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Abstrak

Tulisan ini mencoba mengelaborasi muhaddathun yang dipahami
dalam lingkungan Shi’i dan Sunni. Muhaddathun sesungguhnya merupakan
konsep yang tidak dapat dipisahkan dari konsep tentang nubuwwah (kenabian,
prophethood) dan risalah (kerasulan, messengership).

Dua karya, yaitu Kitab al-Usul min al-Kafi oleh pemikir Shi‘i terkenal
Muhammad bin Ya‘qub bin Ishaq al-Kulayni dan Kirab Sirar al-Awliya’ oleh
Muhammad bin Ali bin al-Hasan al-Tirmidhi yang merupakan seorang teosof
Sunni awal, menjadi sumber utama dalam makalah ini. Kedua karya tersebut
menyepakati bahwa muhaddathun menunjuk kepada awliya’ (saints, friends of
God), yang mendengar ucapan ilahiah dan mendapat inspirasi dari-Nya
walaupun tanpa melihat malaikat. Muhaddathun diberkati dengan kualitas dan
kemampuan khusus (karamat) serta pengetahuan ilahiah (divine knowledge,
ma‘rifah) sehingga mereka dapat melaksanakan tugas mereka untuk menjaga
hukum Tuhan dan Sunnah Nabi.

Namun demikian, Shi‘i dan Sunni, sebagaimana disebutkan dalam dua
buku di atas, berbeda pendapat mengenai “siapa” sebenarnya yang disebut
muhaddathun tersebut. Kaum Shi’i berpendapat bahwa istilah muhaddathun itu
secara jelas merujuk kepada para Imam berdasarkan atas sejumlah hadis.
Sebaliknya, kaum Sunni berpendapat bahwa muhaddathun tidak harus selalu
merujuk kepada Imam kaum Shi‘i, tetapi mereka adalah para awfliva™ ( walaya
holders).

Kk ok ok

I. Introduction

Walaya, friendship with God or sainthood, has been one of the most
interesting themes of discussion amongst sufis of different orders throughout
the history of Islamic mysticism. In wa/aya, notions of privilege authority.
divine knowledge and faithful love all meet. Hence, walaya is a topic of critical
debate in religious discourse as well. In this respect, both Islamic sects. the
Shi‘i and the Sunni, have their own traditions and notions of walaya

The Shi‘is consider wa/aya to be an important theological matter upon

™

which the entire doctrine of imamate is based. One of the basic principles of
walaya emphasized by the Shi‘is is that the Imams possessed all knowledge
which stems from four main sources: oral transmission; transmission by

heredity; transmission by inspiration; and sacred books.! As muhaddathur
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(which may be translated as those to whom an angel speaks) the Imams
constitute an important element in Shi‘a discourse on wa/aya. In Sunni sufism,
the notion of waldya generates as much discussion. A Sunni theosophist,
Hakim al-Tirmidhi, forwards a theory of wa/dya, which is complex and lengthy
in his important book, Kitab Sirat al-Awliya’. Al-Tirmidhi points out that
muhaddathun receive a covenant of God as pertains to walaya.”

The present study will discuss the concept of muhaddathin as
understood by both Shi‘is and Sunnis. The analysis will be focused on the
notion of muhaddathun and their standing in relation to wa/aya and divine
knowledge. In order to identify the nature of muhaddathin in both traditions as
well as the differences and similarities inherent in each, two early documents
from the Shi‘T and Sunni traditions have been chosen as the primary sources for
the discussion: al-Kulayni’s a/-Usul min al-Kafi represents the Shi tradition
while Hakim al-Tirmidhi’s Kitab Sirat al-Awliya’ is the representative of the
Sunni sphere. After devoting a section to a general introduction, the paper will
present the life sketches and backgrounds of the afore-cited authors. A
descriptive comparison of the concept of muhaddathimn as presented in the two
main books will follow. As stated the discussion will focus on muhaddathun
and the notion of walaya and divine knowledge. The paper assumes that
although the Shi‘s and Sunnis share several concepts regarding walaya and
muhaddathun, the interpretations they hold seem to be different. It aims to
identify the similarities as well as the differences of both traditions.

II. The Shi‘i Tradition
A. The Position of Tradition in Shi‘ism

According to the Shi‘s, legal and absolute authority in Islam derive
from the Qur’an and the true Traditions. What is meant by “true Tradition” for
them is a sunna, hadith, khabar, riwaya which may be traced to sayings
(aqwal), deeds (af*al) and states (ahwal) of the Prophet, of his daughter Fatima
and the twelve Imams. Thus, the true, authoritative Traditions can only come
from these “Fourteen Impeccable” sources.’

