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QUOTATIONS, TRANSLATIONS AND
TRANSLITERATION

Unless otherwise stated, all quotations from the Qur’an are taken
from the English interpretation of Muhammad Marmaduke Pick-
thall.! At times, I have compared his translation with that of other
English interpreters of the Qur’an, and these will be named in the
text when they occur.

Unless otherwise stated, all translations of the Arabic texts are
my own. All Arabic texts have been reproduced exactly from their
sources, even when mistakes are extant in the said texts. The sys-
tem of transliteration, given below, has been followed throughout
the text, except in instances in which other authors have been
quoted, in which case the said author’s system of transliteration has
been respected.

Except when quoting from other works, all dates are given ac-
cording to the Islamic calendar (4ira), followed by a backslash and
the Gregorian equivalent.

' PICKTHALL M.M., The Meaning of the Glorions Qur’an, Dar al-Kitab
Allubnani, Beirut and Dar al-Kitab al-Masti, Cairo (n.d.).
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LIST OF ABBREVIATIONS

AD Anno Domini

b. bin (son)

bb. bab (chapter)

BC before Christ

bk. book

bt. bint (daughter)

C. circa

CE common etra

cf. confer

ch. chapter

Col. The Letter to the Colossians
d. died

Dan. The Book of Daniel

Deut. The Book of Deuteronomy
Eccles. The Book of Ecclesiastes
ed. editor

edn. edition
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PREFACE

When, on an autumn Medina night in 61/680, the night that saw
al-Husayn killed, Umm Salama was torn from her sleep by an appa-
rition of a long-dead Muhammad, she slipped effortlessly into a
progression of her co-religionists who, irrespective of status, gen-
der or standing with God, were the recipients of dark and arresting
visions. At the core of those Delphian dreams, peopled by angels
or ginn or esteemed forbears and textured with Iraqgi dust and mar-
tyrs’ blood, was the Karbala’ event. Her dream would be recounted
by an array of Muslim scholars, from al-Tirmidi, stellar pupil of al-
Bubari, and Ibn “Asakir, untiring chronicler of Syrian history, to
bibliophile theologian Ibn Ta’as and Egyptian polymath al-Suyuti.
But this was not Umm Salama’s only otherworldly encounter and
she was not the only one to have al-Husayn’s fate disturb her
nights.

This is their story.

xiii






INTRODUCTION

«By those who drag forth to destruction,
by the meteors rushing,
by the lone stars floating,
by the angels hasteningy!

In the spring of 64/685, Sulayman b. ‘Abd al-Malik b. Marwan
succeeded his father Marwan, cousin to Mu‘awiya, as caliph of the
restive Umayyad dynasty. He launched into a reign of twenty ener-
getic years, quelling strife, opening Islam to the non-Arabic world,
reclaiming lost territory and expanding into new, promoting Arabic
language and Islamic currency, restoring Islamic confidence, con-

1 Q. 79:1-4, with Pickthall’s interpretation of the words fa-/-sabigat
sabg”. According to Lane, the sabigat of Q. 79:4 refers to “the angels that
precede the devils with the revelation [that they convey] to the prophets:
or the angels that precede the jinn or genii, in listening to the revelation:
or the angels that precede with the souls of believers to Paradise or with
the souls of the unbelievers to Hell.” Cf. LANE E.W., An Arabic-English
Lexicon, vol. IV, Librairie du Liban, Beirut 1968: 1300.



2 ANGELS HASTENING

solidating power and firming up a functional bureaucracy. Periodi-
cally, he also had peculiar dreams. Sometime before his death in
85/705, one sleepless night drove him to seck advice from the
doleful and abstemious al-Hasan al-Basti.2 A handful of transmit-
ters relay the content of Ibn Marwan’s dream:

Some of them mentioned that Sulayman b. ‘Abd al-Malik b.
Marwan saw the Prophet in a dream as though he was doing
good to him and being kind to him. He summoned al-Hasan
al-Basr1 and asked him about this, and he said: “Perhaps you
have caused some good for his family!” Sulayman replied: “I
found the head of al-Husayn in Yazid b. Mu‘awiya’s treasure
house. I clothed it five times with silk brocade, prayed sa/it for
it in a group of my companions and buried it.” Al-Hasan an-
swered: “For this reason, the Prophet is satisfied with you.”
So, he acted well towards al-Hasan and ordered he be reward-

ed.?

On the oneiric scale, Ibn Marwan’s is a positive dream; he can look
back with contentment on a deed he has done, an event in his vig-
orous and animated life that has won the satisfaction of the Mes-
senger of God. This book, however, recalls a markedly different
catalogue of dreams and an event so traumatic that even the angels
appear to step back in dismay; an incident which gave rise to repet-
cussions of cosmic proportions, the texts relating tales of the heav-
ens darkened, the sun eclipsed, the skies raining blood and all crea-

2 Al-Hasan al-Basti (d. 109/728), regarded by some as archetypal in
the emergence of that Islamic piety which would devolve into Suff mysti-
cism, backed the Umayyads but had no hesitancy in reprimanding them;
his ascetic lifestyle, eloquent preaching and commitment to social justice
shaped the whole of his life into a bruising indictment against Umayyad
luxury.

3 Tbn al-Gawzi., Bustin al-waizin wa-riyad al-sami‘in, bb. 418: 263, al-
Maglist, Bibar al-anwar, vol. XLV, bb. 39, n. 1: 145, al-Isfahant., ‘Awdilim al-
ultim wa-l-ma‘arif al-abwal min al-gyat wa-l-abbar wa-l-agwal, vol. XVII, ch. 16,

bb. 5, n. 6: 453.
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tion groaning.* The murder on the field of Karbala’ of Aba ‘Abd
Allah al-Husayn, son of ‘Ali and Fatima and grandson of
Muhammad, is an episode that slips beyond the sentries of time
and space, giving it a timelessness which allows Shi‘T communities
in subsequent generations to gauge themselves against the example
of the chief of their martyrs, whose capacity for truth and courage
urges them to live their own lives more deeply engaged with justice.

This work explores one fragment of that complex story, a part
in which the angels play a singular role. One narrative tells of the
angel Gibril,5 ostensibly the principal entity among Islam’s normally
impassive angels, descending to the home of Muhammad, “wings

4+ “The Shi‘a exaggerate the day of ‘Ashiri,” grumbles Ibn Katir,
“and contrive many ahadit and a monstrous falsehood, ranging from the
incident of the sun being veiled on the day to the withdrawal of the stars”
(Ibn Katir., al-Biddya wa-l-nibdya, vol. IX, bb. Ipbar bi-magtal al-Husayn: 239,
vol. X1, bb. al-Ipbdr maqtal al-Husayn b. ‘Al 576). Cf. Ibn Abi Shayba., a/-
Musannaf, vol. X111, Kitdb al-fitan, bb. 1, n. 38386: 295 (“the sky remained
like blood for days,” says al-Husayn’s servant), al-Tabarani., a/-Mu‘gan al-
kabir, vol. 111, nn. 2836, 2837, 2838, 2839 2840: 113-114, al-Bayhadqf,,
Dala’il al-nubuwwa, vol. V1, bb. Ma ruwiya fi ibbari-hi bi-qatli ibn ibnati-hi Abd
Allah al-Husayn: 471-472, al-Hawarizmi., Magtal al-Husayn, Part Two, bb.
Fi bayan ‘ugiba qatil al-Husayn, nn. 14-17: 101-102, Ibn ‘Asakir Tari)
madinat Dimashq, vol. XIV, bb. 1566 (a/-Husayn b. ‘Al b. Abi Talib b. Abd
al-Muttalib b. Hashim b. ‘Abd al-Mandf): 225-229, Ibn al-‘Adim., Bugyat al-
talab f7 tarih Halab, Part Six: 2596, al-Tabatl., Dapa’ir al-‘ugba, Part One, bb.
9: 248-249, al-Dahabi., Siyar alam al-nubala’, vol. 111, n. 48 (al-Husayn al-
Shahid Abi Abd Allah b. ‘Ali b. Abi Talib): 312 (who lists some of the
phenomena, without comment), al-Suyatl., a/~-Hasd’is al-kubra, vol. 11: 453—
454. Among the Shi‘a cf. for e.g. al-Tusl., al-Anuli fi al-hadit, maglis 11, n.
106—658: 330.

> Throughout the ShiT and Sunni books of abadit, this angel’s name
is written in an assortment of ways; sometimes ‘Gibril’, at other times
‘Gibra’il’ and occasional ‘Gibra’il’. Jeffery notes the variations in the writ-
ing the name (Gabra’ﬂ, Gibtil, Gabril, Gabra’il, Gabra’il, Gabrayﬂ,
Gabra’il or even Gabtin). Cf. JEFFERY A., The Foreign 1 ocabulary of the
Qur’an, Brill, Leiden 2007: 100.
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outstretched, weeping, shouting aloud.”¢ Evidently, the angels rare-
ly betray emotions, although they are said to tremble with awe be-
fore God,’ exalting Him with praise,® but harsh and severe with the
wicked,? distinct from all other creatures by their unequivocal obe-
dience to God," which endows them with that enigmatic quality
called Gsma.'' And while Tbn al-Gawzi takes note of angels weeping
over al-Husayn,"? and Ibn Shahrashtb, al-Bahrani and al-Maglist
have left us accounts of Gibril laughing,!? al-Suyuti, writing in his

¢ Ibn Qulawayh., Kamil al-ziyardt, bb. 17, n. 7: 131, al-Maglisi., Bipar
al-anwar, vol. XIII1, bb. 30, n. 22: 235, al-Isfahani., ‘Awalim al-ulsin wa-I-
ma‘arif al-ahwal min al-dydt wa-l-apbar wa-l-aqwal, vol. XVII, Part Seventeen,
ch. 11, bb. 6, n. 1: 124, al-Gaza’isi., Riyad al-abrar fi manaqib al-a’imma al-
athar, vol. 1, Part One: 171.

7 Q. 13:13. Cf. Abu al-Shayh., a/-‘Azama, vol. 111, n. 515: 993, al-
Bayhadt,, al-Gani¢ al-musannaf fi shu‘ab al-iman, vol. 1, bb. 11, n. 914: 521,
al-Bagdadi., Tarih Bagdad, vol. XIV, n. 6704: 254, Ibn ‘Asakir., Tari}
madinat Dimashq, vol. XL, bb. 5608 (‘Abi b. Arta’a): 58, 61, al-Suyiti., a/-
Habd’ik fi apbar al-mald’ik, n. 26: 18, al-Muttaqt al-Hindi, Kang al-ummal fi
sunan al-aqwal wa-l-afal, vol. X1, n. 29836: 366.

8Q.39:75, Q. 42:5.

2 Q. 6:66.

10Cf. Q. 21:19, Q. 66:6.

11 The term %ma evokes the idea of self-possession, of separation
from error, and hence of impeccability. Lane notes that chiefly, the term
signifies ‘prevention’ or ‘hindrance’ (man and is used to describe the
manner in which God preserves His prophets; but theologically, it also
connotes the faculty for avoiding disobedience, “an inability to disobey: or
a disposition that prevents [disobedience], not such as constrains (to act).”
Cf. LANE E.W., An Arabic-English Lexicon, vol. V, 1968: 2066—2067.

12 Tbn al-Gawzi., Bustan al-wa‘izin wa-riyad al-simiin, bb. 414: 262.

13 Tbn Shahrashub., Manaqib al Abi Talib, vol. 11, bb. ‘Ind al-haliq wa
nd al-maplngin: 245, al-Daylami., A %am al-din fi sifit al-muw’minin: 277, al-
Bahrani., al-Burban fi tafsir al-qur’an, vol. V, Part Five, sarat al-‘Alag, n.
11752: 697, Hilyat al-abrar fi abwal Mubammad wa ali-hi al-athar, vol 1, bb. 7,
0. 2: 68, Madinat al-ma‘agiz fi mugizat al-a’imma al-athar, vol. 1, bb. 1, n. 54:
1006, al-Maglisi., Bibar al-amwar, vol. XXXIX, bb. 76, n. 10: 97, 102, vol.
LXXVIIL bb. 1, n. 52: 194, vol. LXXXIX, bb. 124, n. 23: 354.
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al-Habd’ik fi apbar al-mal@’ik, cautions us that neither Gibril'* nor
Israfil’s nor Mika’1l have laughed since the creation of the Fire, the
suggestion being that perhaps, long before that unprecedented
event, angels had indeed expressed emotion with less inhibition.
Mika’1’s abstinence from mirth especially is referenced in texts by
authors as diverse as Ibn Hanbal and Ibn Abi Firas,!6 while in his
Tafsir, al-Qummi notes that Malik, the angel who guards Hell, is
another angel for whom laughter is an alien emotion.!”

Foremost among the angels in our narrative — if indeed he is
an angel at all, and not some other genus and species — and the
chief protagonist is the aforesaid Gibril who, although only men-
tioned by name three times in the Qur’an (Q. 2:97-98, Q. 66:4), is
also referred to as «the Faithful Spirity (Q. 26:193), «the Spirit of holi-
ness» (Q. 2:87, Q. 16:102) and «Our Spirity (Q. 19:17). In a number
of other verses, Gibril is implied but given neither name nor epi-
thet (Q. 53:5-18, Q. 81:19-25). Conversely, the angel involved in
the encounters in this story is not always Gibril; because Gibril
comes to Muhammad with what might be termed both public and
ptivate revelation, sometimes, as if carefully to differentiate be-

14 al-Suyutl., a/-Habd’ik fi abbar al-mald’ik, n. 72: 26, al-Bayhaqt., a/-
Gami® al-musannaf fi shu‘ab al-iman, vol. 1, bb. 11, n. 195: 521.

15 al-Bayhaqf., al-Gami€ al-mnsannaf fi shuab al-iman, vol. 1, bb. 11, n.
913: 521, al-Suyutl., a/-Habd’ik fi abbar al-mald’if, n. 100: 33, al-Muttaqi al-
Hindt., Kanzg al-‘ummal fi sunan al-agwal wa-l-af“al, vol. 111, n. 5895: 1455.

16 Cf. WENSINCK AlJ., “Mikal” in C. Bosworth et al., (eds.), The
Encyclopaedia of Islam, vol. VII, Brill, Leiden 1993: 25. Cf. also Ibn Hanbal,,
Musnad, vol. 111, Musnad Anas b. Malik: 324, Tbn Abi Firas., Tanbih al-
bawatir wa nuzghat al-nawazir, vol. 1: 66, 301, al-Haytami., Magma® al-zawa’id
wa-manba al-fawd’id, vol. X, Kitab sifat al-nar. 385, al-Suyutl., a/-Habd’ik fi
abbar al-mald’ik, n. 82: 29, Abu al-Shayh., al-‘Azama, vol. 111, n. 384: 814,
al-Maglisi., Bibar al-anwar, vol. LVI, bb. 24, n. 32: 260.

