition is a sound hadith recorded by Muslim in his Sahzh.

The critic accordingly focuses his investigation on the narrator responsible for the
singular transmission: can his singular transmission be accepted? And is there any indicator

pointing to the acceptance or rejection of this addition?

Returning to the transmission uniquely attributed to al-Hajjaj ibn Arta’ah, one finds

that he transmits it from Qatadah using ‘az, without explicitly stating his audition of this
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patticular hadith from him. The scholars criticized al-Hajjaj for zadlis, and his tadlis is of the
objectionable variety, since he practices concealment specifically regarding weak narrators.
Abu Hatim, as related from him by his son, said: “Al-Hajjaj ibn Arta’ah is truthful (Sadig);
he conceals [defects] regarding weak narrators; his hadith is recorded, and when he says
haddathana [‘he related to us’], he is reliable, and there is no doubt as to his truthfulness and
precision, provided he specifies audition.” Abu “Abd Allah relates from his father Ahmad
that he said: “Al-Hajjaj was among the huffaz.” [Ibn Abi Hatim] asked: “Why, then, is he not
held in the same regard as others among the peopler” He said: “Because his hadith contains
additions not found in other people's versions; there is hardly a hadith of his without some
addition” (Ibn Abi Hatim, 1952: 3/154-156, entry 673). Ibn “Adi said of him: “What people
criticized in al-Hajjaj ibn Arta’ah was specifically his concealment of defects in his
transmission from al-Zuhti and others, and he sometimes etred in some of his

transmissions...” (Ibn “Adi, 1997: 2/223-228, entry 4006).
From these statements and the hadiths cited, three matters may be observed:

1. Al-Hajjaj practices concealment specifically regarding weak narrators -an objectionable
form of tadlis among the hadith scholars- and in this particular transmission he uses ‘az

without stating audition; this weakens his transmission.

2. Al-Hajjaj transmits this addition, from Qatadah, alone; and his singular transmission
cannot be accepted, given what has been said of his concealment regarding weak narrators,

and of his tendency to err in some transmissions.

3. Returning to the texts of the various transmissions recorded, the critic finds a statement
by Qatadah himself that contradicts what al-Hajjaj transmits from him: Shu'bah, after
transmitting the hadith from him, asked him, “It seems he disliked it?”” and Qatadah replied,
“Had he disliked it, he would have forbidden it.” This text indicates that al-Hajjaj, in his

transmission, relates from Qatadah something contrary to what Qatadah himself said in

response to Shu‘bah's question.

In the end, one has no choice but to judge this addition, transmitted alone by al-Hajjaj
from Qatadah, as weak, on account of his practice of concealment and the divergence of his
transmission from what Shu ‘bah himself transmits from Qatadah. This is evidently an error

into which al-Hajjaj fell. For this reason, Ibn Sa‘id said:
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“His statement ‘and be forbade recitation behind the imam’ is a clause transmitted alone by al-Hajjaj;
the hadith was transmitted from Qatadah by Shu “bah, Ibn Abi “Ariibah, Ma ‘mar, Lsma il ibn Muslim,
al-Hagjaj [elsewhere], Ayynb ibn Abi Miskin, Hamman, Aban, and Sa ‘id ibn Bishr, and none of them
said what al-Hajjaj alone transmitted. Shu ‘bab said: ‘1 asked Qatadah: It seems he disliked it? He said:
Had be disliked it, he would have forbidden it!”” (al-Bayhaqt, 1996: hadith 2732).

The hadith, without the addition, is sound; it was transmitted from Shu‘bah, from
Qatadah, by this chain, by each of Imam Ahmad (1988: 4/441, hadith 19975), Muslim (2007:
hadith 398), Abu Dawad (2008: hadith 828- which includes Shu'bah's aforementioned
question to Qatadah), al-Nasa'T (2007: hadith 917), al-Rayani (1416 AH: hadith 106), and
Ibn Hibban (1993: hadith 1847).

It was likewise transmitted from Abu “Awanah by each of Muslim (n.d.: hadith 398),
al-Nasa'1 (1986: hadith 918), and Ibn Hibban (1993: hadith 1846).

And it was transmitted by the route of Sa‘id ibn Abi “Arubah by each of Muslim (2007:
hadith 398) and Aba Dawad (2008: hadith 829).

Conclusion

This study was an attempt to shed light on the methodology of the muhaddithun in
the criticism of narrations. This is a methodological framework that is characterized by
rigorous verification of the continuity of the chain, investigation of the integrity of narrators
and their ranks, evaluation of their exactness and stability, and detection of both explicit and
implicit defects. This was done to save the Sunnah from illusion and interpolation and
establish rulings based on credible narrations. This was not limited to the field of hadith
alone but established a tradition of verification and citation that permeated all fields of
Islamic studies. The methodology of isnad, compatison, and preference (farjih) was
transferred into works in jurisprudence and its foundations, exegesis of the Qur'an, history,
linguistics, and literature, among others. Standards of attribution, ranking of chains, precise
demarcation of differences, and corroboration of witnesses and chains became part and
parcel of scholarship, especially since most of the scholars engaged in multiple disciplines in

the process of their education.
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And it follows from this that the method of the muhaddithun is not only a set of
techniques. It is also a mode of thought, which makes every statement depend upon its
proofs, bases opinion on the full array of signs, grades the establishment of a statement
according to degrees, places preference on the preserved (mahfiz) in the event of
contradiction, and will not allow itself to be taken in by simple trustworthiness without
testing. And it is also a mode of behavior, which involves scholarly integrity, fairness,
circumspection in ascribing statements, and awareness of responsibility for one's own words.
That is why the methodology continues to remain relevant. It can be applied to the evaluation
of reports, testimonies, and narrations in circulation, as well as scholarly investigation and
documentation. The pertinent techniques ate derived directly from the hadith sciences-
verification, accumulation of corroboration, knowledge of the rank of sources relative to
each other, and discovery of illusions. But these techniques did not develop abstractly; they

arose from real practice of dealing with reports.

And yet, the underlying premise of the criticism itself continues to be one that
connects theory and practice: "If you are transmitting, then transmit with soundness; if you
are making a claim, then back it up with proof." Such a dictum needs to be established as a
norm in both academic and daily living. It helps in putting an end to faulty logic and empty
rhetoric, and establishes an ethical epistemology through which both individual and society

can be saved.
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