Since the verses of the Qur’an are not all free of ambiguity, a true
interpreter must first grasp and comprehend their intended meaning. The
Prophet and the Imams, who have been appointed by God, become the right
guides in this matter. They are the only persons authorized to expound upon
the verses in accordance to God’s purpose.* In this respect, the Traditions
function as paradigms to the correct interpretation and explication of God’s
intent.
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Second, the Shis believe that the Qur’an has both exoteric and
esoteric dimensions. None can comprehend the esoteric meaning of the Qur’an
except those who are pure, free from corruption and immune from error
(ma‘sum), “People of the House, God only desires to put away from you
abomination and to cleanse you’ (33:31). Thus the Prophet and the Imams
from his household are, by virtue of their pure beings, the only ones authorized
to elaborate on the esoteric depth of the Qur’an.

Third, the Qur’an, as the eternal and fundamental source of law for
Muslims, needed, after the death of the Prophet, a sinless, enforcing guarantor
who had the power to uphold it. The guardian of the Qur’an, its
commandments and laws, must possess the same qualities of the Prophet, i.c.,
free from sin and corruption, and grasp both the exoteric and esoteric layers of
the verses. These qualities are found in the beings of the Imams. Consequently,
the Imams themselves are proof of God’s existence and the conduits through
which His intentions are relayed. In Imam al-Baqir’s words:

The Messenger of Allah was the Warner; and for every
age there is a guide from amongst us to guide them
towards what the Prophet of Allah has brought and to
what was left by the guides after him, ‘Ali and then the
successors (awsiya’), one after the other.’

Based on the above considerations one may conclude that for the Shifs, the
Traditions of the Imams are as reverent as the Traditions of the Prophet. As
such, the Imams are the foci of standardization, authorization and reliability of
the Traditions. It is not surprising, therefore, that the Shi7 Traditions have
certain basic formations of asanid ¢ a) the asanid either go back to an Imam; or
b) they refer to an Imam who transmitted from his forefathers; or c) they go
back to an Imam who transmitted from the Prophet Muhammad, either directly
or via the Imam’s forefathers.

Most of the reliable and authoritative asanid of the Shi‘i Traditions
are, however, unacceptable in Sunni scholarship. The Sunnis regard the Shig
Imams’ reliability as transmitters of the Traditions as subject to the same
standardized set of measurements which are applied to all other transmitters of
Tradition.” For instance, an 7sndd in which an Imam transmitted a Tradition
directly from the Prophet without having met him, would be dismissed as
mursal, and a mursal Tradition is unacceptable.

The compilation of Traditions in the ShiT community is believed to
have commenced in the lifetime of the Prophet. The first book of the
Traditions was compiled by ‘All b. Abi Talib. ‘Ali wrote down on sheets of
paper what were dictated by the Prophet concerning the teachings which
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contain all details about what is lawful (4a/al) and what is unlawful (haram).®
It is also reported that the emancipated slave of the Prophet, Abu Rafi* Ibrahim
al-Qibti,” also compiled another book of Traditions called Kitab al-Sunan wa
al-Ahkam wa al-Qadaya'® Salman al-Farisi and Abu Dhar al-Ghifari were also
known as the first Shi‘is to collect traditions and classify them under different
headings. The Compiler of Shi‘i Traditions, who were also the contemporaries
of the Imams (from the first Imam *Ali b. Abi Talib to Imam Hasan al-* Askari)
had compiled more than 6600 books containing the Traditions of the Prophet.
Four hundred out of these 6600 books are concerned with the usu/; and are
known as al-Usul al-Arba‘u mi 2!