17 Cf. al-Qummi., Tafsir, vol. 11, sarat al-Isra> 5, al-Fayd al-Kashani.,
Nawadir al-abbar. 144, 374, Tafsir al-safi, vol. 111, sdrat al-Isra* 169, al-
Bahrani., a/-Burhan [ tafsir al-qur’an, vol. 111, sarat al-Isra’, n. 6196: 474, vol.
V, sirat al-Takwir, n. 11431: 597, al-Maglisi., Bipar al-anwar, vol. VIII, bb.
24, n. 3: 291, vol. XVIII, bb. 3, n. 24: 321. Cf. also Q. 39:71, 73, Q. 40:49,
Q. 67:8.
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tween the Karbala’ dreams and the divine revelation usually associ-
ated with Gibril, the texts introduce as the intetlocutor an unnamed
angel who has never come to Muhammad before, or identify the
visitor as the ‘angel of rain’ (walak al-qatr or, in some texts, #alak al-
matar). In Islamic angelology, this is the unsmiling Mika’1l'8 (but
whom al-Rawandi erroneously names as Isma‘il),! mentioned to-
gether with Gibril in Q. 2:98 and who, al-Qummi reminds us, is
also called the ‘angel of mercy’,’ having relinquished cheer in fa-
vour of piteous weeping over sinners and imploring God’s for-
giveness for them. In the Sunni texts, both Ibn ‘Asakir and al-
Haytami make this distinction between Muhammad’s visitor;
among the Shi4, it is made, for example, by al-Tusi, Ibn
Shahrashab (who notes that in the reports of Salim b. al-Ga‘d it
was Mika’1l and in the musnad of Abu Ya‘la, the angel of the rain,
traditionally, Mika’1l), al-Shami, al-Bahrani, al-Maglisi and al-
Isfahani.?! It is perhaps no small coincidence that it should be the

18 His names, al-Maglisi notes from al-Zamahshati, could be read
Mikal, Mika’1l, Mika‘l, Mika’il, Mikall, Mika’il, Mika‘il or Mika‘il. Cf. al-
Maglist., Bipdr al-anwar, vol. LVI, bb. 23: 206, 221, Sadr al-Din al-Shirazi.,
Riyad al-salikin fi sharh sabifa sayyid al-saggidin, vol. 1I: 25, 27 (Brockelmann
does not list this work, but another, possibly the same, entitled Sharh sabifa
al-kamila), Muhammad Rida al-TusL., Kang al-daqd’iq wa bahr al-gara’ib fi tafsir
al-gur’an, vol. 11, sirat al-Bagara: 96.

19 Cf. al-Rawandt., a/-Hard’ig wa-I-gard’ib fi-l-mugizat, vol. 1, Part One,
n. 107: 62, al-Maglisi, Bibar al-anwar, vol. XVIII, bb. 6, n. 40: 15.

20 al-Qummi., Tafsir, vol. 1, sirat al-Bagara: 54, al-Tusi., Misbah al-
mutahaggid, vol. 11: 808, Ibn T2’us., Kitab al-igbdl bi-I-a‘mal al-hasana, vol. 11:
660, vol. III: 243 (it is of note that in the same text Ibn T2’us also refers
to Izr2’1l as the ‘angel of mercy’), al-Kaf‘ami., a/-Balad al-amin, n. 16: 181,
Kitab al-misbah: 531, al-Fayd al-Kashani., Tafsir al-safr, vol. 1, sarat al-Bagara:
167, al-Maglist., Bihdr al-anwar, vol. IX, bb. 1, n. 15: 186, vol. LXIV, bb. 1:
20, vol. XCV, bb. 26, n. 6: 400, Zad al-ma‘ad- 29.

2Val-Tast, al-Amali fi-l-badit, maglis 11, n. 86-638: 314, Ibn
Shahrashab., Managib al Abi Talib, vol. IV, bb. Fi imdmat Abi Abd Allih
al-Husayn: 55, Cf. al-Shami., a/-Durr al-nazim fi manaqib al-a’imma al-lababim,
bb. 5, Fas/ fi dikr maqtal al-Husayn b. ‘Al 535, al-Bahrani., Hilyat al-abrar fi
abwal Mubammad wa ali-hi al-athar, vol. IV, bb. 7, n. 12: 124, al-Maglisi.,
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angel of rain who comes to Muhammad to warn of Karbala’, the
land of such torturous thirst, whose tragic history would cause the
skies to rain down blood in grief over the killing of al-Husayn.

There are other angels too, unnamed and not always identified
by their angelic rank; sometimes, the angel concerned asks God’s
permission to visit Muhammad, while in other texts, great battal-
ions arrive together (“Was there an angel left in the heavens who
did not descend to the Messenger of God, consoling him for his
son al-Husayn informing him of the reward of God granted him
and carrying to him its dust on which he was felled, slaughtered,
killed, thrown, forsaken?”).22 Ibn Qulawayh and a sprinkling of
transmitters after him carry a jadit which reads: “The angel who
went to Muhammad to inform him about the death of al-Husayn
was the angel of the seas.”?

Nonetheless, Gibsil and Mik2’il dominate our story, and it is
not surprising to find these two heavenly beings mentioned togeth-
et. In his a/Haba’ik, al-Suyuti relates a jadit which holds that

Bipar al-anwar, vol. XILIV, bb. 30, n. 10: 229, vol. XLV, bb. 41, n. 22: 227,
al-Isfahant., Awdlinm al-ulim wa-l-ma‘arif al-abwal min al-gyat wa-l-apbar wa-I-
aqwdl, vol. XVII, ch. 18, bb. 3, n. 1: 506.

22 al-Hawarizmi., Magtal al-Husayn, Part One, bb. Apbbar rasil Allah
‘an al-Husayn wa-ahwali-hi, n. 12: 237, Ibn Ta’us., Kitdb al-lubif fi qatla al-
tufuf. 13-14, Ibn Qulawayh., Kamil al-ziyarat, bb. 17, n. 8: 131-132, al-
Maglist., Bipar al-anwar, vol. XLIV, bb. 30, n. 46: 246, vol. XLIII, bb. 30, n.
27: 236, vol. XLV, bb. 46, n. 11: 309.

23 Ibn Qulawayh., Kamil al-ziyarit, bb. 21, n. 3: 143, al-Masawi., Tas/i-
yat al-magalis wa zinat al-magalis, vol. 11, Part Two, maglis 5: 111, al-Maglisi,
Bibar al-anwar, vol. XLV, bb. 41, n. 5: 221, al-Isfahani., “Awalim al-‘ubiim wa-
l-ma‘arif al-abwal min al-gyat wa-l-apbar wa-l-agwal, vol. XVII, Part Seventeen,
ch. 17, bb. 9, n. 7: 501, al-Gaza’isi., Riyad al-abrar fi manaqib al-a’imma al-
athar, vol. 1, Part One: 270. In other texts, Ibn Qulawayh insists that “the
angel who came to Muhammad informing him of the death of al-Husayn
was Gibra’1l, the Faithful Spirit” (Ibn Qalawayh., Kawil al-ziyarat, bb. 17,
n. 1: 127-128, al-Maglisi., Bibar al-anwar, vol. XLIII, bb. 30, n. 22: 235, al-
Istahani., Awdlim al-uliim wa-l-ma‘arif al-abwail min al-agyat wa-l-apbar wa-/-
aqwal, vol. XVII, Part Seventeen, ch. 11, bb. 6, n. 1: 124), al-Gaz2’ifi., Ri-
ydd al-abrar fi manaqib al-a’imma al-athar, vol. 1, Part One: 171).
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Gibril’s name means ‘servant (‘@bd) of God’ and Mika’ll’s name
means ‘servant (ubayd) of God’.2* While Burge suggests that the use
of the diminutive “ubayd may be an attempt to elevate Gibril above
Mika’1l,%5 al-Maglist proposes that Mika’l is one of the greatest of
the angels and may even be the head of the angelic community;? a
rare and late padit suggests that Mika’il was the first to pronounce
the words Far be it removed from my Lord the Most High’
(subbana  rabbi  al-a‘ld),”” although another Jadit nominates
Muhammad as the first speaker of these word.?® Both al-Tirmidi
and al-Suyutl natrate a tradition in which Muhammad claims Gibril
and Mika’1l as his two heavenly ministers,? while the eleventh
Imam al-‘Askafi notes that Gibsil and Mika’1l are brothers; whoev-

2 Cf. Abu al-Shayh, a/-‘Azama, vol. 111, n. 382: 812, Ibn Babawayh.,
Ma‘ani al-abbdr, bb. Ma‘ani asma’ al-anbiya® wa-l-rusul: 48, al-Suyutl., al-
Haba’ik fi abbar al-mala’ik, nn. 81: 29, al-Maglist., Bibar al-anwar, vol. XLV,
bb. 24, n. 6: 250, vol. LXXXVII, bb. 8, n. 4: 115, Sadr al-Din al-Shirazi.,
Riyad al-salikin fi sharh sabifa sayyid al-saggidin, vol. 11: 25.

25 BURGE S.R., Angels in Islam, Routledge, London 2012: 208, 224.

26 Cf. al-Maglisi., Bihar al-anwar, vol. LVI, bb. 23: 221.

27 al-Huwayzi., Tafsir nir al-taqalayn, vol. V, sirat al-Aa, n. 4: 553, al-
Tabarst., Mustadrak al-wasa’il wa mustanbit al-masa’il, vol. IV, bb. 45, n.
4925: 358.

28 Muhammad Rida al-Tust., Kanzg al-daga’iq wa babr al-gard’ib fi tafsir
al-qur’an, vol. X1V, sarat al-Ala: 231.

29 Cf. al-Tirmidi., a/-Gami al-sahib, vol. V1, bk. 46 (Abwab al-mandqib),
n. 3680: 360, where the narration is classified as ‘weak’ (da ), al-Suyati., a/-
Haba’ik fi abbar al-mala’ik, nn. 84-85: 29, and who points his readers to al-
Hakim al-Nisaburl., Kitab al-mustadrak ‘ala al-sahibayn, vol. 11, bk. 27 (Kitab
al-tafsir), nn. 3105-3106: 317, declared by al-Hakim to be sabih, and Ibn
‘Asakir., Tari madinat Dimashq, vol. XXX, bb. 3398 (“Abd Allah b. Qubdfa
Abai Bakr): 119, vol. XLIV, bb. 5206 (“Amr b. al-Hattdb: 64), al-Muttaq al-
Hindt., Kang al-‘ummal fi sunan al-agwail wa-l-af‘al, vol. X111, nn. 36148,
36149: 25. For further encounters between Muhammad, Gibsil and
Mika’1l, cf. al-Bubari., Sabih, vol. IV, bk. 59 (Kitab bad‘ al-palg), bb. 7, n.
3236: 287, Muslim., Sunan, vol. V1, bk. 43 (Kitab al-fada’il), bb. 10, n. 6004
— 46 [2306]: 160, al-Nasa’1., al-Sunan al-kubra, vol. 11, bk. 11 (Kitab al-
iftitah), bb. 37, n. 942: 60-61, al-Suyutl., al-Haba’ik fi abbar al-mala’ik, n. 83:
29.



INTRODUCTION 9

er loves them will be counted among the holy ones (aw/kya’) of
God, while those who detest them are God’s enemies and anyone
who claims to love one and hate the other is a liar.?® Ultimately,
Umm Salama herself claims that Mika’ll too was part of the revela-
tion of Q. 33:33, so crucial to the Shi‘a: “this verse...came down in
my house in the company of seven — Gabra’il, Mika’1l, the Messen-
ger of God, ‘All, Fatima, al-Hasan and al-Husayn.”3!

This same Umm Salama is another key player in our story;
Hind bt. Abif Umayya, also known as Hind al-Mahztmiyya or Hind
bt. Suhayl, and who bore the A#nya Umm Salama, was one of

0 Cf. Q. 2:98. al-‘Askarl., al-Tafsir al-mansib ila al-Imdam al-Hasan al-
Askari, sirat al-Bagara: 407, al-Tabarsl., Kitdb al-ibtigag ‘ala ab! al-ligag, vol.
1: 43, al-Huwayzi., Tafsir nar al-tagalayn, vol. 1, sirat al-Bagara, n. 290: 104,
Muhammad Rida al-Tast., Kanzg al-daqa’iq wa babr al-gara’ib f7 tafsir al-qur’an,
vol. 11, sarat al-Bagara: 92.

3 Ibn Furat al-Kafi., Tafsir Furat b. Ibrahim, sirat al-Abzab, n. 454:
334, 3306, al-Qadi al-Nu‘man., Sharh al-abbar fi fada’il al-a’imma al-athar, vol.
111, Part Eleven, n. 945: 13, Ibn Babawayh., Kitab al-amali fi-I-abadit wa-/-
apbar, maglis 72, n. 4: 472, Kitab al-pisal, vol. 11, bb. 7, n. 113: 403, al-
Haskant., Shawdhid al-tanzil li-qawa‘id al-tafdil, vol. 11, sirat al-Abzab, n. 757:
124-125, n. 762: 131, Ibn “Ali al-Fattal., Rawdat al-wa‘izin wa-tabsirat al-
mutta‘izin, vol. 1: 157, al-Astarabadi., Ta’wil al-dyadt al-gabira fi fadl al-itra al-
tahira, sirat al-Abhzab: 451 (Brockelmann incorrectly transcribes the work as
al-babira rather than al-zdbira: cf. GAL S. II: 575), Muhammad Rida al-
Tusl., Kanz, al-daga’iq wa babr al-para’ib f7 tafsir al-qur’an, vol. X, sarat al-Abzab:
375, al-Bahrani., a/-Burhan i tafsir al-qur’an, vol. 1V, sarat al-Abzab, n. 8598:
450, al-Maglisi., Bibar al-anwar, vol. XXV, bb. 7, n. 6: 214, vol. XXXV, bb.
5, n. 9: 209, nn. 21-22: 2106, al-Isfahani., Awilin al-ulsin wa-l-ma‘arif al-ahwal
min al-ayat wa-l-apbar wa-l-aqwal, vol. XVII, ch. 11, bb. 6, n. 3: 125. Al-Haskani
(d. 490/1096) is believed to have lived in a largely Sunni atea and used
copious Sunni sources, so that in Tadkirat al-huffaz, al-Dahabi claims him
as a follower of Abu Hanifa, giving him the #isba ‘al-Hanaf?’. Nonetheless,
he manifests a substantial ShiT tendency, causing al-Dahabi to note: “I
found a maglis of his that proves his fashayyu” Since the word tashayyu®
could justifiably mean nothing more than ‘tendency’ or ‘partiality’, it is
probably accurate to say that al-Haskani was a Hanafi Sunni with a grow-
ing proclivity for ShiT Islam. Cf. al-Dahabi., Tadkirat al-huffaz, vol. 111, n.
1032: 1200.
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Muhammad’s wives and remains forever venerated both among the
Sunni and the Shi‘a. Her standing among the Shi‘a, a community
that regards her as second only to Hadiga among Muhammad’s
wives,? is not only on account of her transmission of some of their
most crucial abadit,?® but also because upon marrying her (after her
husband Abu Salama’s death from wounds received at the Battle of
Uhud in 3/625), Muhammad gave his daughter Fatima into her
care.* Umm Salama would go on to play a considerable role in the
preparations for the marriage between ‘All and Fatima, as recount-
ed by al-Maglisi,? and both al-Hasan and al-Husayn spent a signifi-
cant amount of time playing in her house, which in turn would be-
come the locus for some crucial encounters between Muhammad
and a variety of angels.’ Two features that shape the narrative are
precisely Umm Salama’s house as a place of divine intervention and
the ‘tradition of the glass vial’ (badit al-garira), which almost invari-
ably involves her and, concurrently, places her death after the
Karbala’ event. Although a number of transmitters (like Ibn al-Atir
and Ibn Hagar al-‘Asqalani) omit any reference to a dream or a
glass vial in relation to Umm Salama, enough authors carry the nar-
rative to make it of interest.

