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poems in addd’s large oeuvre were 
published only posthumously in al-Aml 
al-kmila (“The complete works”).
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adth, Ibism

Like other Muslims, Ibs have long 
employed adth (in the general sense of 
what was related about the Prophet and his 
community) in seeking to understand how 
Islam should be understood and practised 
(Wilkinson, Ibism, 126). Up to the sixth/
twelfth century, however, Ibs preserved 
attitudes towards adth that, on the one 
hand, remained closer to earlier Islamic 
approaches to it, but, on the other hand, 
increasingly diverged from Sunn and later 
Sh norms concerning adth. Since the 
sixth/twelfth century, Ibs have progres-

sively adopted Sunn standards for adth. 
This has resulted in the now central role 
played by Ib adth in the articulation of 
their communal identity.

What is considered the standard Ib 
adth collection is known by several 
names, most commonly al-Jmi al-a 
(“The sound collection”) but also Mus-
nad al-Rab b. abb. As the latter title 
indicates, the collection is traced, alleg-
edly without interruptions, to the early 
Basran Ib Imm al-Rab b. abb 
al-Farhd (d. c.175/791), although the 
work survives only in an arrangement 
(tartb) by the North African Ib scholar 
Ab Yaqb Ysuf b. Ibrhm al-Warjln 
(d. 570/1174–5). Al-Warjln’s Tartb 
al-Musnad is in four parts, containing a 
total of 1005 adth. While most of these 
adth can be found also in the standard 
Sunn collections, some of the material in 
the third part addresses characteristically 
Ib concerns, such as the immate and 
refutations of the Qadariyya (Wilkinson, 
Ib adth, 233). The main transmitter 
in the first two parts is Ab Ubayda Mus-
lim b. Ab Karma, a leader from the first 
half of the second/eighth century, via the 
purported founder of the Ibiyya, Jbir 
b. Zayd (d. first half of the second/eighth 
century). Al-Rab b. abb provides, 
through a variety of sources, most of the 
materials in the third part. The fourth 
part is a kind of appendix, including adth 
transmitted by the last Basran Ib Imm 
Ab Sufyn Mabb b. al-Ruayl (spelt 
also al-Ral) (d. mid-third/ninth century), 
and the Rustamid Imm al-Afla b. Abd 
al-Wahhb (r. 208–58/824–72), as well 
as maqi traditions (those with “broken” 
isnds, chains of transmitters) from Jbir b. 
Zayd (Wilkinson, Ib adth, 233).

As this list of transmitters indicates, 
Ibs (or those claimed as Ibs) were 
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engaged in the collection and transmission 
of adth from an early period. Indeed, 
Ibs identify the fount of their move-
ment, Jbir b. Zayd, as a transmitter of 
adth, and Jbir is considered a reliable 
adth authority by Sunn authors, who 
downplay his rumoured connections to the 
Ibiyya (Ibn ajar al-Asqaln, 2:406). 
Jbir b. Zayd purportedly collected in a 
dwn (notebook) adth, along with various 
legal opinions, from the Companions of 
the Prophet and his colleagues. Although 
it does not survive, Ibs consider Jbir’s 
dwn to be one of the first—perhaps the 
first—Ib collection of adth, claiming 
that this collection made its way even into 
the library of the Abbsid caliph Hrn 
al-Rashd (r. 170–93/786–809) (Ennmi, 
86). Similarly, Ibs claim other early 
figures, such as Ab N li b. N 
al-Dahhn and ayyn b. al-Araj, as 
Ib traditionists, and these men likewise 
enjoyed status among the Sunns as reli-
able transmitters of adth (Ennmi, 86). 
Other traditionists, such as the above-
mentioned al-Rab b. abb and Ab 
Sufyn Mabb b. al-Ruayl, although 
not known among Sunns are considered 
important transmitters by Ibs.