All authors of these usu/ lived during the period of the Imams. Most of

them are said to have been disciples of Imam Ja‘far al-Sadiq. These usu/ are
highly regarded as special Traditions and respected as the basis of the
principles of legal jurisprudence since they consist in the sayings and
utterances of the Imams. The compilers of these usu/ reported the Traditions of
the Imams as they themselves received them from the Imams, or relied on the
authority of trustworthy scholars who transmitted the Traditions they had
heard from the Imams.'> The usul were not at first organized according to
subject matter. The arrangement of these usul, by subject rhatter or according
to some other principle of organization, was done in the next decades either by
rearranging the existing usu/ texts, or by rendering several early works into a
larger compilation."” The need for such well-arranged Traditions, arose when
large and comprehensive works became more frequent, and indeed necessary,
after the occultation of the twelfth Imam. According to Dr. Husayn ‘Ali
Mahfuz the greatest collections of these usul/, the most important and reliable
source are the books of: * ’
1) al-Kafi, collected and compiled by Abu Ja‘far Muhammad b. Ya‘qub b.
Ishaq al-Kulayni (d. 329/941); 2) Man la Yahduruhu al-Faqih, compiled by Abu
Ja‘far Muhammad b. ‘Ali b. al-Husayn b. Babawayh al-Qummi, known as al-
Shaykh al-Saduq (d. 381/991); 3) Tahdhib al-Ahkam, by Shaykh al-Ta’ifa Abu
Ja‘far Muhammad b. al-Hasan al-Tusi (d.460/1076); and 4) al-Istibsar, also by
the same author.

B. Al-Kulayni and his a/-Kafi

Muhammad b. Ya’'qub b. Ishaq al-Kulayni hailed from a noble family
whose members were among the most outstanding Shii scholars of Islamic
Jurisprudence (figh) and Traditions (Aadith) of their time. Al-Kulayni was born
in the village of Kulayn, under the jurisdiction of Ray, Iran, but then moved to
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Baghdad, Iraq, where he served as chief of the Shi‘i scholars and died in
329/941."

Al-Kulayni and his a/-Kafi enjoy a high esteem and unique position
among all other Shi‘i compilers of Traditions, due to the fact that he alone was
the contemporary of all the four successive ambassadors and representatives
(wukala)'® of the hidden Imam, Muhammad al-Mahdi. In this respect, he was
afforded every opportunity of collecting Traditions from reliable sources. He
compiled them in a vast, comprehensive compilation in deference to the wishes
of prominent Shi‘i scholars of his time who desired an extensive book to which
they could refer for all pertinent information on Islamic teachings.'’

Al-Kulayni was a great Shi‘i scholar and a trustworthy Traditionist.
Al-Najashi, writing on his standing, relates that al-Kulayni was the chief, most
prominent, reliable scholar of their time.'® In addition to his unrivaled expertise
in Traditions, al-Kulayni also mastered the science of scholastic theology and
was an expert in scrutinizing the narrators of Traditions. He wrote several
books dealing, not only with the science of Traditions, but also with other
fields of study. The following are the works credited to al-Kulayni by al-
Najashi:'® 1) Kitab Ta‘bir al-Ru’ya; 2) Kitab al-Rijal, 3) Kitab al-Radd ‘ala al-
Qaramitah; 4) Kitab Rasa’il al-A’immah;, 5) Kitab Ma Qila fi al-A’immah min
al-Shi7.

Al-Kulayni spent twenty years compiling a/-Kafi, a work which on to
become the most important reference guide book for the Shi‘is in matters of
religious doctrine and the Traditions of the truthful Imams. In content, a/-Kafi
is divided into three sections, namely a/-Usil,*® al-Fura®' and al-Rawdah.**

III. Hakim al-Tirmidhi: His Life and Works

Information on the life of Hakim al-Tirmidhi as gathered from
biographical dictionaries and sufi treatises is very limited. Although al-
Tirmidhi himself wrote a book,” in which he outlined his spiritual
development, it provides little information of his private life and career.

Abu ‘Abd Allah Muhammad b. ‘Ali b. al-Hasan b. Bishr b. Harun al-
Tirmidhi, known as Hakim al-Tirmidhi, was born in Tirmidh, a town on the
northern bank of Amu Darya (Oxus River) in Transoxiana, the southern most
part of present-day Uzbekistan. There is no source which specifies either the
dates of his birth or death. Bernd Radtke and John O’Kane suggest that his
most probable birth date is between 205/820 and 215/830.>* Hakim al-
Tirmidhi, who belonged to a family of theologians died in about 298/910. His
father, “Ali b. al-Hasan al-Tirmidhi, was a known scholar, and transmitter in
the field of Tradition (hadith).”” Hakim al-Tirmidhi was brought up in an
environment conducive to advanced learning. He began to pursue the learning
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of religious sciences under a shaykh when he was cight years old, and mastered
the science of figh ( ‘//m al-ra’y) when he was still relatively young ¢

In order to gain advanced training, Hakim al-Tirmidhi traveled to the
western provinces under the control of Islam just as his father before him had
done. During these travels he collected Traditions. At the age of about twenty
seven, he set out on the pilgrimage (4ajj) to the holy city of Mecca, breaking
his journey to the sacred land with a brief stop in Irag and Basra where he
searched for Traditions. He arrived in Mecca at the end the month of Sha ‘ban
approximately three months in advance of the pilgrimage. This hiatus afforded
him the opportunity to perform prayers at Multazam, and to ask for true
repentance (fawba) from God. It was also in Mecca that he experienced strong
spiritual motivation to abandon his concerns with worldly affairs in favour of
imbibing the holy Qur’an by heart. Both of these things later contributed to the
direction of his life as a wali.”’