Her date of death is contested; in al-Dahabi, there is a narra-
tion from Shahr b. Hawshab, who claims that he went to Umm

%2 Cf. Ibn Babawayh., Kitib al-pisal, vol. 11, bb. 9, n. 13: 419.

3 These are specifically badit al-kisa’, hadit al-tathir, badit al-tagalayn
and badit al-manzila, in which Muhammad claims that ‘Al has the same
status in relation to him as Haran had in relation to Musa.

3 “Umm Salama said: The Messenger of God married me and en-
trusted to me the instruction of his daughter, but by God, she was more
assiduous than me and more knowledgeable in everything.” Cf. al-Maglisi.,
Bibar al-anwar, vol. XLIII, bb. 1, n. 16: 10, transmitting from al-Tabarf.,
Dala’il al-imama, n. 21: 82. Her guardianship of Fatima would have been
after the death of ‘Ali’s mother, Fatima bt. Asad.

% Cf. al-Maglist., Bipar al-anwar, vol. XLIII, bb. 5, nn. 1-49: 92-145.

3% According to al-Dahabi, she transmitted 378 abddit, although this
would be specifically through the Sunni transmitters. Cf. al-Dahabi., Siyar
a‘lam al-nubala’, vol. 11, n. 20 (Umm Salama): 210.
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Salama in Medina to comfort her over the killing al-Husayn.?” Al-
Dahabi himself notes that she lived until she had received the news
of al-Husayn’s death, and over whom she grieved greatly.?® While
proposed dates vary — Ibn Sa‘d, al-Tabari and Ibn ‘Abd al-Barr
suggest a pre-Karbala’ 59/678, while Ibn al-Atir proposes 61/680
and al-‘Asqalani ranges between 59/678 and 62/681% — it seems
mote likely that her death was after the 61/680 Karbala’> event,
since in a number of narrations she is reported as lamenting al-
Husayn’s killing and hearing the gizn doing the same. The historian
al-Ya‘qubi (if not a Shi‘a, and this is a moot point, then one who
evinces a strong ShiT predisposition) and the Shafi‘T historian and
jurist Ibn Abi al-Dam both report her as alive after the death of al-
Husayn, living in Medina and the first in that city to grieve over
him.* If she was indeed a witness to all of al-Husayn’s life and mar-

371bid. Cf. also al-Hakim al-Nisabuti., Kitab al-mustadrak ‘ala al-
sabibayn, vol. IV, bk. 31 (Kitdb ma‘rifat al-sababa), n. 6844: 101, Ibn Katir.,
al-Bidaya wa-I-nihdya, vol. IX, bb. Ipbar bi-maqtal al-Husayn: 240, vol. X1, bb.
al-Ihbar magtal al-Husayn b. ‘Al 5745, al-‘Asqalani., Tahdib al-tabdib, vol.
11, bb. a/-Ha’, n. 615: 355.

38 al-Dahabt., Siyar alim al-nubala’; vol. 111, n. 48 (al-Husayn al-Shabid
Abi ‘Abd Allah b. ‘Al b. Abi Talib): 318.

% Ibn Sa‘d., Kitab al-tabagat al-kabir, vol. VIII: 67, al-Tabarl., Kitib
abbar al-rusul wa-l-mulik, vol. XXXIX, n. 2443: 175176, Ibn ‘Abd al-Barr.,
al-Istiab fi ma‘rifat al-ashab, vol. IV, n. 4111: 19201921, Ibn “Asakir., Tarip
madinat Dimashq, vol. XIV, bb. 1566 (al-Husayn b. ‘Al b. Abi Talib b. ‘Abd
al-Muttalib b. Hashim b. ‘Abd al-Mandj): 240 (“1 heard al-Waqjidi, who said:
Umm Salama did not live to attain the killing of al-Husayn, dying in the
year 587), Ibn al-Atir., Usd al-gaba fi ma‘rifat al-sahdba, vol. VI, n. 7464:
351-353, Ibn al-Gawzi, Sifat al-safwa, vol. 11: 21, al-‘Asqalant., altIsaba fi
tamyiz, al-sababa, vol. VII, n. 12054: 327-328 (al-‘Asqalani gives her possi-
ble dates of death as 59/678 via al-Waqidi, or 61/680, after the news of
al-Husayn’s death, via Ibn Hibban, or 62/681 via Aba Nu‘aym or simply
‘during the caliphate of Yazid’). Cf. al-‘Asqalant., Tabhdib al-tahdib, vol. XII,
n. 2905: 455-457, al-Isiba fi tamyiz al-sahdba, vol. VIII: 248.

40 Cf. al-Ya‘qubi., Tarih, vol. 11, bb. Magtal al-Husayn b. ‘Al 245, Ibn
Abi al-Dam., a/-Muptasar fi tarih al-Islanz. 93, al-Maglisi., Bibdr al-anwar, vol.
XLV, bb. 39, n. 1: 124.
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tyrdom, her assessment is unique, making her one of the chief pro-
tagonists in the story of the Karbala’ dreams.

In most of the dreams and encounters recounted in this work,
Muhammad is the recipient, visited by a heavenly guest; in a smaller
genre, he himself appears to someone in a dream. Other members
of the core group of the People of the House dream too; ‘Al b.
Abt Talib, husband to Fatima and father to al-Husayn, contributes
one rare dream to this compendium, while Fatima dreams mostly
before and during her pregnancy with al-Husayn. The visions of al-
Husayn himself are almost always of his grandfather, except for
one series in which he dreams of a viscous animal and thereby
learns a secret clue to the identity of his killer.

The disparate medley of night visions and dreams also in-
cludes a noteworthy dream of Umm al-Fadl, a nightmare so bleak
that it sends her running to Muhammad for an explanation; and
Umm Ayman, to whom the dream of Umm al-Fadl is sometimes
attributed, a woman beloved of Muhammad and important enough
to be given a distinct place by Ibn ‘Asakir, and so included as part
of this compilation. Two of the women who dreamed dreams go
by the same name; Hind, mother of Mu‘awiya who has a deeply
cosmological dream, not dissimilar to that of young Joseph record-
ed in the Hebrew Scriptures (Gen. 37:9) and of Yusuf in the
Qur’an (Q. 12:4); and Hind, the wife of Yazid b. Mu‘awiya who,
like the wife of Pontius Pilate, is so disquieted by her dream that
she tries to alert her husband. Sukayna, the daughter of al-Husayn,
is also found in this anthology, with a dream that chastises a Yazid
already smarting from the tongue-lashing he has received from
Sukayna’s aunt Zaynab.

Soldiers, guards and camp followers are dreamers too. Against
al-Husayn’s small band of around seventy-two men was set all the
might of the opposing army; at least five thousand, but possibly
more, with al-Tabari, Ibn Babawayh and al-Mufid mentioning at
least five thousand, and others claiming up to twenty or thirty
thousand.#' In amidst this great force there were a number of men
who had stark and sobering dreams; all of them would deny ever

4 Cf. CLOHESSY C., Half of My Heart. The Narratives of Zaynab,
Danghter of ‘Ali, Gorgias Press, New Jersey 2018: 131.
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having been part of the fighting force, and most of them turn out
to be merchants, camp followers who formed part of Yazid’s force
although thereby, their dreams would insist, increasing the number
of al-Husayn’s enemies. Their dreams were harbingers of the terri-
ble fate that awaited those who had supported the enemies of
Muhammad’s grandson.

The ginn, who are either seen or heard at night lamenting, are
also part of this story. The Arabic noun ginn, used collectively, re-
fers specifically to spiritual beings, visible at will, who may bring
either harm or help, as they meddle and pry into life on the human
plain. From their place in the unseen world — for the very word ginn
evokes a sense of concealment — they attempt to enfold themselves
persistently and sometimes forcefully into every aspect of life. They
appear thirty-three times in the Qur’an, but only in the earlier chap-
ters, traditionally described as Meccan (c. 610-622).

The lament of the ginn over al-Husayn, combined with that of
the human race — whether Umm Salama or the women of Medina
or just some unknown voice on the night air — is part of a cosmic
reaction to the Karbala’ event, witnessed not only in a physical re-
action in the sun, moon and stars, in blood raining down and ani-
mals lamenting, but also in the symbolic grief of these wraithlike
creatures, who here represent the spirit world.#2 The two classes (a/-
tagalan) of creation, according to the Qur’an, are the company
(ma‘shar) of ginn and the company of human beings (Q. 55:31, 33).
Consequently, all of humankind and the whole of creation partici-
pates in the grief over al-Husayn’s death — as al-Maglisi notes, “the
ginn of the level and the wild places mourn for him.”% The 4t2/10t
century Ga‘far b. Qalawayh, student of al-Kulayni and teacher of
al-Mufid, dedicates substantial space in his Kamil al-ziyarit to the
inn, whose voices are heard on the night air in Medina and Karba-

4 In fact, the angels too are recorded as weeping; Ibn Qulawayh, for
example, records a number of ahidit from Imam Gafar al-Sadiq, record-
ing the four thousand angels who did not arrive at the field of Karbala’ in
time to fight with al-Husayn, and who now weep by his grave. Cf. Ibn
Qulawayh., Kamil al-ziyarat, bb. 27, nn. 1-4: 171-172, nn. 6-9: 173-174,
an. 11, 13-15: 174-176.

43 al-Maglist, Bibar al-anwdr, vol. XLV, bb. 39, n. 36: 192.
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12°, in elegiac verse over the death of al-Husayn. If these reports
seem esoteric, Sunni scholars as disparate as Ibn Hanbal, Ibn
‘Asakir, Ibn Katir and al-Haytami all carry them, either in frag-
ments or in sizeable detail, in their respective texts.

Finally, a medley of other characters, including Ibn ‘Abbas
and a passing Byzantine diplomat, had dreams and visions that find
a place in this work. The scholarly and pious ‘Abd Allah b. ‘Abbas,
revered as ‘the ocean’ (al-bapr)* for the extent of his knowledge,
and the ‘scholat’ of the community (pabr al-umma),*> was himself no

# Ibn Sa‘d., Kitab al-tabagat al-kabir, vol. 11, (Ibn ‘Abbas): 366, al-
Hakim al-Nisabutl., Kitdb al-mustadrak “ala al-sahibayn, vol. 111, bk. 31 (Kitab
ma‘rifat al-sababa), n. 6361: 658—659, nn. 6362, 6364: 659, Abu Nu‘aym.,
Hibat al-awliya’ wa-tabaqat al-asfiya’, vol. 1, bb. 45 (“Abd Allah b. ‘Abbas), n.
1117: 391, Ibn “Abd al-Barr., al-Isti’ab fi ma‘rifat al-ashab, vol. 111, n. 1588:
936, Ibn al-Atir., Usd al-gaba fi ma‘rifat al-sahab, vol. 111, n. 3035 (“Abd Allah
b. Abbas): 186, 1bn Kaltir., al-Bidaya wa-I-nibdaya, vol. X11, bb. Wa fi-hi ta-
waffa ‘Abd Allah b. ‘Abbas: 78-84, al-‘Asqalani., Tahdib al-tahdib, vol. V, n.
474: 276.

4 While many tend to read this as ‘learned man’, there is, as Lane
notes, some dispute about the correct vowel, and there are a number of
vatriant meanings. Both pabr and hibr could refer to a non-Muslim religious
authority, suggests Wehr, or, as Lane observes, a learned man of the Jews,
or of the Christians, Jews ot Sabaeans, either the subject of a Muslim gov-
ernment, or one who has converted to Islam. Alternatively, both could
mean simply a ‘good’ or ‘righteous’ man. Read as jibr, the word also
means ‘ink’ (by which writing is beautified), but could also refer to a pet-
son of handsome or goodly appearance, or could mean ‘gladness’ or ‘de-
light’. Some therefore have chosen to understand Ibn ‘Abbas as ‘the ink
of the community’ and others as the community’s ‘learned man’ (or occa-
sionally, ‘doctor’, which seems less precise); since he was neither non-
Muslim nor a convert to Islam, other meanings remain an option. Cf.
LANE E.W., An Arabic-English Lexicon, vol. 11, 1968: 498, WEHR H., A4
Dictionary of Modern Written Arabic, 1980: 180, Ibn Sa‘d., Kitdb al-tabaqat al-
kabir, vol. 11, (Ibn ‘Abbas): 370, al-Baladurl., Kitab ansib al-ashraf, vol. 1V,
bb. ‘Abd Allah b. ‘Abbas: 39, al-Hakim al-Nisaburi., Kitab al-mustadrak ‘ala
al-sahibayn, vol. 111, bk. 31 (Kitab ma‘rifat al-sahaba), nn. 6360, 6361, 6363:
658-659, Abu Nu‘aym., Hilat al-awliya’ wa-tabagat al-asfiya’, vol. 1, bb. 45
(“Abd Allah b. “Abbas), n. 1118: 391 (named so by Gibril himself), n. 1121:
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stranger to angelic visits, having claimed to have seen Gibril on two
occasions.* However, it is not Gibsil who Ibn ‘Abbas will see in
the dream recounted in this collection, but Muhammad, dust-
covered, weeping and holding in his hand the glass vial that will
play a central part in this story. It is hardly surprising that about Ibn
‘Abbas, acknowledged in the texts as the interpreter (Zurduman) of
the Qur’an* and on the day of his death as the ‘lord’ of the com-

391, Ibn ‘Atiyya., Muparrar al-wagiz fi tafsir al-kitab al-‘aziz, vol. 1: 15, Ibn
‘Asakir., Tarip madinat Dimashg, vol. XXIX, bb. 3363 (‘Abd Allah b.
‘Abbas): 285, 1bn al-Atir., Usd al-gdba fi ma‘rifat al-sabab, vol. 111, n. 3035
(“Abd Alldh b. ‘Abbas): 186, 189, al-Dahabi., Siyar alam al-nubala’, vol. 111,
n. 51 (‘Abd Allah b. ‘Abbas): 339, Ibn Katir., al-Bidaya wa-l-nihaya, vol. XII,
bb. Wa fi-hi tawaffa ‘Abd Allah b. ‘Abbas: 78, al-‘Asqalani., al-Isaba fi tamyiz;
al-sapaba, vol. 111, n. 4779: 229-230: (here, the learned man ‘of the Arabs’
rather than ‘of the/this community’), 231, Tahdib al-tabdib, vol. V, n. 474:
276, 279 (named so by Gibril himself).