Another early Ib legal compen-
dium, al-Mudawwana (“Register”) by Ab 
Ghnim Bashr b. Ghnim al-Khursn 
(d. beginning of the third/ninth century), 
preserves adth transmitted from seven 
of Ab Ubayda’s pupils via Hnim b. 
Manr (an early Ib collector) and 
from the Egyptian Ib community, 
which Ab Ghnim visited on his way to 
present the work to the Rustamid Imm 
Abd al-Wahhb (Wilkinson, Ib adth, 
248–9). adths from the Prophet, his 
Companions, and their Successors can 
likewise be found scattered throughout 
other early Ib legal works, such as 

the Aqwl (“Legal pronouncements”) of 
Qatda b. Dima al-Sads (d. 118/736), 
a student of Jbir b. Zayd whose text was 
preserved by Ibs; the Risla f l-zakt 
(“Epistle on zakt”) of Ab Ubayda; and 
the thr (“Communal traditions”) and 
Futy (“Legal opinions”) by al-Rab b. 
abb (Francesca, 249; Wilkinson, Ib 
adth, 241ff.). Many early Ib epistles 
(siyar) also contain both Prophetic and 
non-Prophetic adth.

Examination of Ib adth in these 
early sources shows that Ibs initially 
accorded isnd-style transmission lines little 
importance. Ib adth are thus frequently 
presented directly, introduced by phrases 
such as qla rasl Allh . . . (the Prophet of 
God said . . .), ja min al-nab . . . (it came 
from the Prophet . . .), or ja an al-iddq  
(it came from Ab Bakr . . .), or they con-
tain an abbreviated identification of their 
source, for example, addathan rajul min ahl 
Khursn rafaa al-adth il Anas b. Mlik . . . (it 
was related to me by a man from the peo-
ple of Khursn, who ascribed the report 
to Anas b. Mlik . . .) (Francesca, 249–50). 
A few exceptions (in the form of adth 
with limited isnds) can be found in Ab 
Ghnim’s al-Mudawwana and in what can 
be reconstructed of al-Jmi (“Legal com-
pendium”) by the Basran scholar Ab 
ufra Abd al-Malik b. ufra (d. latter part 
of the second/eighth century) (Wilkinson 
Ibism, 387–8).

Underlying the general Ib prefer-
ence for sparse isnds is a view of correct 
practice (sunna) that is based on the cumu-
lative actions and attitudes of the com-
munity, a position common among early 
Muslims. In other words, Ibs seem to 
have preserved an early Islamic position 
on what constituted proper sunna, whereby 
the model for right living was preserved 
by the actions (amal) of the community 
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rather than being found primarily in texts 
that were traceable to verifiable authori-
ties (i.e., adth with isnd ) (Dutton, 16). 
The early Ib view of adth was thus 
that they did not need extensive isnds 
because they were transmitted, and thus 
“guaranteed,” by the true community 
of Ib Muslims and reflected in their 
actions. adth remained part of the gen-
eral accumulation of consensual opinion 
(thr) that was passed down from genera-
tion to generation. Early Ib adth were 
thus not “collected” as such but tended to 
occur as part of the early juridical, theo-
logical, and epistolary writings of Ib 
luminaries.

Early Ib attitudes towards adth as 
part of the thr also account for how adth 
seem to hold no special, elevated place in 
early Ib writings. adth appear along-
side, or as part of, other forms of knowl-
edge (such as legal opinions), as but one 
aspect of the collective tradition. In fact, 
Ab Ubayda held that specific knowledge 
of the adth was not required for a per-
son to be considered a reliable source of 
knowledge (ilm) and legal opinions (fiqh) 
(Ennmi, 87). Nor was it necessary to know 
the exact wording of the adth, so long as 
its spirit was preserved: Ab Ubayda was 
quoted as saying that “it does not matter 
to change the position of the words of the 
Traditions of the Prophet or of the thr 
by bringing them forward or putting them 
back if the meaning is the same” (Ennmi, 
87). One early Ib, Shabb b. Aiyya  
(d. after 134/752), even criticised Ibn 
Masd (d. 29/650), a proto-Sunn 
muaddith (transmitter of adth), for aban-
doning the sunna by overusing (shan, 
literally “stuffing” extraneous meanings 
into) the adth (Kshif, 2:364).