Upon returning home, Hakim al-Tirmidhi had perfected study and
recitation of the Qur'an by heart and inaugurated his commitment to an
intensive ascetic life. It is reported that he would lie awake during the nights
reciting the Qur’an till dawn without exhibiting fatigue or boredom until
finally he had tasted the sweetness (halawat) of Qur’an learning. His search for
a master to whom he could refer for spiritual guidance was, unfortunately,
frustrated. In this period he fasted and prayed intensively. Hakim al-Tirmidhi
eventually connected with sufi masters (ah/ al-ma‘rifa) and came across a book
of the mystic al-Antaki, which inspired him to conduct further spiritual
exercises (riyadat al-nafs)*®

After acquiring through strict spiritual exercise, Hakim al-Tirmidhi was
moved to reject the vagaries of his carnal soul till he attained a state of
consciousness where everything was known to him in his heart.”” Eventually,
his devotional sessions attracted people to join him, and to engage in
discussions and dhikr recitations with him.*

After attracting a group of people around him, Hakim al-Tirmidhi was
accused of heresy and of fostering sectarian tendencies by individuals who
claimed to be possessed of religious learning. Brought before the governor of
Balkh, he was charged with engaging in inappropriate discourse on love (Aubb),
corrupting people, initiating heretical innovation and claiming prophecy.
Hakim al-Tirmidhi, however, denied the charges.”

All said, Hakim al-Tirmidhi was the most prolific author of classical
[slamic mysticism and the first to elaborate upon the theory of friendship with
God (walaya). His concept of walaya was influential on later Sufis, who based
their theories of friendship with God on his thought. In addition to Kitab Sirat
al-Awliya’, which is the main reference in this paper for his elaboration on the
concept of muhaddath and, the Bad® Sha'n Abi ‘Abd Allah Muhammad al-
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Hakim al-Tirmidhi, his autobiography, he wrote many other works. The
following books are attributed to him:** 1) Nawadir al-Usul; 2) “Ilal al-Shari‘a;
3) Kitab al-Manhiyyat, 4) Kitab al-Salat, 5) Kitab al-Huqugq, 6) Kitab al-
Amthal, 7) Kitab al-Furug, 8) Kitab al-Akyas wa al-Mughtarrin, 9) Kitab
Riyadat al-Nafs, 10) Kitab Adab al-Nafs, 11) Manazil al-Qasidin 12) llm al-
Awliya’, 13) al-Farq bayn al-Ayat wa al-Karamat.

IV. The Concept of Muhaddathun in the Works of
al-Kulayni and Hakim al-Tirmidhi

Neither al-Kulayni nor Hakim al-Tirmidhi treat the concept of
muhaddathun as a separate item from discussions on prophethood and walaya.
Both authors classify a muhaddath as one who possess the characteristic of
befriending God. The following is an attempt to elaborate upon the concept of
muhaddathun as conveyed in the works of al-Kulayni and Hakim al-Tirmidhi
with special emphasis on its relation to the concepts of walaya and divine
knowledge.

A. Muhaddathun and the Notion of Walaya

Walaya is a verbal noun derived from the root of wily, denoting
“friendship” or “authority”.*® In this paper, the discussion on walaya is limited
to the Sufi perspective. The Sufis regard walaya as the charismatic quality by
which a genuine sufi becomes the object of karamat.’ Endowed with karamat
the wall (plural: awliya’) actually acquire enhanced abilities, as confirmed by
God’s words: “I am his ear by which he hears, his eye by which he sees, his
tongue by which he speaks, his heart by which he understands.”