4 Ibn Hanbal., Kitab fada’il al-sababa, vol. 11, bb. Fada’il ‘Abd Alldb b.
Abbds, n. 1561: 846, al-Tirmidi., al-Gami¢ al-sabibh, vol. VI, bk. 46 (Abwab
al-manaqib), bb. 42, n. 3822: 560, Ibn Sa‘d., Kitdb al-tabagat al-kabir, vol. 11,
(Ibn ‘Abbas): 370, al-Baladutl., Kitib ansab al-ashraf, vol. IV, bb. Abd Allah
b. ‘Abbas. 41, al-Bazzar., Musnad, vol. X1, Musnad Ibn “Abbas, n. 4921: 180—
181, Ibn ‘Abd al-Batr., al-Istiab fi ma‘rifat al-ashab, vol. 111, n. 1588: 933,
Ibn al-Gawzi., Sifat al-safwa, vol. I: 314, Ibn al-Atir., Usd al-giba fi ma‘rifat
al-sapab, vol. 111, n. 3035 (“Abd Allah b. “Abbas): 185, al-Tabatl., Dapa’ir al-
ugba, bb. 3: 378, Ibn Kaltir., al-Biddya wa-I-nibdya, vol. XI1, bb. Wa fi-hi
tawaffa ‘Abd Alldh b. ‘Abbas: 83, al-‘Asqalani., al-Isiba fi tamyizy al-sahdba,
vol. I1, n. 4779: 229, Tahdib al-tahdib, vol. V, n. 474: 276.

47 Ibn Hanbal., Kitab fada’il al-sababa, vol. 11, bb. Fada’il ‘Abd Alldb b.
‘Abbas, nn. 1556, 1558: 845, n. 1562: 847, Ibn Sa‘d., Kitab al-tabagat al-
kabir, vol. 11, (Ibn ‘Abbas): 366, Ibn Abi Shayba., al-Musannaf, vol. X, bb.
27, n. 32817: 515, al-Baladurl., Kitab ansab al-ashraf, vol. IV, bb. Abd Allih
b. ‘Abbas: 43, al-Tabarani., MuGam al-kabir, vol. XI, n. 11108: 80, al-Hakim
al-Nisaburt., Kitab al-mustadrak ‘ald al-sabibayn, vol. 111, bk. 31 (Kitab ma‘rifat
al-sababa), n. 6370: 661, Aba Nu‘aym., Hilyat al-awliya® wa-tabagat al-asfiya’,
vol. I, bb. 45 (‘Abd Allah b. ‘Abbas), n. 1120: 391, Ibn ‘Atiyya., Mubarrar
al-wagiz fi tafsir al-kitab al-‘aziz, vol. 1: 15, Ibn ‘Asakir., Tarih madinat Di-
mashq, vol. XXIX, bb. 3363 (‘Abd Allah b. ‘Abbas): 285, al-Tabatl., Dapa’ir
al-‘ugba, bb. 3: 376, 381, Ibn Katir., al-Bidaya wa-l-nibaya, vol. X1I, bb. Wa
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munity,® and recognised as the most learned of his generation,® it
was said: if a Persian, Byzantine or Turk were to hear him, he or
she would at once convert to Islam.5 There is a Byzantine in our
story too, although he makes a rare and brief appearance, like the
1st/8h century Umayyad caliph with whom we began, and whose
dream about Muhammad was unravelled for him by the ascetic
mystic al-Hasan al-Bastl.

Lastly, a much-recounted vision in or around the precincts of
a church and seen by some misbehaving soldiers brings our story
to an end and pronounces a final judgment on the generation that
saw to the killing of al-Husayn.

Following the death of the man held to be the last and the
consummation of God’s prophets and equally a decidedly adept
and gifted leader, the embryonic Muslim community would have
been intensely aware of the resultant vacuum in religious and polit-
ical guidance. Soon after Muhammad’s death, the notion that
dreams could be a fount of spiritual guidance now that prophecy
had ended began to take root, not unlike the certitude of the North
African theologian Tertullian (d. c. 230), the pioneer among the
Church Fathers when it came to writing about dreams, that these
could be dependable in terms of offering a certain measure of di-

Je-hi tawaffa Abd Allah b. ‘Abbas. 78, al-‘Asqalani., al-Isiba fi tamyiz al-
sahdba, vol. 111, n. 4779: 233, al-Muttaqi al-Hind1., Kanzg al-ummil, vol. XI,
n. 33582: 731.

8 1bn Sa‘d., Kitab al-tabagat al-kabir, vol. 11, (Ibn “Abbas): 368, Ibn Abi
Shayba., ai-Musannaf, vol. X, bb. 27, n. 32815: 515 (‘lord of knowledge’),
al-Hakim al-Nisabuarl., Kitdb al-mustadrak ‘ala al-sabibayn, vol. 111, bk. 31
(Kitdb ma‘rifat al-sababa), n. 6363: 659, al-Tabartl., Dapa’ir al-‘ugba, bb. 3:
392, al-Dahabi., Siyar a%am al-nubala’, vol. 111, n. 51 (“Abd Allah b. ‘Abbas):
357.

4 Ibn Sa‘d., Kitab al-tabagat al-kabir, vol. 11, (Ibn ‘Abbas): 366370, al-
Baladuti., Kitab ansab al-ashraf, vol. IV, bb. Abd Alldh b. ‘Abbas: 43, Ibn
‘Abd al-Bartr., alIstiab fi ma‘rifat al-ashab, vol. 111, n. 1588: 935, al-
‘Asqalant., Tabdib al-tahdib, vol. V, n. 474: 276.

0 al-Hakim al-Nisabartl., Kitab al-mustadrak ‘ala al-sahibayn, vol. 111,
bk. 31 (Kitab ma‘rifat al-sahdba), nn. 6369, 6371: 660-661, Ibn ‘Abd al-
Barr., al-Istiab fi ma‘rifat al-ashab, vol. 111, n. 1588: 936.
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vine information. Ultimately, there would be some foundation for
this in the corpus of abddit, once it was established — “when time
draws near,” suggests Muhammad, “the dreams of a believer will
hardly ever fail to come true,” and will in fact be “all that is left of
the prophethood.”s! Another much-transmitted text intimates that
a true dream is one of many ways in which a prophetic message can
be delivered (“the dream of a Muslim is a portion among the forty-
six portions of Prophethood”).>2

Through the 27d/8™ and 31/9t centuties, with Muslim authot-
ities under pressure to establish divine revelation as an inimitable
category of divine encounter dissimilar to other types of visions
and dreams, a number of elements of the Islamic understanding
of the nature of visions were determined. The abadit abound with

St al-Buhari., Sabih, vol. IX, bk. 91 (Kitab al-ta‘bir), bb. 5, n. 6990: 88,
bb. 26, n. 7017: 23, Muslim., Sahip, vol. 1, bk. 4 (Kitab al-salai), bb. 41, n.
[1074] 207 — (479): 590, [1075] 208: 591, vol. VI, bk. 42 (Kitab al-ru’ya), n.
[5905] 6 — (2263): 119, Aba Dawud., Sunan, vol. 1, bk. 2 (Kitab al-saldi), bb.
147-148, n. 876: 517, vol. V, bk. 40 (Awwal kitib al-adab), bb. 8, n. 5017:
364, n. 50198: 365, al-Tirmidi., a/-Gami® al-sahib, vol. IV, bk. 32 (Abwab al-
ru’yd), bb. 1, n. 2270: 316, n. 2272. 318, bb. 10, n. 2291: 330, al-Nasa’1., a/-
Sunan al-kubra, vol. 11, bk. 12 (Kitab al-tatbig), bb. 8, n. 1046: 112, bb. 62, n.
1121: 151.

52 al-Buhari., Sabih, vol. IX, bk. 91 (Kitab al-ta‘bir), bb. 2, n. 6983: 85,
bb. 4, nn. 6987, 6988, 6989: 87, bb. 10, n. 6994: 93, bb. 26, n. 7017: 23,
Muslim., Sahih, vol. V1, bk. 42 (Kitab al-rn’ya), n. [5905] 6 — (2263): 119
(reads “forty-five’ rather than ‘forty-six’), n. [59006]: 120, n. [5908]: 121, n.
[5909] 7 — (2264): 121, n. [5912]: 121-122, n. [5913]: 122, n. [5916] 9 —
(2265): 122-123 (reads ‘seventy’ rather than ‘forty-six’), Aba Dawud.,
Sunan, vol. V, bk. 40 (Awwal kitab al-adab), bb. 8, n. 5018: 364, al-Tirmidi.,
al-Gami® al-sabih, vol. TV, bk. 32 (Abwab al-ru’ya), bb. 1, n. 2270: 316, n.
2271: 317, bb. 2, n. 2272: 318, bb. 6, n. 2278: 322, bb. 10, n. 2291: 330.

5 SIRRIYEH E., Dreams and Visions in the World of Islam, 1.B. Tautis,
London 2015: 49. Karamustafa attributes to Aba Sa‘d al-Hargashi (d. c.
406/1015) a book of dream interpretation, which is one of the oldest ex-
tant dream manuals in Arabic. Cf. KARAMUSTAFA A., Sufism. The Form-
ative Period, Edinburgh University Press, Edinburgh 2007: 065,
LAMOREAUX J.C., The Early Muslim Tradition of Dream Interpretation, State
University of New York Press, Albany: 2002.
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references to dreams, devoting entire books and chapters to classi-
fying them according to their source, their interpretation, their ben-
efits and their perils. At the heart of this is a straightforward dual-
ism; that good dreams (r#’yi) have their origin in God, while bad
dreams (bulm) originate from Shaytan.>* Consequently, notes
Muhammad,

when one of you sees a dream that he likes, then it is from
God, so let him praise God for it, and speak concerning what
he saw. And when he sees other than that, what he dislikes,
then it is from Shaytan, so let him seck refuge in God from its
evil, and not mention it to anyone for, surely, it shall not harm
him.>

The Qur’an utilizes three discrete expressions for dreams: the
word ru’ya (typically rendered as ‘vision’ or ‘dream’) occurs six

> Ibn Abi Shayba., a-Musannaf, vol. X, bb. 5, n. 3115: 132, al-
Buharl., Sabih, vol. IV, bk. 59 (Kitdb bad® al-palg), bb. 11, n. 3292: 310, vol.
VII, bk. 76 (Kitab al-tibb), bb. 39, n. 5747: 353, vol. IX, bk. 91 (Kitab al-
ta‘bir), bb. 3, n. 6984: 86 and bb. 14, n. 7005: 97-98 and bb. 46, n. 7044:
116, bb. 4, n. 6986: 86 and bb. 10, n. 6995: 93, Muslim., Sahip, vol. VI, bk.
42 (Kitab al-ru’ya): [5897] 1 (2261): 116, [5900] 2 (...): 117, [5902] 3 (...):
118, [5903] 4 (...): 118-119, [5905] 6 (2263), Aba Dawud., Sunan, vol. V,
bk. 40 (Kitdb al-adab), b. 88, n. 5021: 366, Ibn Maga., Sunan, vol. V, bk. 35
(Abwab tabir al-ru’ya), bb. 4, nn. 3906, 3907, 3909: 146, 148. The distinc-
tion between good and bad (p#/m) dreams reflected in the apadit corpus is
not entirely in harmony with the Qur’anic concept of juim, where such
dreams are understood as indecipherable or confused but not necessarily
as satanic in origin.

55 al-Buhari., Sabih, vol. IX, bk. 91 (Kitab al-ta‘bir), bb. 3, n. 6985: 80,
al-Tirmidi., a/-Gami® al-sahib, vol. vol. VI, bk. 45 (Kitab al-da‘awa?), bb. 52,
n. 3453: 180.

% Four, notes Kinberg, who includes the interpretation of bushra
(‘glad tidings’) as ‘dream’ in Q. 10: 64. Cf. KINBERG L., “Dreams and
Sleep” in Jane Dammen McAuliffe et al (eds.)., Encyclopaedia of the Qur’an,
vol. I, Brill, Leiden 2001: 546.
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times,% the designation mandm which occurs four times, twice in
reference to sleep® and twice connoting ‘dream’,” and the term
bulm, used twice in its plural form (ablam), and understood as «a
confused medley of dreams»,® the phrase that the sceptics around Umm
Salama would use against her. In Q. 12:44, in the framework of the
dreams to be interpreted by Yusuf, it is this axiom used to desig-
nate the king’s dreams which, note the editors of ‘The Study
Qur’ar’, belong to “the category of mixed-up and false dreams —
which stem from the internal chatter of the soul (#4f5) or from de-
monic inspiration and are not therefore susceptible to meaningful
interpretation.”®" On one occasion, a nightmare sends Fatima hur-
rying to her father; she has seen her two sons being slaughtered
and is so distraught that Muhammad resorts to challenging the very
world of dreams itself:

He said: Vision! It presented itself before him and he said: Did
you show Fatima this tribulation? It replied: No! Then he said:
Confused dreams, did you show Fatima this tribulation? They
replied: Yes, Messenger of God! He said: And what did you

57°Q. 12:5, 43, 100 (in the context of Yusuf), Q. 17:60 (in the context
of the night journey), Q. 37:105 (in the context of Ibrahim), Q. 48:27 (in
the context of Muhammad).

8 Q. 30:23, Q. 39:42.

5 Q. 8:43 (in the context of Muhammad), Q. 37:102 (in the context
of Ibrahim). Sirriyeh, like Kinberg, suggests that the word bushra, which
carries a sense of ‘good news’, is employed in reference to a dream in Q.
10:64. Although this is less obvious than the other references, it is thus
defined by the corpus of abadit: cf. al-Tirmidi., al-Gami® al-sahih, vol. IV,
bk. 32 (Abwab al-ru’ya), bb. 3, n. 2273: 319, n. 2275: 320, vol. V, bk. 44
(Abwab tafsir al-gur’an), bb. 10, n. (1) 3105: 415. Hence too, the good
dreams that convey glad tidings are called mubashirat. Cf. SIRRIYEH E.,
Dreams and Visions in the World of Islans, 2015: 49.

00 Q. 12:44 and Q. 21:5.

o1 NASR S.E. et al., (eds.), The Study Quran, HarperOne, New York
2015, nt. 44: 603.
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desire, doing this? They replied: To make her grieve! Then he
said: Fatima, listen to me! There was nothing in this!%2

In spite of his declaration, the residue of her dream is a sense of
foreboding, the same disquiet left by the dream of Umm al-Fadl;
more dramatically, the reader knows that both al-Hasan and al-
Husayn will indeed be killed after all. After one of Fatima’s dreams,
in the sixth month of her pregnancy with al-Husayn, and in which
“there came to me in my sleep one who rubbed his wings against
my back” and “there came to me in my sleep one who made me sit
up and made incantations over me and prayed God’s protection
over me,” Muhammad himself relieves her anxiety by identifying
her nocturnal visitors, with whom he is on intimate terms; they are
his friend ‘Izra’1l, “guardian and opener of the wombs of women”,
his friend Mika’ll, “guardian of the wombs of the people of my
house” and his brother Gibra’ll “to whom God has given care of
your child.”’63

While the books of ahadit offer a threefold categorization of
dreams (“The righteous dream which is good news from God,
dreams in which Shaytan frightens someone, and dreams about
something that has happened to the man himself”),5 two classes of

2 al-“Ayyashi., Tafsir, vol. 11, Part Three, siarat Yisuf, n. 31: 178-179,
Muhammad Rida al-Tast., Kanzg al-daqa’iq wa babr al-gard’ib f7 tafsir al-qur’an,
vol. VI, sarat Yisuf 319, al-Bahrani., al-Burban fi tafsir al-qur’an, vol. 111,
Part Three, sirat Yasuf, n. 5288: 177, al-Maglis., Bibdr al-anwar, vol. XLIII,
bb. 4, n. 15: 91, vol. LVIII, bb. 44, n. 16: 166, al-Isfahani., “Awalim al-ulim
wa-l-ma‘arif al-ahwal min al-ayat wa-l-apbar wa-l-agwal, vol. 11, ch. 19, bb. 4, n.
1: 505, n. 3: 508, al-Gaza’ii., Riyad al-abrar fi manaqib al-a’imma al-athar, vol.
1, Part One: 43, al-Huwayz1., Tafsir nir al-tagalayn, vol. 11, sirat Yisuf, n. 86:
429.