By the late fourth/tenth century, Ibs 
in Oman seem to have been converging 

increasingly on Sunn norms of adth schol-
arship. The scholar Ibn Baraka (d. late  
fourth/tenth century), for example, used 
the terminology of adth criticism (e.g., 
marsil, a adth reported by a Successor 
but lacking information on the Compan-
ion informant; maqi ) in a way that made 
clear his knowledge of such jargon and his 
expectation that his audience would be 
familiar with it (Wilkinson Ibism, 375). 
Yet this growing conjunction of Sunn and 
Ib norms did not result in a dramati-
cally expanded use of isnd among Ibs 
of that era, nor did it produce a widely 
used compendium of Ib adth.

Al-Warjln’s Tartb al-musnad, with its 
exclusive focus on adth and its relatively 
complete isnd chains, thus represents a 
dramatic break in what was apparently 
the standard Ib attitude towards adth 
before the sixth/twelfth century. From a 
historical perspective, the work presents 
some problems. First, its sources are not 
altogether clear, as there is little to indi-
cate the existence of a discrete collection 
of adth by al-Rab b. abb that could 
have been “arranged” by al-Warjln. 
More likely, al-Warjln culled adth from 
several works, such as Ab Ghnim’s al-
Mudawwana and Ab ufra’s writings. 
Second, as early Ib adth tend to be 
accompanied by short isnds or none 
at all, it is unclear where al-Warjln 
obtained his comparatively detailed isnds. 
Wilkinson (Ib adth, 245) concludes 
that al-Warjln engaged in some isnd 
fabrication, but al-Warjln may have 
seen himself simply as filling lacunae that 
appeared obvious to him.

As al-Warjln wrote at a time when 
Ib learning was moving closer to the 
standards of Sunn scholarship, his Tartb 
must be viewed as part of the process 
of what Wilkinson has called “madh-
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habization” (Ibism, 413ff.). Specifically, 
Ibs of the sixth/twelfth century, hav-
ing gradually imbibed more and more 
Sunn scholarship in the centuries fol-
lowing the collapses of their immates in 
North Africa and Oman, came to view 
the norms of Sunnism as increasingly rele-
vant in their own scholarship. Many Ib 
scholars consequently set about aligning 
Ibism with Sunn criteria. Al-Warjln’s 
student, Ab Ammr Abd al-Kf (d. 
before 570/1175), for example, was 
influential in systematising North Afri-
can immate theory in such a way that 
it could postulate a chain of Ib Imms 
extending back to the earliest periods in 
Basra, thereby providing an unbroken 
chain of authority through the earliest 
Basran Ibs back to the Prophet and 
early Companions (Gaiser, 213). More to 
the point, al-Warjln wrote an exposition 
on the sources of law, al-Adl wa-l-inf f 
marifat ul al-fiqh wa-l-ikhtilf (“Equity 
and equanimity in the understanding of 
the sources of jurisprudence and in the 
differences [between jurists]”), in which 
he outlined the use of the Qurn, sunna, 
and qiys (analogical reasoning) as sources 
of Islamic law and engaged the field of 
adth criticism. He was thus undoubtedly 
interested in seeing early Ib attitudes 
towards adth and its transmission give 
way to more “standardised” (i.e., Sunn) 
methods of adth collection and criticism, 
and he provided precisely that in his 
Tartb. The Tartb also allowed Ibs to 
use their own, independent adth corpus 
and claim that it pre-dated all other col-
lections (Wilkinson, Ib adth, 234).

Despite al-Warjln’s effort to bring 
Ib adth practices into line with Sunn 
standards, Ibs (especially Omani 
Ibs) continued well into the late 
mediaeval period to provide adth with 

minimal isnds. In fact, al-Warjln’s 
Tartb seems to have had little influence 
on Ib adth practices until the naha 
period (eleventh-thirteenth/seventeenth-
nineteenth centuries), when it garnered 
several commentaries, including Ab 
Sitta al-Qaab’s (d. 1088/1677) awsh 
al-tartb (“Commentaries on the Tartb”), 
Abd al-Azz b. Ibrhm al-Thamn’s 
(d. 1808) Mukhtaar awsh al-Tartb 
(“Abridgement of [al-Qaab’s] Commen-
taries on the Tartb”), Abdallh b. umayd 
al-Slim’s (d. 1914) Shar al-Jmi al-a 
(“Explication of the sound collection”), and 
Muammad b. Ysuf Afayyish’s (d. 1914)  
Tartb al-Tartb (“Arrangement of the 
Arrangement”). In fact, al-Qaab’s awsh  
al-Tartb became one of the first books to 
be published by Ibs. It was printed by 
the Zanzibar Press, which was promoted 
by the Ib sultan Barghash b. Sad  
(r. 1870–88) (Wilkinson, Ib adth, 231).