On the subject of wali, Hakim al-Tirmidhi distinguishes between
awliya’ haqq Allah and awliya’ Allah. The distinction denotes two kinds of
Friends of God.*® The Friend who gives what is due unto God (wali haqq
Allah), says Hakim al-Tirmidhi, is a man who has turned to God in repentance
(tawba) and remained true to Him in his repentance. To maintain his faith, he
restrains seven of his bodily parts: his tongue, hearing, sight, hand, foot, belly
and genitals. He also adheres to religious prescriptions (fara’id) and is heedful
of the legal punishment (hudud). As a result of these efforts, his carnal soul
(naf3) attains calm and his bodily parts tranquillity.*’

This kind of wal is, however, still required to exercise self-restraint,
over time and again until he arrives in the wastelands of bewilderment
(mafawiz al-hayra). He feels alone in the emptiness of these wastelands, having
lost his intimacy ( 'uns) with the carnal soul but not yet achieved intimacy with
God. At this moment, disoriented, not knowing whether to go forward or to
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turn back, he cries out to God and begs for His help. At this juncture, divine
mercy overtakes him, and is received by him. In this moment the man comes to
stand in a position of closeness (mahall al-qurba), to the possessor of the
Throne, where he experiences the refreshing breeze of divine proximity.*®

As distinct from the wali hagg Allah, who has to exert himself to attain
a position of closeness to God, the wali Allah, the Friend of God, is a man who
stands firm in his rank. He adheres to his rank until he becomes upright,
refined, educated, purified, cleansed, rendered, sweet-smelling, broadened,
developed, nourished, promoted and accustomed. His friendship with God is
perfected through refinement of these ten qualities. He is then assigned a place
before God where he is able to converse (najwa) with God face to face. God
takes him in His grasp and binds him trough His intelligence and makes him
one of His trusted agents.39

The distinction between two types of awliya”is also found in later sufi
treatises from, for instance, the thirteenth century.*® The author of one treatise
states that the Friends of God are of two types: the restored and perfected
Friends, who are sober; and the consumed and perfect friends, who are the
intoxicated. The general idea is akin to that Hakim al-Tirmidhi’s. It holds, that,
when the consumed Friends, after their exertions, are drowned in the ocean of
tawhid, and obliterated in the vision of the majesty and beauty of the Eternal
Refuge, they lose all awareness of the self.*!

For the restored Friends, the darkness caused by the world and the
obscurity of temporal existence is removed. They are lost to themselves and
returned to themselves by God’s grace. This station is called “affirmation after
obliteration.” Those who occupy this station are given the robe of deputyship
and placed upon the Throne of vicegerency. This station is illustrated in the
following poem:*

We are the radiance of Glory’s candle

we are the shadow of God’s compassion
We are the tablet of Being’s realities

we are the mirror displaying God.

The Shi‘i Traditions, on the other hand, make no mention of two types
of wali. The Shi‘s believe that walaya means devotion to “Ali and the Imams
from the house of the Prophet.*® In fact, the Shi‘i Traditions confirm the belief
that the Imams are the Friends, awliya’ Allah to whom God’s sacred law and
knowledge have been entrusted; hence they are the Friends appointed through
God’s will. Imam Ja‘far al-Sadiq is reported to have said: “We are the
custodians of Allah’s affairs, the treasurers of Allah’s knowledge and the
containers of Allah’s revelation;”™** while Imam Al al-Rida said: “The Imams
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are the vicegerents of Allah, to Whom belong Might and Majesty, on His
earth.”™ Thus, in so far as the wali is regarded as the trustee of God, Hakim al-
Tirmidhi’s views coincide with those of the Shi‘i Traditions. Shared viewpoints
are also found in discussions on the notion of muhaddathun.

When Hakim al-Tirmidhi was asked to define the differences between
friendship with God (walaya) and prophethood, and to identify whom among
the Friends of God hears supernatural speech (muhaddath), he replied: 1)
Prophethood consists of speech (kalarm) which detaches itself from God as
revelation (wahy); 2) this revelation is accompanied by a spirit (ruf) from God;
3) this revelation comes to an end and God seals it with the spirit that causes a
Prophet to accept it; 4) this revelation must be regarded as true; 5) anyone who
rejects it is considered an infidel.*

With respect to muhaddathun, Hakim al-Tirmidhi identified the
following signs: 1) God’s control of the speech (hadith) that the muhaddath
hears from the celestial chambers (khaza’in); 2) the detachment of this
supernatural speech (hadith) from God and its filtration to the Friend of God;
3) the speech is accompanied by divinely inspired peace of mind (sakina) which
accrues in the heart of the man drawn to God (majdhub), 4) the muhaddath
accepts that supernatural speech (4adith); S) to reject the speech is not to
become an infidel.’ Hakim al-Tirmidhi supports this view by quoting Ibn
‘Abbas,*® who expounded that God makes messenger, Prophet and muhaddath
into envoys (mursalin) so that they may bring welfare to the world.