03 al-Rawandi., a/-Hara’ig wa-I-gard’ib fi al-nmu‘$izat, vol. 11: 841, al-
Maglisi., Bipar al-amwdr, vol. XLIII, bb. 12, n. 39: 272-273, al-Isfahani.,
Awalim al-ultim wa-l-ma‘arif al-abwal min al-gyat wa-l-apbar wa-l-aqwal, vol.
X1, ch. 24, bb. 4, n. 147: 899.

04 al-Buhatl., Sapih, vol. IX, bk. 91 (Kitab al-ta‘bir), bb. 26, n. 7017:
103-104, Ibn Maga., Sunan, vol. V, bk. 35 (Abwdib ta‘bir al-ru’ya), bb. 3, n.
39006: 146, n. 3907: 146-147), Aba Dawud., Sunan, vol. V, bk. 40 (Kitab al-
adab), b. 88, n. 5019: 365, al-Tirmidi., al-Gami® al-sabib, vol. IV, bk. 32
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dreams can be individualized in Islam’s sacred soutces, although
many dream encounters contain elements of both. Firstly, there are
dreams or visions which relay a message; this might be the an-
nouncement of good news (Muhammad designates as al-mubashirat
those good dreams that convey happy tidings),5> the harbinger of
bad news, warnings, predictions or commandments. Striking in the
Christian Scriptures, for example, are the dream sequences in Mat-
thew’s Gospel, in which the dominant theme is divine announce-
ment. Five dreams, three of them specifically of angels® bearing
news, are recounted in the Infancy Narratives.?” In the same text,
the wife of Pontius Pilate, the Rome-appointed Prefect of Judaea,
reports having «suffered nuch over Him today in a dream» (Mt. 27:19)
and urges her husband to spate Jesus. The dream mo#ifis crucial in
the narratives of the conception and birth of both Jesus and of al-
Husayn; but while a number of Joseph’s dreams bring warnings
about the child’s safety, none of them predict his death.

Secondly, there are the more cryptic or inscrutable dreams,
whose symbolism needs disentangling and interpretation;
Muhammad, interested in the dreams of his companions, himself

(Abwab al-ru’ya), bb. 1, n. 2270: 316, bb. 7, n. 2280: 323-324, bb. 10, n.
2291: 330.

5 al-Buhatt., Sahip, vol. IX, bk. 91 (Kitab al-ta‘bir), bb. 5, n. 6990: 88,
Muslim., Sabih, vol. 1, bk. 4 (Kitdb al-salai), bb. 41, n. [1074] 207 — (479):
590, n. [1075] 208: 590-591, vol. VI, bk. 42 (Kitab al-ru’ya), n. [5905] 6 —
(2263): 120, al-Tirmidi., al-Gami® al-sabib, vol. IV, bk. 32 (Abwab al-ru’ya),
bb. 2, n. 2272: 318 (“al-mubashirat are the Muslim’s dreams”), al-Nas2a’1., a/-
Sunan al-kubrd, vol. 11, bk. 12 (Kitab al-tatbig), bb. 62, n. 1121: 151.

% Brown believes that most often in Old Testament usage, ‘the angel
of the Lotd’ is not a personal, spiritual being acting as intermediate be-
tween God and humanity, but simply a way of describing God’s visible
presence among people. Cf. BROWN R., The Birth of the Messiah, Double-
day, New York 1993: 129.

67 Mt. 1: 20 (an angel to Joseph); Mt. 2: 12 (a dream of the Magi); Mt.
2: 13 (an angel to Joseph); Mt. 2: 19 (an angel to Joseph); Mt. 2: 22 (to

Joseph).
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invites whoever has had a dream to let him interpret it,%® and
among numerous examples in the Sunna, one could name his in-
terpreting a dream of people wearing shirts of different lengths as a
reference to religion,® his deciphering a dream of the consumption
of milk that leads to it exuding from the fingernails, as religious
knowledge,™ his unravelling the dream of a broken sword symbol-
izing the casualties on the day of Uhud, a dream of the sword fixed
again symbolizing the conquest of Mecca, a dream of cows, remi-
niscent of the dreams interpreted in the ]oseph/ Yausuf narratives,
symbolizing the faithful believers (who were martyred) on the day
of Uhud,” or his explanation a dream of a flowing stream as a ref-
erence good deeds.” The dream of Umm al-Fadl, examined in this
anthology, is an enigmatic vision that demands elucidation, while

%8 al-Buhari., Sabib, vol. 11, bk. 19 (Kitdb al-tabagénd), bb. 1, n. 1121:
139, bk. 23 (Kitab al-gana’iz), bb. 93, n. 1386: 267, vol. V, bk. 62 (Kitab
Jadd’il ashdb al-nabi), bb. 19, n. 3738: 63, vol. IX, bk. 91 (Kitdb al-ta‘bir), bb.
35, n. 7028: 109, bb. 36, n. 7030: 111, bb. 48, n. 7047: 118, Muslim., Sahib,
vol. VI, bk. 42 (Kitab al-ru’yd), bb. 3, n. [5931]: 129, bb. 4, n. [5937] 23 —
(2275): 132, bk. 44 (Kitdb fada’il al-sababa), bb. 31, n. [6369] 139 — (2478):
343, Aba Dawud., Sunan, vol. V, bk. 39 (Awwal kitib al-sunna), bb. 8, n.
4634: 1706, bk. X (Awwal kitib al-adab), bb. 8, n. 5017: 364.

9 al-Buhati., Sapih, vol. 1, bk. 2 (Kitab al-iman), bb. 15, n. 23: 65, vol.
V, bk. 62 (Kitab fadd’il ashdb al-nabi), bb. 6, n. 3691: 35, vol. IX, bk. 91
(Kitab al-ta‘bir), bb. 17, n. 7006: 99, bb. 18, n. 7009: 99-100, al-Tirmidt., a/-
Gami€ al-sabi, vol. IV, bk. 32 (Abwab al-ri’ya), bb. 9, n. 2285: 326-327.

70 al-Buhati., Sabih, vol. 1, bk. 3 (Kitab al-Gim), bb. 22, n. 82: 104-105,
vol. V, bk. 62 (Kitab fada’il ashdb al-nabi), bb. 6, n. 3681: 30, vol. IX, bk. 91
(Kitab al-ta‘bir), bb. 15, n. 7006: 98, bb. 16, n. 7007: 99, bb. 34, n. 7027:
109, bb. 37, n. 7032: 111-112, al-Tirmidi., a/-Gami® al-sabib, vol. IV, bk. 32
(Abwab al-rn’ya), bb. 9, n. 2284: 325-326, vol. VI, bk. 46 (Abwab al-
mandqib), n. 3687: 365.

" al-Buhati., Sabih, vol. IV, bk. 61 (Kitab al-manaqib), bb. 25, n. 3622:
494, vol. V, bk. 63 (Kitdb al-magazi), bb. 27, n. 4081: 249, vol. IX, bk. 91
(Kitab al-ta‘bir), bb. 39, n. 7035: 112-113, bb. 4, n. 7041: 115, Muslim.,
Sabih, vol. V1, bk. 42 (Kitab al-ru’yd), bb. 4, n. [5934] 20 - (2272): 129-139.

72 al-Buhati., Sabih, vol. 111, bk. 52 (Kitab al-shahadai), bb. 30, n. 2687:
499, vol. V, bk. 63 (Kitab manaqib al-ansar), bb. 46, n. 3929: 165-166, vol.
IX, bk. 91 (Kitab al-ta‘bir), bb. 13, n. 7004: 97, bb. 27, n. 7018: 104-105.
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the appearance of symbolic materials such as red dust in some vis-
its by Gibril combine a straightforward warning with allusive ele-
ments.

While Muslim scholars may attribute these dream divisions
and categories to Muhammad, they existed long before him; the 2nd
century Artemidorus Daldianus, from contemporary western Tur-
key, was an avid chronicler of dreams and their interpretation, pro-
ducing his famous handbook (Oneirocritica), which would eventually
find its way into the hands of medieval Islamic scholars.” Artemi-
dorus apportions dreams into two essential types, the dream
propetly called oneiros, which forecasts future events, and the enhyp-
nion, which exposes the dreamer’s state of mind or life. The oneiros
can predict good or bad things, and may be literal (thus liberating
the dreamer from the prerequisite of an interpreter), or allegorical
(where assistance would be needed in making sense of the predic-
tion). For his part, the Christian scholar Tertullian determines three
possible origins for dreams: God, demons, and the mind or soul.™

Notwithstanding their religious significance, dreams are spars-
er in the Hebrew and Christian Scriptures than they are in the sa-
cred sources of Islam. That God communicates with humanity
through dreams is plainly asserted in the Scriptures,” and divine
revelation through dreams is a recurring theme in the Hebrew and
Christian texts, in most cases the dream being said to have come
from God.” There are certainly some biblical dreams recorded
which are not specifically said to have come from Him,” although
their divine origin is presumed. There are approximately a dozen
dreams in the Hebrew Scriptures, but only on rare occasions is

73 Cf. SIRRIYEH E., Dreams and Visions in the World of Islans, 2015: 9.

7 NEIL B., “Studying Dream Interpretation from Early Christianity
to the Rise of Islam” in Journal of Religions History, vol. 40, n. 1, March
2016: 63, BULKELEY K., Dreaming in the World’s Religions. A Comparative
History, New York University Press, New York 2008: 181.

7> Cf. Num. 12:6, Job 33:14.

76 Cf. Gen. 20:3, 28:12, 31:10, I Kings 3:5-15, Dan. 2:19, 7:1, Mt.
1:20, 2:12, 13, 19, 22, Acts 23:11, 27:23.

77 Gen. 37:6, 30:5, 31:1, Jdg. 7:13, II Mach. 15:11.
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God Himself said to appear in a dream (Gen. 20:3, 28:13, I Kgs.
3:5); more usually, He communicates through an angel.

Dreams and visions are embedded into the texts of the He-
brew Scriptures from the outset. Using the Hebrew palom (Gk. hyp-
no ot ennpnion) and its derivatives, the text of Genesis is dominated
by the dreams of Jacob (Gen. 28:10ff) and Joseph (Gen. 37—42);
but as if to underscore that divine communications in dreams are
for the good and bad alike, it is also in a dream that Abimelech, the
polytheistic Philistine king, is warned of his death (Gen. 3:20), and
the trickster Laban sees God (Gen. 31:24). While the book of
Numbers assures its readers that God speaks to people in dreams
and visions (Num. 12:6), the Wisdom literature appears to dismiss
them; with dreams, warns the author of Ecclesiastes, written up to
a millennium before Muhammad, come many cares, vanities and a
multitude of words (Eccles. 5:3, 7). The Book of Sirach believes
that «dreams give wings to fools» (Sir. 34:1), and «as one who catches at a
shadow and pursues the wind, so is anyone who believes in dreams» (Sit.
34:2). The author concludes that «divinations and omens and dreams are
unreab (Sit. 34:5) and that «dreams have deceived many» (Sir. 34:7), while
Jeremiah, warning against a danger that would later be taken up by
Christian and then Islamic scholars, reminds his readers that «zhe
difference between dreams and God'’s word is like the difference between straw
and wheat» (Jer. 23:28). In spite of Sirach’s dismissive words, in the
Hebrew Scriptures Daniel and Joseph are acclaimed as adroit inter-
preters, with the enigmatic dreams interpreted by Joseph echoed in
the Qur’anic account of Yusuf, chosen by God for the «nterpretation
of events»™ and asked by a variety of persons to make sense of their
dreams for them (Q. 12:35-42). As with Muhammad in the Sunna,
the Bible urges the circumspect treatment of dreams; regardless of
the presence of skilled unravellers of visions like Daniel and Jo-
seph, warnings against false dreams, visions and interpretations
occur frequently in the text (Deut. 13:5, Jer. 23:25, 29:8, Zech.

8 Q. 12:0, (ta’wil al-ahadif). The editors of “The Study Bible’ note: “In
traditional Islamic psychology this entails knowing the source of dreams”
(NASR S.E. et al., (eds.), The Study Quran, 2015, nt. 6: 592). This source is
either angelic or demonic. Cf. also al-Buhari., Sabib, vol. IX, bk. 91 (Kitab
al-ta‘bir), bb. 11: 88-89.
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10:2). Nonetheless, God continues to appear to dreamers like Sol-
omon (1 Kgs. 3:15) and Daniel (Dan. 1:17) or to test holy people
like Job («you scare me with dreams and terrify me with visions», Job 7:14),
and Saul can still lament over a God gone missing, a God who «o
longer answers me, either by prophets or by dreams» (1 Sam. 28:15), the ab-
sence of dreams analogous to the loss of the divine proximity.

The great dreamer of the Christian Scriptures is Joseph, hus-
band of Mary. The annunciation to Mary recorded by Luke and
Matthew, and in which Joseph is intimately involved, as with its
parallel Qur’anic accounts (Q. 3:42-47, Q. 19:16-21), is not depict-
ed as a dream; however, visits by Gibril or other angels, although
outside of such a context, cannot be classed as ordinary encoun-
ters, but must be considered as meetings with the divine. Five
dreams are imputed to Joseph, with the same Greek word (dnar)
used for each. In three of the dreams Joseph receives instructions
(Mt 1:20, 2:13, 19) and in two he is warned about a future difficulty
(Mt. 2:12, 22). Only in three of the texts is an angel mentioned,
while in the other two the angelic presence is presumed. In Mt.
2:12, the recipient of the dream is understood to be Joseph, alt-
hough the text fails to mention his name.

The Hebrew and Christian Scriptures use a variety of terms to
distinguish between ‘dreams’ and ‘visions’ (Heb. bazdn, Gk. drama),
a distinction made in the Book of Numbers,” and by reason of
which some divine encounters might be classed as ‘visions’ or a
‘waking dreams’. Daniel, for example, most often receives his vi-
sions in dream form while asleep (Dan. 2:19, 7:1), but he also has
daytime visions (Dan. 10:4-5), while in the Book of Revelation,
John receives his revelatory vision while «in the Spirity (Rev. 1:10).
This distinction can equally be made in the Islamic texts, under-
scored by a jadit averring that what Muhammad saw during the
Night Journey (isra’) were not dreams but things actually seen, like
visions in broad daylight (r#%ya ‘ayn),® as opposed to those dreams

7 «The oracle of one who hears the words of God, who sees the vision of the Al-
mighty, who falls down, but with eyes uncoveredy (Num. 24:4).