Since the naha period, the Ib adth 
collection has played a key role in how 
Ibs position themselves in relation to 
other Muslims. On the one hand, the 
assumed antiquity of their collection 
allows them to claim that they are the old-
est Islamic community (madhhab). On the 
other hand, the fact that many of the adth 
in al-Jmi al-a can be found in the 
standard Sunn collections makes it easier 
for Ibs to emphasise Islamic unity and 
to mitigate the differences between their 
group and other Sunns.
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al-ammm

Al-ammm, al-Nar (= Nar 
al-Dn) b. Amad b. Al al-Munw 
(609–712/1212 or 1213–1312) was a Cai-
rene bath operator and poet whose epi-
grams, riddles, and strophic poems were 
widely acclaimed. He was one of several 
Ayybid and Mamlk poets who, despite 
their humble origins and limited scholarly 
training, not only became popular with 
the middle classes but also captured the 
attention of elite udab (littérateurs). He 
was born in Munyat Ban Khab (hence 
the nisba al-Munw), but at some stage he 
moved to Cairo, where he earned his liv-
ing by running bathhouses and composing 
poetry. He continued his work as a bath 
operator (ammm) until old age enfeebled 
him. Most sources assume that he died in 
712/1312–3 (al-Kutub; Ibn ijja, 3:289; 
Ibn Taghrbird; Ibn Iys), but the dates 
704/1304–5 (al-afad, Ayn), Muarram 
708/June–July 1308 (Ibn ajar), and 
other, less probable dates are also given.

Al-ammm belongs to a group of 
Egyptian poets who are credited with 
developing the succinct and sophisticated 
style introduced by al-Q l-Fil (529–
96/1135–1200), which typically makes 
extensive use of the tawriya (double enten-
dre), a rhetorical trope highly popular in 
his day (Ibn ijja, 3:198, 288). Other mem-
bers of this group were the butcher-poet 
Ab l-usayn al-Jazzr (601–79/1204–
81) and, most prominently, the scribe 
and poet Sirj al-Dn al-Warrq (615–
95/1218–1296), with whom al-ammm 
exchanged riddles and other poems. In 
his old age al-ammm met with Ibn 
Nubta al-Mir (686–768/1287–1366), 
who was to become the master of this style 
in the next generation (Ibn ijja, 3:333).

Al-ammm did not compile a dwn 
(collection of poetry), but a number of 
his poems are preserved in antholo-
gies and bio-bibliographical works. 
Besides epigrams, for which he was most 
admired (Ibn Taghrbird, 17), he com-
posed strophic poetry, both in the form 
of muwashsha, in standard language, and 
in the form of zajal, in the vernacular. 
A zajal on the bankruptcy of one of his 
bathhouses is transmitted by al-Kutub  
(215–6) and al-afad (Weintritt).

Bibliography

Sources
Ibn ajar al-Asqaln, al-Durar al-kmina 

(Hyderabad 1392–6/1972–62), 6:159–61; 
Ibn ijja al-amaw, Khiznat al-adab 
wa-ghyat al-arab, ed. Kawkab Diyb (Beirut 
1421/2001), 3:214–5, and index; Ibn Iys, 
Badi al-zuhr, ed. Muammad Muaf 
(Beirut 1431–3/2010–22), 1/1:443, and 
index; Ibn Taghrbird, al-Manhal al-f, 
ed. Muammad Muammad Amn (Cairo 
1984–2009), 12:17–20; al-Kutub, Fawt 
al-wafayt, ed. Isn Abbs (Beirut 1973–4), 
4:205–19; al-afad, al-Wf bi-l-wafayt, vol. 
27, ed. Otfried Weintritt (Beirut 1418/1997), 