Concerning their being envoys, Hakim al-Tirmidhi concludes that God
has made a special covenant (mithaq) with them. The messenger brings news of
God, and is sent to a particular people to inform them of God and to carry out
his mission. The Prophet, however, is not sent to a particular people. He
informs the people; and when he is questioned by the people on the ways of the
holy law (shari‘a) brought by the messenger he explains. Similarly, the
muhaddath raises the call to God by means of a holy law brought by the
messenger, and directs people to it. What reaches him from God consists of
glad tidings (bushra), confirmation (fa’yid) and admonishment (mau‘za). It
does not contain anything that abrogates any part of the holy law, but is rather
in full agreement with the latter.*

The muhaddathun share in all the unveilings of the Prophet except the
prophecy of law-giving, of which they are not in possession.”® A similar notion
is also held by the Shi‘is who base it on the Tradition of Imam al-Sadiq which
states, ““Ali although he is the equal partner of the Prophet in knowledge, is
not bestowed with prophethood.™ A Shii sufi, Sayyid Haydar Amuli,
distinguished the notions of messengership (r7sala), prophethood (nubuwwa)
and friendship with God (walaya) in yet another way. Walaya, he argued, is the
inner dimension of prophethood, while prophethood is the inner dimension of

42 Al-Jami‘ah No. 62/X11/1998



»

Siti Syamsiyatun. “The Concept of Muhaddathun...’

messengership. Messengers receive the revelation (wafty), while prophets are
given divine inspiration (i/ham), and the Friends of God are bestowed with the
unveiling (kashf. The Friends of God are thus the heirs of prophethood in
‘[ermss2 of both outer and inner dimensions, and adherents to the prophet’s divine
law.

There are several Traditions of the Imams which elaborate upon the
notions of messenger, prophet and muhaddath to be found in al-Kulayni’s
compilation. For instance, Imam Muhammad al-Bagir is believed to have said:

A Prophet is one who sees the angel while asleep, and
hears him, but does not see the angel while awake. A
messenger is one who hears the voice while awake and
sees while asleep, and also sees the angel with his eyes;
an Imam is one who hears the angel’s voice (muhaddath)
but neither sees the angel while asleep nor sees him with
his eyes.”

In another tradition the Imam is reported to have made the distinctions as
follows:

A messenger is one before whom Jibril comes; the
messenger sees Jibril and Jibril speaks with him. A
Prophet is one who sees in his dream, and the spirit (ruf)
comes to him and speaks to him in his dream without his
seeing it (ruh) when awake. A muhaddath is one who is
spoken to and who hears but does not see with the eyes
or see in his dreams.™

In the Shi Tradition we find clear statements to the effect that the
muhaddathun are the Imams of the Shi‘is. In Imam al-Baqir’s words, “the
successors (awsiya’) to Muhammad are muhaddathum,™ and by Imam ‘Al al-
Rida’s, “the Imams are men of knowledge, veracious, who are caused to
understand perfectly (mufahhamin), and are spoken to (muhaddathun).”*® On
the other hand, Hakim al-Tirmidhi, does not point to any peculiar persons. For
him being a muhaddath was a special quality of certain awl/iya’ Hakim al-
Tirmidhi backs this view by quoting a Tradition reported by the mother of the
believers ‘A’isha that the Messenger of God said: “There are people in
different religious communities who hear supernatural speech (muhaddathun),
but if there was ever one of them within my community, it was ‘Umar b. al-
Khattab.””’ A muhaddath, continues Hakim al-Tirmidhi, possesses supernatural
speech (hadith), clairvoyance (firasa), divine inspiration (i/harm)
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and strict truthfulness (siddigiyya).” Furthermore the Messenger of God is also
reported to have said: “Verily, God has placed the truth (4agq) on the tongue
of ‘Umar and in his heart”; “Satan never encountered him without falling down
before him.” Such things can only occur through the power of that which is due
(sultan al-haqq). God will expunge Satan from the heart of one who possesses
friendship with Him.” In this passage ‘Umar is upheld as one of the Friends of
God, possessing special qualities.