80 al-Buhari., Sabib, vol. V, bk. 63 (Kitab mandqib al-ansar), bb. 42, n.
3888: 137, vol. VI, bk. 65 (Kitab al-tafsir), bb. 9, n. 4716: 192, vol. VIII, bk.
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described by the use of manam, with its connotation of sleep. The
‘night visions’ of Isaiah, Israel, Daniel and Paul might also fall into
this category.®!

Like dreams, such visions occur throughout the Hebrew and
Christian texts. Both Abram and Jacob are addressed by God in
visions (Gen 15:1, 46:2), in accordance with the assurance, already
seen, in Num. 12:6, that God speaks to prophets in such a manner.
Although at times, as in the childhood of Samuel, «visions were not
widespreads (I Sam. 3:1), prophets like Isaiah, Ezekiel, Daniel and
Zechariah were recurrent recipients (Is. 6:1, Ez. 1:1, 8:3). In Luke’s
Gospel, Zechariah sees and converses with an angel in a vision in
the sanctuary (Lk. 1:11); at the end of the same text, a group of
women would have the same experience at the empty tomb (Lk.
24:23). The Book of Acts, also penned by Luke, abounds with vi-
sions; Ananias, Cornelius and Paul all see and converse with angelic
visitors in visions (Acts 9:10, 10:3, 18:9). Like the slave-girl Hagar
(Gen. 16:7), Peter has an encounter with an angel that is quite pa-
tently not a dream or a vision (Acts 12:9). A warning from Paul to
those fixated with «#be worship of angels, dwelling on visions» (Col. 2:18)
suggests the same difficulties in the nascent Church as will be seen
in emerging Islam, and the subsequent need for orthodox formula-
tions.

Notwithstanding the examples of dreams, dreamers and inter-
preters in the Hebrew and Christian Scriptures, the early Church
took an unreceptive view, endorsed by Church Fathers like Jerome
(d. 419) and Augustine (d. 430),%2 denying Baptism to interpreters
of dreams and, especially after Constantine,® censuring all types of
divination. There was a general acceptance that some dreams, espe-

82 (Kitab al-qadar), bb. 10, n. 6613: 324-325, vol. IX, bk. 91 (Kizab al-ta‘bir),
bb. 1, n. 6982: 83.

81 Gen. 46:2, Is. 29:7, Dan. 2:19, 7:2, 7, 13, Acts 16:9, 18:9.

82 BULKELEY K., Dreaming in the World’s Religions. A Comparative
History, 2008: 178.

85 With the conversion of the Roman Emperor Constantine (d. 337)
to Christianity, and his subsequent legitimizing of the Church and its wor-
ship, Christianity began its transition into the dominant religion of the
Roman Empire.
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cially those of the saints or of professional religious people like
monks and nuns, might come from God (the ‘Shepherd of Her-
mas’ being a rare example, since the recipient was no monk but a
herder),% but as Neil underscores, dreams of the laity were thought
to be beset with hazards, leading to the overarching fear that most
of them came from the devil.$5 Although to some extent this view
would come to be reflected in the apadit, the traditional Muslim
image of Muhammad, based on the Qur’anic data which designates
him as one who received from God both dreams and the ability to
understand them, is that he is, with God’s permission, a master of
interpretation (#z‘bir). In this way, the Prophet’s own life gives cre-
dence to a phenomenon already approved by the Qur’an:

‘Amr replied: I heard ‘Ubayd b. ‘Umayr saying that the dreams
of Prophets were Divine Revelations, and then he recited the
verse: «And when (his son) was old enough to walk with him, (Abra-
ham) said: O my dear son, I have seen in a dream that I must sacrifice
theen. 8

While the skill of unlocking the cryptic meanings of dreams is re-
served to a select, divinely-appointed few, such as Joseph and Dan-
iel in the Hebrew Scriptures and, in the Islamic tradition, Yasuf and
Muhammad, it is patently clear, as in the Karbala’ dream narratives,
that the good and the wicked equally can receive divine communi-
cations in dreams. In the Hebrew Scriptures, both the Pharaoh and
Nebuchadnezzar awake troubled by dreams (although awaking
troubled is not in itself indicative of the wickedness of the dream-
et’s life, since in one famous narrative Muhammad wakes disturbed

8 A mid-20d century Christian text, hugely popular among the next
two generations of Christians and comprising five didactic visions given
to a shepherd called Hermas.

8 NEIL B., “Studying Dream Interpretation from Early Christianity
to the Rise of Islam” in Journal of Religions History, vol. 40, n. 1, March
2016: 55.

86 Q. 37:102. Cf. al-Buhari., Sahib, vol. 1, bk. 4 (Kitab al-wndi’), bb. 5,
n. 138: 136137, bk. 10 (Kitab al-adan), bb. 161, n. 859: 473.
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by what he has dreamt). The Pharaoh®” has two dreams in succes-
sion and awakes with a «froubled mindy (Gen. 41:8). Nebuchadnez-
zar, king of Babylon, has dreams leading to anxiety and an extend-
ed period of insomnia. He summons his magicians and astrologers
to interpret, demanding that they first tell him what his dreams
were. They insist that only the gods could do such a thing and that
there are no gods living among them, and Nebuchadnezzar orders
that all wise men be executed. In fact, Daniel is hovering on the
fringes of Nebuchadnezzar’s world, one of the divinely-selected
few, (Dan. 2:1-10) and insists that God can interpret the mysteri-
ous dreams that the Babylonian gods and wise men cannot, a po-
lemical note that also arises in the context of some of the Karbala’
dream texts. The suggestion, notes Sirriyeh, is clear; intuitive, di-
vinely-guided interpretations are superior to human deductive
methods.®

In many of the dreams of the Hebrew Scriptures, it is the
message itself rather than actually seeing the messenger that is cru-
cial, so that the dreamer recalls the words but not the one who
brings them. Alternatively, in his dream at Bethel, Jacob certainly
sees angels, and also the Lord, standing above them, who addresses
him directly. The slave girl Hagar also sees the Lord, in the form of
an angel, who speaks to her concerning her pregnancy, causing her
to declate: «I have now seen the One who sees me» (Gen. 16:7-13). An-
gels become very prominent in eatly Christian dreams, sometimes
as alluring entities come to bring guidance, at times as alarming
harbingers of divine anger. In Islam, the messenger who delivered
the dream was no longer some capricious god or goddess of the
‘time of ignorance’ (¢ahiliyya), but Muhammad, the trustworthiness
of his presence verified by the jadit (“Whoever sees me in a dream
has really seen me, since Shaytan cannot make himself similar to
me in a dream”),® or at times an angel, or sometimes other es-

87 Held by scholars almost certainly to be Necho 1I, a king of the
26" Dynasty (610-595 BC).

8 SIRRIYEH E., Dreams and Visions in the World of Islam, 2015: 13.

8 Among the Sunni, cf. Ibn Abi Shayba., al-Musannaf, vol. X, bb. 2,
nn. 31088-31091: 122-123, n. 31093: 123, al-Buhari., Sahip, vol. 1, bk. 3
(Kitab al-%lm), bb. 38, n. 110: 119, vol. VIII, bk. 78 (Kitab al-adab), bb. 109,
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teemed Muslim personality. The constancy with which the divine
erupted into Muhammad’s own life — from 610 he became recipi-
ent of many dreams, asleep and awake, visual and auditory, with
‘A’isha narrating that the very beginning of revelation to
Muhammad was in the form of true dreams® — made him, like the

n. 6197: 122, vol. IX, bk. 91 (Kitab al-ta‘bir), bb. 10, nn. 6993, 6994, 6990,
6997: 92-93, Muslim., Sunan, vol. VI, bk. 42 (Kitab al-ru’ya), bb. 1, nn.
[5919] 10 — (2260), [5920] 11, [5923] 12 — (2268), [5924] 13: 123-125, Ibn
Maga., Sunan, vol. V, bk. 35 (Abwdb ta‘bir al-ru’ya), nn. 3900-3905: 144—
145, Abu Dawud., Swunan, vol. V, bk. 40 (Kitab al-adab), bb. 88, n. 5023:
366, al-Tirmidi., a/-Gami< al-sabib, vol. IV, bk. 32 (Abwab al-ru’yd), bb. 4, n.
2276: 320-321, al-Hakim al-Nisabuarl., Kitdb al-mustadrak ‘alda al-sahibayn,
vol. 1V, bk. 47 (Kitdab ta‘bir al-ru’ya), n. 8266: 547, Ibn al-‘Adim., Bugyat al-
talab fi tarih Halab, Part Six: 2644. Among the Shi‘a, cf. al-Hilali., Kitab
Sulaym b. Qays, vol. 11, n. 4: 823, Ibn Babawayh., Man la yahduru-hu al-faqib,
vol. 11, n. 3191: 585, Kitdb al-amali fi-I-abadit wa-l-ahbar, maglis 15, n. 10: 64,
Upyan apbar al-Rida, vol. 11, bb. 66, n. 11: 257, al-TusL., al-Amali fi-I-hadit,
maglis 11, n. 97—-650: 324, Ibn ‘All al-Fattal., Rawdat al-wa‘izin wa-tabsirat al-
muttaigin, vol. 1, maglis fi dikr wafati-hi: 234, al-TabarsL., I%am al-wara bi-a‘lam
al-huda, Part Three, bb. 7: 333, vol. II, Part Three, bb. 2: 71, al-Shu‘ayri.,
Gami€ al-apbar: 172, al-tbili., Kashf al-gnmma fi marifat al-a’imma, vol. 11,
Part Three: 57, 330, al-Daylami., Irshad al-quiib, vol. 11, bb. 7 fada’il wa
manaqib amir al-muw’minin Al b. Abi Talib wa gazawati-hi: 393, al-Bayyadi., a/-
Sirdt al-mustagim ila mustahaqq al-tagdim fi al-imama, vol. 111, bb. 14: 155, al-
Mausawl., Tasliyat al-madalis wa zinat al-magalis, vol. 11, maglis 9: 485, al-
Maglist., Rawdat al-muttagin fi sharh man la yahduru-hu al-fagib, vol. V: 398, al-
Mazandarani., Sharp usil al-Kafr, vol. VI, Abwab al-taril: 377, al-Qazwini.,
al-Shafi fi usnl al-Kafr, vol. 11, bb. 15: 251, al-Fayd al-Kashani., a/-Wafz, vol.
XIV, bb. 195 (3191/584/2, 17-14645): 1550, al-Bahrani., Madinat al-
ma‘agiz fi mu'Gizat al-a’imma al-athar, vol. 11, Part Two, bb.1: 94, vol. VII,
Part Seven, bb. 8, n. 154/2256: 183, al-Maglisi., Bihar al-anwar, vol. XXX,
bb. 19: 132, al-Isfahani., “Awalin: al-uliim wa-l-ma‘arif al-ahwal min al-ayat wa-
l-apbar wa-l-agwal, vol. XVII, ch. 27, bb. 2, n. 1: 722, vol. XXII, ch. 24, bb.
1, n. 5: 467, al-Gaza’iri, Riyad al-abrar fi manaqib al-a’imma al-athar, vol. 1,
Part One: 304, vol. 11: 415.

0 Cf. for e.g. al-Bubarl., Sabih, vol. VI, bk. 65 (Kitab al-tafsir), bb. 3, n.
4956: 404, vol. IX, bk. 91 (Kitab al-ta‘bir), bb. 1, n. 6982: 83, Muslim.,



30 ANGELS HASTENING

prophet Yusuf before him, the archetypal dreamer and, guided by
heaven, a skilled unraveller of his own dreams and those of others.

Artemidorus, whose Ouneirocritica became one of the ways in
which the pre-Islamic Near Eastern and Mediterranean region im-
pacted upon Islamic ideas of dreams and dreaming,®! was also con-
fident that the dreams of ordinary people may affect the lives of
others, and notes the likelthood that a dream that has a public af-
fect would probably occur to a number of citizens, something
borne out by the variety of people, both good and bad, who dreamt
of Karbal2’. As noted by Neil, in Judaism, Christianity and Islam,
dreams were (and often still are) recognised as having not only per-
sonal meanings for the dreamer, but also social and cultural mean-
ings for the dreamer’s community.?> What is clear is that, in spite of
certain hesitations, Islam displayed a more optimistic view about
dreams than did the first few generations of Christians. All three
monotheistic systems acknowledged that God could intervene in
lives and situations through dreams, and even though all three
groups maintained a wary apprehension about the possibility of
Satanic intrusion, Judaism and Islam were more proactive than was
Christianity in recognizing that visions and dreams could be a vital
aid in the spiritual lives of the faithful.

It is not only dreams that hint at divine activity and interven-
tion; the pages of the Qur’an are infused, in a vivid and palpable
manner, with angelic presence, supernatural creatures, ratrely
glimpsed, although occasionally manifesting themselves, only ever
by divine command, in a form accessible to human capacity, and
described by the text more precisely in terms of their function than
of their nature. As Lizzini observes, even though belief in angels
pertains to the very nature of faith in Islam, with angels only sec-
ond to God in the list of credal statements in Q. 2:285,% the early

Sahih, vol. 1, bk. 1 (Kitab al-iman), bb. 73, n. [403] 252 — (160): 252-253, n.
[405] 254: 255.

NV SIRRIYEH E., Dreams and Visions in the World of Islam, 2015: 9.

%2 NEIL B., “Studying Dream Interpretation from Early Christianity
to the Rise of Islam”, 2016: 45.

93 «The messenger believeth in that which bath been revealed unto him from his
Lord and (so do) believers. Each one believeth in Allah and His angels and His scrip-
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theological discourse in Islam, concerned with more pressing is-
sues, had little to say about angels.”* After the 22d/8t century rise of
the ‘Abbasid dynasty, in territories once possessed by the Hellenic-
Christian Byzantines and the Persian-Zoroastrian Sasanids, civiliza-
tions now grown tired, Islamic sages and explorers began to en-
counter the intellectual and philosophical legacies of Rome,
Greece, Persia and India; in spite of the influence of these on Is-
lamic theological definitions, subsequent Islamic theology did not
linger too long around the theological question of angels, although
this in no way diminishes their importance. It was an encounter
that would result in a new Islamic civilization, as Muslims appro-
priated and adapted a variety of intellectual heritages. The outcome
would be seen in Islam’s formal ventures in theology (kalin), the
engagement of its religious expression with Greek philosophy (fa/-
safa) and a mystical tradition that hungered after intimacy with God
(tasawwuf), three fields in which the concept of angels would be cul-
tivated and refined, especially in terms of angelic names and func-
tions.

Qur’anic references to angels are rudimentary, with the angels
mentioned specifically in relation to their function. One text offers
a physiological description («Praise be to Allah, the Creator of the heav-
ens and the earth, Who appointeth the angels messengers baving wings two,
three and fonr»),” while another speaks of an upward movement, as
angels «ascend unto hinm.% For the rest, the Qur’an deliberates chiefly
on the several functions assigned to them, and primarily, as in Juda-

tures and His messengers — We matke no distinction between any of His messengers —
and they say: We hear, and we obey. (Grant us) Thy forgiveness, our Lord. Unto Thee
is the jonrneying.

% LIZZINI O., “Islamic Angelology. Revelation, Tradition and
Philosophical Elaboration. Some Brief Observations” in Encounter n. 227,
August-September 1996, Pontificio Istituto di Studi Arabi e d’Islamistica,
Rome: 2.