The Shi‘i Traditions also confirm the belief that God protects the
muhaddath from Satan’s influence and that supernatural speech (hadith) is
accompanied by divinely inspired peace of mind (sakina).

Muhammad ibn Muslim said: “The term muhaddath was
mentioned before Abu ‘Abdillah Ja‘far al-Sadiq, and he
said: ‘He hears the voice, but does not see the person.’
Then I said to him: ‘May I be made your ransom! How
does he know that it is the speech of the angel?’ He said:
‘He will be given God-inspired peace of mind (sakina)
and trar,l(guillity till he knows that it is the speech of the
angel.”

B. Muhaddathun and Divine Knowledge

The muhaddathun, in addition to their being the Friends of God, have
other distinguishing charismata (karamat). One of the most respectable among
them is the karamat of special knowledge, a feature which enhances their
standings among ordinary people. Sufis frequently distinguish between
suprarational knowledge, which is bestowed through unveiling (kashfj as
ma ‘rifa (gnosis), and rational knowledge, which is gained through learning as
‘ilm (knowledge or learning).”' Knowledge of unveiling, in whatever respect, is
always superior to rational knowledge. Al-Qushayri (d. 465/1072) in his Risalat
al-Qushayriya declared that “the Gnostic (al-‘arif) is above what he says, but
the possessor of learning ( ‘a/im) is below what he says.”®

According to Hakim al-Tirmidhi, the Friends of God possess special
knowledge shared only with the Prophet, and not with ordinary people. This
knowledge surrounds the divine order of the world (‘i/m al-tadbir), primal
beginnings ( 7/m al-bad’), and esoteric interpretations of “the mother of books”
(umm al-kitab). Once in possession of this knowledge, the Prophets and the
Friends of God are able, in the first instance, to grasp God’s ordering of the
world; second, to interact with God; and third, to undertake their servitude to
Him. This is so because the lifting of the veil of knowledge from someone
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reveals the highest form of the unseen (a/-ghayb al-a‘la) to him, allowing him
to behold the realm of sovereignty. Thus he may participate in the highest
assembly (a/-majlis al-a‘la) and address God face to face.”” When they return
from this encounter with God they acquire the greatest riches (a/-ghina’ al-
akbar) and able to perform their servitude to God on His earth.

Similar ideas can be found in al-Ghazali’s Zhya’ where he defines
unveiling as “knowledge of the non-manifest domain (a/-batin) and the goal of
all the sciences™; such knowledge can only be acquired by sincere devotees and
those brought near to God. It consists of a light that becomes manifest within
the heart when it is cleansed and purified of blameworthy attributes.**

The Shi‘is believe that the Imams also possess such peculiar
knowledge. The Imams are themselves the treasurers of God’s knowledge, as
stated by Imam Ja‘far al-Sadiq, “We are the custodians of Allah’s affairs, the
treasurers of Allah’s knowledge and the containers of Allah’s revelation.” ® In

other Traditions it is reported that the Imams’ knowledge spans the past, the

present and the future:*

“Verily, our knowledge has been left (ghabir), or written
down (mazbur), or is pricked in our hearts or spoken into
our ears. As for the knowledge which is ghabir, it is that
part of our knowledge which we have received before,
and as for what has been written down it is what will
happen in the future, and as for what has been pricked in
our hearts it is inspiration (i//ham), and as for what is
spoken into our ears it is the affairs of the angels.”

Knowledge of both the exoteric and esoteric layers of the Qur’an, are
addressed in Imam Muhammad al-Baqir’s several of Traditions. The following
are two of them.

“Not a single person claims that he has collected the
whole of the Qur’an as it was sent down except he be a
liar; and no-one has collected it and memorized it as
Allah, the sublime, sent it down except ‘Ali ibn Abi
Talib (p.b.w.h.) and the Imams (p.b.u.t.) after him.™’

“No one can claim that he has the whole knowledge of
the Qur’an, all of it, its exoteric and esoteric meanings
except the successors (awsiya’).
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From the afore-cited Traditions it is apparent that a holistic understanding of
both the exoteric and esoteric layers of the Qur’an is reserved for the Imams.
As such, those who Hakim al-Tirmidhi identifies as the Friends of God other
than the Shi‘i Imams are, from the Shi‘i’s perspective, liars, for none but the
Imams can claim and grasp the esoteric meaning of the Book.

The Shi‘i Traditions put more emphasis on ownership of knowledge
than Hakim al-Tirmidhi, who never mentions how the knowledge of the
Friends of God increases. The Shi‘is, on the other hand, have very clear ideas
on this notion; the knowledge of the Imams increases on the eve of Friday.