% Q. 35:1. In the Hebrew Scriptures too, we are offered a picture,
through Isaiah, of «seraphin, each with six wings: with two wings they covered their
Jaces, with two they covered their feet, and with two they were flying» above «the Lord,
high and exalfed, seated on a thrones (Is. 6:1-3).

%.Q. 70:4.
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ism and Christianity, the function of worship and praise; dwelling
in the divine presence, they offer obeisance, unwearied in the hon-
our they give (Q. 21:19-20, cf. Dan. 7:10, Rev. 5:11-12, where the
number of angels encircling the throne is «thousands upon thousands,
and ten thousand times ten thousand»), and also exercising a mediatory
function in asking forgiveness for humans (Q. 42:5). There are oth-
er functions too; their nearness to God (mugarrabin)’ and bearing
of the divine throne® does not preclude them from activity on the
human plane. Angels, at God’s command, distribute either blessing
or punishment,” acting as people’s guardians (pafaga ot hafizrin) 1
and as the scribes who take careful note of human actions, the
good and the bad.!!

This eatly, simple angelology, characterized in the texts by
functionality and thus similar to that of primitive Christianity,
would be augmented by the corpus of ahddit and stories from
popular piety, creating a more substantial definition of angels, who
would come to serve as place markers, clearly marking the borders
between the earthly and heavenly realms, leaving the divine realm
only by permission (clearly expressed in the Ibn Hanbal narratives
about the angel of the rain), and in that act of leaving, joining the
two territories by their interventions among humans. While they
are part of the celestial realm and thus distinct from the ginz and
humans, whose sphere is terrestrial, angels are nonetheless present

97 Q. 4:172; Pickthall renders the Arabic mugarrabin as ‘favoured’,
although the sense is of angels in or near to the presence of God (as in
Arberry’s rendition, ‘near-stationed’). Despite a certain similarity in the
terminology, they are not comparable to the cherubim of the Hebrew
Scriptures, who have a variety of functions but whose primarily role is
never cleatly stated.

% Q. 39:75, Q. 40:7, Q. 69:17 In the opening verses of the book of
Ezekiel, the winged creatures bearing up the throne are eventually, some
chapters later, identified as cherubim (Ez. 10:2); and the prayer of King
Hezekiah in Is. 37:16 is made to God «enthroned above the chernbinm.

2.Q. 51:4, Q. 8:50, Q. 47:27.

100.Q). 6:61, Q. 13:11, Q. 82:10, Q. 86:4.

101.Q). 43:80, Q. 50:17-18, Q. 82:11.
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when humans perform certain activities, such as prayer and bat-
tle.102

The Arabic for ‘angel’, malak, sometimes malak, is held by Is-
lamic scholars to be an Arabic word, although they diverge over
whether it derives from malaka or alaka (or even possible /a’aka, ‘to
send’, as noted by Lane).!® Jeffery for his part holds it to be bot-
rowed from the Ethiopian, although assimilated into Arabic long
before Muhammad, so that the Qur’an has no difficulty in assum-
ing that angels are patently known to an Arabic audience.!* The
Arabic malaka-yamlikn carries a range of meanings, with the under-
lying sense of power, possession, domination or exercising control.
As Jeffery notes, perhaps it is from this root that the angel in
charge of Hell, Malik, gets his name.!% It is, in some of the texts we
will see, the imperative issued by Muhammad to Umm Salama, to
‘take control’ of the door while within, he is occupied with an an-
gelic visitor. The second possibility, the Arabic alaka-yalukn (under
which Lane chooses to define ‘angel’ noting that malak is both sin-
gular and plural), carries the sense of acting as a messenger between
people, conveying or communicating a message or sending a mes-
sage or messenger.! However, the more usual plural for ‘angel’ is a
present participle in the feminine form, mala’ika.

While certainly, in that pre-Islamic period which Islam refers
to as ‘the time of ignorance’ (dabiliyya) angels were imagined by
some to be God’s ‘daughters’, the Qur’an sharply rebukes such a
concept («zt 75 those who disbelieve in the Hereafter who name the angels with

102.QQ. 17:78, Q. 9:26, Q. 33:9

183 LANE E.W., An Arabic-English Lexicon, vol. 1, 1968: 82, vol. VIII:
3007. Godwin informs his readers that the original Hebrew mal’akh meant
‘God’s shadow side’ and only later came to mean ‘messenger’. Cf. GOD-
WIN M., Angels. An Endangered Species, Boxtree Ltd., London 1990: 7.

104 JEFFERY A., The Foreign 1 ocabulary of the Qur’an, 2007: 269-270.

105 Op. cit.: 257.

196 LANE E.W., An Arabic-English Lexicon, vol. 1, 1968: 81-82. Cf.
also MACDONALD D.B., “Mala’ika” in C. Bosworth et al., (eds.), The
Eneyclopaedia of Tslam, vol. V1, 1991: 216, IBN MANZUR., Lisan al-“Arab,
vol. I: 111.
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the names of females»),'" so that the feminine form of the plural
should not be seen to have any special significance.

Quite patently, many of the texts upon which this study is
based have been deemed unreliable or even entirely inauthentic by
a succession of academics starting with Gustav Weil (d. 1889) and
Aloys Sprenger (d. 1893), seemingly the first Western scholars to
suggest that a considerable part of the corpus of ahadit must be
regarded as spurious. The Hungarian intellectual Ignaz Goldziher
(d. 1921) pioneered the first critical study of veritability, concluding
that a large proportion of the abadit came from a period much later
than Muhammad, and ought to be regarded as unsubstantiated. His
argument was developed by Joseph Schacht (d. 1969), who pro-
posed that at the very least, the ahddit dealing with legal concerns
should be rejected as false. Goldziher and Schacht would be suc-
ceeded by scholars such as John Wansbrough (d. 2002) and Mi-
chael Cook (b. 1940), although some, like Nabia Abbott (d. 1981)
and Fuat Sezgin (d. 2018) attempted a refutation of the Goldziheri-
an hypothesis, while still others, including Harald Motzki (d. 2019)
and Fazlur Rahman (d. 1988) sought a middle path, a synthesis of
the two extremes.!08

I have chosen, for the purposes of this study, to read these
texts primarily in the manner in which they have impressed them-
selves upon the lives of believing Muslims, shaping and instructing
faith. Even if, as some scholars propose, the ambiguous epistemo-
logical nature of the ahadit works is admitted by Muslim jurists,
meaning that the majority engender nothing more than probabil-
ity,'® they can be and in reality still are read by countless believers
whose faith is structured and informed by their content.

I have attempted, as far as possible, to present a chronological
development of the stories recounted, using the primary source
texts of both Sunni and Shi4 Islam as a way of underscoring not
only the importance of dreams in the Islamic tradition, but also the

107.QQ. 53:27. Cf. also Q. 17:40, Q. 43:19.

108 Cf. HALLAQ W., “The Authenticity of Prophetic Hadith: a
Pseudo-Problem” in Studia Islamica 1. XXXIX, 1999: 75-76.

109 Op. cit.: 75-90.
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critical impact of the Karbala’ event on Islamic history. A list of the
sources will be found in the second appendix to this work.

By the time Sulayman b. ‘Abd al-Malik b. Marwan was learn-
ing in a dream that he had won the satisfaction of the Prophet of
Islam, al-Husayn had been dead for only a matter of years, and the
memory of Karbala’ was being kept alive in a variety of ways, such
as by groups like the ‘Penitents’ (famwwabsnin) who, with profound
regret for their failure to support him, set out to avenge the martyr.
But our story starts long before that, long before the zawwabin
stopped at al-Husayn’s Karbala’ tomb, in remorseful prayer and
weeping, to the dreams al-Husayn’s grandfather Muhammad would
begin to have shortly before the birth of his youngest grandson.






THE SHADE OF GOD.
DREAMS IN THE PROPHET’S HOUSEHOLD

Not long after the birth of al-Husayn, firstborn of ‘Ali b. Abi Talib
and his wife Fatima, a parturition thoroughly encased in accounts
of heavenly intervention, the infant triggered a visit to his grandfa-
ther Muhammad by the angel Gibril, fitting the pattern of a series
of encounters and auguries that would continue until the Prophet’s
death. The stark reality of the suffering that lay ahead was in bleak
contrast to the proceedings around al-Husayn’s birth; Fatima car-
ries him in her womb for a period of only six months,! and God

U A well-attested Jadit, carried by many of the foremost Shiq trans-
mitters, reports that Fatima carried al-Husayn in her womb for a period of
only six months: “She gave birth to him in six months: the birth of a child
in six months is unheard of, except for al-Husayn and Tsa son of Mat-
yam” (al-Tabarl., Dald’il al-imama: T1-72, al-Kulayni., al-Kafi fi Gm al-din,
vol. I, Kitab al-hugéa, bb. Mawlid al-Husayn b. ‘Al n. 4: 464, Ibn Qulawayh.,
Kamil al-ziyarat, bb. 16, n. 6: 125, Ibn Babawayh., I/a/ al-shard’i® wa-l-ahkan,
vol. I, bb. 156: 205, Ibn Shahrashab., Manaqib al Abi Talib, vol. 111, bb.

37
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guards her “and the one in her womb from Iblis.”? God also gives
orders to the angels in heaven suitably to celebrate the birth of a
grandson for Muhammad.?> However, the travail of the future is
captured in a grim narrative transmitted by the Sunni historian al-
Bagdadi and by a small number of the later ShiT transmitters:

On the authority of Abua al-“Abbas, who said: I was with the
Prophet. On his left thigh he had his son Ibrahim and on his
right thigh al-Husayn b. ‘All. He was kissing, now the one,
now the other, when Gibril descended to him with a commu-
nication from the Lord of the worlds. When he had gone from
him, he said: “Gibril came to me from my Lord and said:
Muhammad, your Lord greets you with peace, and says to you
that you cannot have both of them. Ransom one of them for
his companion.” The Prophet looked at Ibrahim and wept, and
looked at al-Husayn and wept. Then he said: “The mother of
Ibrahim is a slave,* and when he dies, no one will grieve for

Managib Fatima al-zabra® 359, vol. 1V, bb. F7 imamat Abi Abd Allah al-
Husayn: 50, al-Itbili., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 1: 583, al-Hurr
al-‘Amilt., Tafsil wasa@’il al-shi‘a ili tahsil masa’il al-sharia, vol. 11, bb. 12, n.
2756: 502, al-Maglisi., Bibar al-anwar, vol. XIV, bb. 17, nn. 2-3: 207, vol.
XXV, bb. 9, n. 15: 254, vol. XXXIX: 71, vol. XLIII, bb. 11, n. 31: 253, n.
44: 258, vol. XLIV, bb. 22: 162, bb. 26, n. 14: 198, bb. 30, n. 17: 232, vol.
LXVI, bb 37: 266). Among the Sunni, cf. al-Tabartl., Dapa’ir al-‘uqba, bb. 9:
206.

2 al-Astarabadi., Ta’wil al-gyat al-babira fi fadl al-‘itra al-tabira: 562, al-
Maglist., Bibar al-anwar, vol. XXIII, bb. 15, n. 23: 272, vol. XXXVI, bb. 39,
n. 137: 108.

3 Ibn Babawayh., Ikwal (kamal) al-din wa-itmam (tamam) al-ni‘ma fi ithat
al-gayba wa-kashf al-hayra, vol. 1, bb. 24, n. 36: 282, al-Maglisi., Bipar al-
anwar, vol. XLIII, bb. 11, n. 24: 248.

4 All of Muhammad’s children, except for the short-lived Ibrahim
who was born of his Coptic wife Mariyya, were born of Hadiga. Cf. Ibn
Sa‘d., Kitab al-tabagat al-kabir, vol. X, Dikr Hadiga, n. 4926: 19, al-
Hawarizmi., Magtal al-Husayn, Part One, ch. 5, Fada’il Fatima al-Zabhra’ bt.
rasil Allah, n. 77: 130; al-Gawzl, S, ifat al-safiwa, vol. 1, Dikr awlad
(Mubammad): 57, al-Dahabi., al-Thar fi abbar al-bashar muntahab al-ta’rih al-
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him except me. But the mother of al-Husayn is Fatima and his
father is “Ali, son of my uncle, my flesh and blood, and when
he dies my daughter will grieve, and so will ‘Alf and so will I. I
prefer my grief to theirs. Gibtil, take Ibrahim!” Thus, he ran-
somed (al-Husayn) with Ibrahim. He said: He died after three
days, and whenever the Prophet saw al-Husayn coming, he
would kiss him, hug to him to his chest, suck his teeth and say:
“I have ransomed the one I have ransomed with my son Ib-
rahim.”>

The text resonates with themes that course deeply through religious
literature, like the status of a slave’s offspring against that of a
freeman and the ransoming of a beloved son. However, a century
before al-Bagdadi, al-Mas‘adi told the story with a different accen-
tuation; Muhammad is to choose between the life of Ibrahim, who
will inherit the prophecy (nubuwwa) after him but be killed by his
community, leading God to conduct the entire community into the
Fire, or al-Husayn, who will be zdm after Muhammad and will also
be killed, but this time by half of a community at odds. “I would
hate the whole of my community to enter the Fire,” laments

kabir, vol. I: 10. When Ibrahim, who was born c. 9/630, died in 11/632,
al-Husayn, born in 4/626, would have been six years old.

> Among the Sunni, cf. al-Bagdadi., Tarih Bagdad, vol. 11, n. 635: 20,
Ibn al-Gawzi., Kitab al-mawdiat, vol. 1, bb. Fi “fadl al-Husayn: 406 (where he
condemns it as a fiction). Cf. also Ibn Hanbal., Kitib fada’il al-sahdba, vol.
11, bb. Fada’il al-Hasan wa-I-Husayn, n. 1409: 789 for mention of Ibrahim.
Among the Shia, cf. al-Mas‘adi., Itbdt al-wasiyya: 165, Ibn Shahrashab.,
Managib al Abi Talib, vol. IV, Part Four, bb. F7 imamat Abi Abd Allah al-
Husayn: 81, Ibn Nama al-Hilll., Mutir al-ahzdn wa munir subul al-ashéan: 21,
Ibn T2’Gs., al-Tard’if fi ma‘rifat madahib al-tawa’f, vol. 1, Part One, n. 289:
202, al-Shami., al-Durr al-nagim fi mandqib al-a’imma al-lahabin, bb. 5, Fi difer
al-Husayn b. Al 489, al-Hilli al-Allama., Nabg al-haqq wa-kashf al-sidg: 256,
Kashf al-yagin [i fada’il amir al-muw’minin, Part Three, bb. 2: 321, al-Ahsa’1L,,
Awali al-la’aly’ al-‘aziziyya fi al-abadit al-diniyya, vol. IV, n. 127: 92, al-
Bahrani., Madinat al-ma‘agiz, fi mugizat al-a’imma al-athar, vol. IV, Part Four,
n. 137/1084: 57, al-Maglisi., Bihar al-anwar, vol. XXII, bb. 1, n. 7: 153, vol.
XLIIL, bb. 12, n. 2: 26, al-Isfahani., Awalim al-uliim wa-l-ma‘arif al-abwal
min al-aydt wa-l-apbar wa-l-agqwal, vol. XVII, ch. 17, bb. 5, n. 1: 30.
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Muhammad, “and I would love al-Husayn to remain, so that Fati-
ma is not bereft of him.” So Ibrahim, son of a servant, is ran-
somed.