Imam Ja‘far al-Sadiq is reported to have said: “There is
no night of Friday without there being joy for the
Friends of Allah in it. When the night of Friday comes
the Messenger of Allah (p.b.u.h.a.h.p.) reaches to the
Throne, and the Imams (p.b.u.t.) reach it with him, and I
do not return without gaining knowledge. If it were not-
like this, that which is with me would be exhausted.”®

Furthefmore, the Imam stipulated that the knowledge of the Imams
increases at all times, as they wish. This is so as God will cause the Imam to
know that which he wishes to know.”” As a result, the Imams become
repositories of knowledge, to whom people can refer for true guidance.

Imam Abu ‘Abdillah al-Sadiq said: “We are the tree of
the prophethood, the house of mercy, the keys of
wisdom, the mine of knowledge, the people where the
message has been deposited, the place frequented by the
angels and the place where the secret of Allah has been
entrusted. We are the peopie who have been entrusted by
Allah to the custody of His creatures, we are Allah’s
greatest sanctuary, we are Allah’s pledge and the
promise taken by Allah. Thus, whoever has fulfilled his
promise to us has fulfilled his promise to Allah, and
whoever has broken it has broken the pledge with Allah
and his promise to Him.””!

From the above, we may infer the high esteem in which of the Imams are held
as mufiaddathun. In Hakim al-Tirmidhi’s work such detailed claims regarding
the position of the Friends of God, the muhaddathun, in relation to God are
absent. He does, nonetheless, make strong claim that muhaddathun participate
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in the highest assembly, addressing God directly face to face, regardless of the
‘howness’ (kayfiyya).

V. Concluding Remarks

A comparative treatment of the notion of muhaddathun in the works of
al-Kulayni and that of Hakim al-Tirmidhi allows us to draw some conclusions.
It can be stated that both the Shi‘is and Sunnis subscribe the notion of wa/aya.
Beyond the general principles, however, the similarities end. In Hakim al-
Tirmidhi’s conception, for instance, the wali/awliya’ are of two types (wall
haqq Allah and wall Allah) whereas al-Kulayni’s compilation makes no
reference to a single Tradition which espouses this typology of the Friends of
God. The Shi‘s hold their Imams among the most respected awl/iya’, the
Friends of God, among others. Also emphasized in the Shi‘i conception of
walaya is the love and devotion due to Imam ‘Al and the Imams from his
descendants. In Hakim al-Tirmidhi’s work, stress is placed on the nature of the
friendship (walaya) with God; one is achieved through certain efforts; the other
is bestowed by God Himself. Al-Kulayni and Hakim al-Tirmidhi, however, are
in agreement that the Friends of God are the trusted agents and custodians of
God’s divine law (shari ‘a).

Customary to both traditions, the Shi‘is and Sunnis, is the status of
muhaddathun. Several tenets are found to be common to both sects. The
following is a summary of these shared views:

1. muhaddathun are endowed with supernatural speech from God without
mediation of an angel,

2. this divine speech is accompanied by God-inspired tranquillity of mind
(sakina),

3. they are protected from the influence of Satan;

4. they are the Friends of God chosen through God’s will (imashi‘a);

5. they are bestowed special qualities and capabilities, especially those
related to divine knowledge;

6. they have a duty to continue in prophetic tradition and to give guidance to
the people based on the divine law revealed to the Messenger.

The belief that muhaddathun are in possession of divine knowledge,
shared only by the Prophet, is common to both Shi‘i and Sunni traditions. This
knowledge is revealed to them through unveiling (kashf, mukashafah) and not
by means of reasoning or learning. Additionally, they are also regarded as
genuine intuitive interpreters of the esoteric layers of Qur’anic meaning. On
this point, the Shi‘is differ, arguing that only the Imams themselves, and not
all the Friends of God, have the whole knowledge of the Qur’an’s exoteric and
esoteric depths.
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Moreover, the Sunnis and Shiis further disagree on the question of
“who” is actually a muhaddath. For their parts, the Shi‘ls, based on the
Traditions of the Imams themselves strongly believe that the muhaddathun are
synonymous with the Imams. The Sunnis, as represented by Hakim al-
Tirmidhi, give no clear indication of who the muhaddathin might have been,
providing only an example of a person (i.e. ‘Umar ibn al-Khattab) who is
qualified to be regarded as a muhaddath.
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