This was not Muhammad’s first engagement with Gibril over
the fate of his grandson al-Husayn.¢ Both al-Hawarizmi and Ibn
Ta’Gs carry a rare padit describing an incident within a year of al-
Husayn’s birth:

A full year after the birth of al-Husayn, twelve angels came
down to the Messenger of God. One of them was in the form
of a lion, the second in the form of a bull, the third in the form
of a dragon, the fourth in the form of a human, and the re-
maining eight in various forms. Their faces were red, their eyes
wet with tears, and having spread their wings they said:
“Muhammad, what befell Habil (Abel) through Qabil (Cain)
will befall your child al-Husayn, son of Fatima; he will receive
the same recompense as Habil, and his killers will bear the
same responsibility as Qabil.” There was not in the heavens an
angel drawn near’ who did not come down to the Prophet,
each of them greeting him and consoling him about al-Husayn.
They informed him about the reward he would receive and
showed him his tomb, and the Prophet said: “God, forsake
those who forsake him and kill those who kill him.”$

In his Mutir al-ahzan, Ibn Nama al-Hilli describes another encounter
which, going by the dates of Ibrahim’s ransoming, had taken place
a full four years before Ibrahim’s death:

¢ As noted by Ibn Ishaq in his $7u, there were encounters outside of
an Husaynian context too, such as Muhammad’s dream of Gibril holding
a horse’s rein on the eve of the Battle of Badr, a vision which helped to
lift the gloom of Abu Bakr: cf. GUILLAUME A., The Life of Mubammad.
A Translation of Ishag’s Sirat Rasil Allah, Oxford University Press, Oxford
2006: 300.

7'The ‘angels drawn neat’ are named in the Qur’an as the wugarrabiin.
Cf. Q. 4: 172, where Pickthall renders the wotd as ‘favoured’.

8 al-Hawarizmi., Maqtal al-Husayn, Part One, bb. Apbar rasil Allah ‘an
al-Husayn wa-apwali-hi, n. 12: 237, Ibn T2’us., Kitab al-lubif fi gatla al-tufif.
13-14, al-Maglisi., Bépdr al-amwar, vol. XLIV, bb. 30, n. 46: 246.
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When [al-Husayn| was two years old, the Prophet left on a
journey. He stopped on the way and proclaimed «l_o! we are A/-
lab’s and lo! unto Him we are returning»® and his eyes filled with
tears. He was questioned about this, and he said: “Gabra’ll in-
forms me about a land on the bank of the Euphrates, called
Karbala’ and in which my son al-Husayn will be killed. It is as
if I am seeing him and the site of his death and place of his
burial in it. It is as if I am seeing the captured on the humps of
mounts and the head of my son al-Husayn presented to Yazid,
may God curse him. By God, no one will look at the head of
al-Husayn and rejoice, but that God will cause divergence be-
tween his heart and his tongue and torture him with a painful
torment.” 10

This narrative continues at length; a distraught Muhammad returns
from his journey, mounts the pulpit with al-Hasan and al-Husayn
and, praising them as the finest of his descendants, makes reference
to the information he has received from Gibril about both being
murdered. He prays that their martyrdom will be a blessing, but
that no blessing will accrue to those who fail them; rather, he asks
the deepest part of Hell for the perpetrators. When the gathering
responds with weeping, he chastises the people for their failure to
act, in spite of their display of grief. In most narratives, the martyr-
dom of al-Husayn clearly overshadows the murder (and thus mar-
tyrdom) of his older brother al-Hasan; on this occasion, the two
brothers are held up together by their grandfather. At this point,
the famous padit al-taqalayn (the ‘two weighty matters’), so crucial to
the Shi‘a, is introduced into the narrative. This jadit has been nar-
rated through a number of rigorously authenticated chains among

9 Q. 2:156, the famous al-istirgd, traditionally recited upon hearing of
someone’s death.

10 Ibn T2’as., Kitdb al-lubuf fi qatla al-tufuf 1415, Ibn Nama al-Hilli.,
Mutir al-abzdn wa munir subul al-ashgan: 18, al-Maglisi., Bibar al-anwar, vol.
XLIV, bb. 30, n. 46: 248-249, al-Istahani., Awdlim al-‘ulsin wa-l-ma‘arif al-
abwal min al-dydt wa-l-apbar wa-l-aqwal, vol. XVII, ch. 11, bb. 2, n. 1: 117.
This is a fate similar to the one with which Gibril will threaten al-Husayn’s
killers (cf. Ibn Qulawayh., Kawil al-ziyarat, bb. 17, n. 7: 131).
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the Shi‘a and the Sunni, although, granted that all the narrations are
basically the same in their essentials, the wording and setting differs
from narrator to narrator.!! The setting is usually at ‘Arafat during
Muhammad’s ‘Farewell Pilgrimage’, ot at Gadir Humm on the way
back from that Pilgrimage. Sometimes, the setting changes to the
mosque at Medina or Muhammad’s bedroom during his last illness.
Shiq scholars insist upon at least four occasions, all within the
space of ninety days and pertaining to Muhammad’s last days, on
which he publicly proclaimed the Jadit, so that it does not fit com-
fortably into this narrative, which, going by al-Husayn’s age, occurs
some four years before the death of the Prophet.

More precise information is given about Karbala® in the
course of a long account of an encounter with Gibril that takes
place while Muhammad is eating a meal served by Fatima in her
house. It is narrated by Umm Ayman, but unlike other transmis-

1 Muslim., Sabib, vol. IV, bk. 44 (Kitab fada’il al-sababa), bb. 4 Fada’il
Ali b. Abi Talib, n. 36: 1873. Cf. also Ibn Hanbal., Musnad, vol. 1V,
Musnad Abi Said al-Hudari, n. 11104: 30, n. 11131: 2627, n. 11212: 54,
vol. V, Hadit Zayd b. Argam, n. 19285: 75, al-Tirmidi., al-Gami® al-sahib, vol.
IX, bk. 50 (Kitab al-manaqib), Mandqib ah! bayt al-nabi, bb. 77, n. 3788: 340—
341, n. 7390: 342, al-Nasa’1., al-Sunan al-kubrd, bk. 76 (Kitab al-manaqib), bb.
4, Fada’il “‘Ali, n. 8148, al-Hakim al-Nisabutl., Kitab al-mustadrak ‘ala al-
sahihayn, vol. 111, Part Three, bk. 31 (Kitab ma‘rifat al-sababa), Mandqib ahl
bayt rasil Allah, n. 4774: 173-174, vol. 111, Part Three, bk. 31 (Kitdb ma‘rifat
al-sahaba), Manaqib amir al-muw’minin Al b. Abi Talib, n. 4641: 126-127, al-
Bagdadt., Ta’ri) Bagdad, vol. V11, n. 4551: 442, Ibn ‘Iyad., Iknzal al-mulinm
sharp sahil Muslim, vol. V11, bk. 44 (Kitab fada’il al-sahaba), bb. 4, Min fada’il
Ali b. Abi Talib, nn. 36-37: 416-418, al-Hawarizmi., Magtal al-Husayn,
Part One, ch. 6, Fada’il al-Hasan wa-I-Husayn, n. 47: 156, Ibn Taymiyya.,
Minbag al-sunna al-nabawiyya fi naqd kalam al-shi‘a wa-l-gadariyya, vol. IV: 85,
al-Tibriz1., Mishkat al-masabih, vol. 111, bk. 30 (Kitab al-mandqib), bb. 10
Managib ‘Ali b Abi Talib, n. 6131: 1732, al-Mizzi., Tabdib al-kamal fi asma’
al-rigal, vol. X, n. 2098: 5051, Ibn Katir., a/-Biddaya wa-I-nihdya, vol. V1L, bb.
Fasl fi burag al-nabi: 668, al-Haytami., Magma® al-zawa’id wa-manba® al-fawa’id,
vol. IX, Part Nine, bb. F7 fadl ahl al-bayt: 162-163, al-‘Isami., Simt al-nugim
al-‘awalr, vol. 11, bb. 7, Part Three: 503, al-Sabban., Is%f al-ragibin in the
margins of Nuir al-absar fi manaqib al bayt al-nabi al-nuptar. 143.
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sions of this intersection between Gibril and Muhammad, the food
is cooked by Fatima. Muhammad eats, washes, looks penetratingly
at the members of the family (‘Ali, Fatima, al-Hasan and al-
Husayn), falls into prayer and prostration, weeps, expresses his de-
light in them and then, in answer to Fatima’s puzzlement, explains
the rendezvous with an angel no one else had seen. Amid dire pre-
dictions of al-Husayn’s death, Gibril speaks of the place of his mar-
tyrdom; it is, he says, a land on the bank of the Euphrates, named
Karbala’ “because distress (karb) and tribulation (ba/a’) will increase
on the part of your enemies and the enemies of your descendants,
on that day distress of which will never cease, and the grief of
which will never be extinguished.” The angel goes on to extol the
merits of the place; Karbala’ is, he says, “the purest of the places of
the earth and its sanctity the greatest, and certainly it is part of the
valley (al-batha’) of the Garden.”12

From the time that Fatima conceives her son al-Husayn until
the time of his own death, Muhammad will find himself on numet-
ous occasions accosted by angels, concerned that he know his
grandson’s standing and fate. A number of these, as we shall see,
have as their locus the home of Umm Salama; but they take place
in other situations too. At the very moment of his grandson’s con-
ception, Muhammad is the recipient of grave tidings which he must
pass on to his daughter:

When Fatima became pregnant with al-Husayn, Gibra’ll went
to the Messenger of God and said: “Fatima will give birth to a
boy, whom your community after you will kill.” When Fatima
was pregnant with al-Husayn, she was reluctant in carrying him
and when she gave birth to him, she was reluctant at his birth.
Then Abu ‘Abd Allah said: “Never in the world has a mother
been seen to give birth to a boy with such reluctance, but she
was reluctant after having learned that he will be killed.” He
continued: “And this verse came down about her: «And We

12 Ibn Qulawayh., Kamil al-ziyarat, bb. 88: 447 (although the narrative
is not part of the original text, but an addendum put there by one of the
authot’s students, al-Husayn b. Mugira), al-Maglisi., Bibdr al-anwar, vol.
XLV, bb. 39, n. 30: 181-182.
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have commended unto man kindness toward parents. His mother beareth
bim with reluctance, and bringeth him forth with reluctance, and the bear-
ing of hin and the weaning of him is thirty months».” 3

In a more detailed version of the narrative, Muhammad remon-
strates with Gibril, and Fatima with Muhammad:

Gibr2’ll descended to Muhammad and said to him:
“Muhammad, God extends peace to you and announces to
you a child who will be born of Fatima and whom your com-
munity after you will kill.” He replied: “Gibra’il, peace to my
Lord, I have no need of a child who will be born of Fatima,

1

and whom my community after me will killl” The narrator
went on: Gibra’il ascended: then he descended and said the
same thing to him. He replied: “Gibra’il, peace to my Lord, I
have no need of a child who will be born of Fatima, and whom
my community after me will killl” Gibra’l ascended to heaven:
then he descended and said to him: “Muhammad, your Lord
extends peace to you and announces to you that He is the one
who sets in his descendants the Imamate (édma), the sover-
eignty (waldya) and the testament (wasiyya).” He replied: “I am
satisfied.” Then he sent word to Fatima: “God has announced
to me a child who will born of you, and whom my community
after me will kill.” Fatima sent word back to him: “I have no
need of a child born of me, whom your community after you
will kill.” He sent word to her: “God has placed in his de-
scendants the Imamate, the sovereignty and the testament.”
She sent word back to him: “I am satisfied.” And «[she] beareth

13°Q. 46:15, although only part of the verse is quoted. I have fol-
lowed Pickthall in rendering the verb karaba-yakrabu as ‘reluctance’ alt-
hough in reality it carries a much stronger sense of ‘to loathe’, ‘to hate’ or
‘to feel disgust’. Cf. al-Kulayni., a-Kafi fi Glm al-din, vol. 1, Kitab al-hngga, bb.
Mawlid al-Husayn b. ‘Alz, n. 3: 464, Ibn Qulawayh., Kamil al-ziyarat, bb. 16,
n. 4: 122, Ibn Shahrashab., Manaqib al Abi Talib, vol. IV, bb. F7 imamat Abi
Abd Allah al-Husayn: 57, al-Astarabadi., Ta’wil al-dyat al-zdbira fi fadl al-tra
al-tahira: 563, al-Maglisi., Bipdr al-amwar, vol. XLIII, bb. 11, n. 21: 246, n.
31: 253, vol. XLIV, bb. 30, n. 16: 231, vol. LIII, bb. 29, n. 126: 102, vol.
LXVI, bb. 37: 266.
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bim with reluctance, and bringeth him forth with reluctance, and the bear-
ing of him and the weaning of him is thirty months, till, when be attaineth
Sull strength and reacheth forty years, be saith: My Lord! Arouse me that
I may give thanks for the favour wherewith Thou bast favoured me and
my parents, and that 1 may do right acceptable unto Thee. And be gra-
cious unto me in the matter of my seedy.'*

A third version of the narrative!s expresses a flurry of movement
on the part of Gibril in response to Muhammad’s baulking at the
prospect of a murdered child; the angel ascends swiftly to heaven,
and returns a second time with a comparable announcement. Meet-
ing with the same dissent, Gibril speeds away a second time and
then swoops down a third time with a disclosure akin to the first
two, but now qualified by the decisive concept of waszyya (but not,
as in other versions, waldya ot imama).'s Muhammad finally assents

14.QQ. 46:15, although only part of the verse is quoted. Cf. al-Kulayni.,
al-Kafi fi Gm al-din, vol. 1, Kitab al-hugéa, bb. Mawlid al-Husayn b. ‘Al n. 4:
464, Ibn Qulawayh., Kawil al-ziyarit, bb. 16, n. 6: 123—124, Ibn Babawayh.,
Tlal al-shara’i€ wa-l-abkam, vol. 1, bb. 156, n. 3: 205, Ibn Shahrashub.,
Managib al Abi Talib, vol. IV, bb. F7 imdmat Abi Abd Allah al-Husayn: 62—
63, al-Astarabadt., Ta’wil al-gyat al-zdhira fi fadl al-Gtra al-tahira: 562-563, al-
Maglisi., Bipar al-anwar, vol. XXIII, bb. 15, n. 23: 272, vol. XXV, bb. 9, n.
15: 254, vol. XLIII, bb. 11, n. 20: 245, vol. XLLIV, bb. 30, n. 17: 232.

15 Ibn Qulawayh., Kawil al-ziyardt, bb. 16, n. 5: 122-123, al-Bahrani.,
al-Burban [i tafsir al-qur’an, vol. V, Part Five, sirat al-Ahgaf, n. 9776: 41, al-
Maglist., Bihar al-anwar, vol. XLIV, bb. 30, n. 18: 233, al-Isfahani., ‘Awilim
al-ulim wa-l-ma‘arif al-ahwal min al-aydt wa-l-abbar wa-l-aqwal, vol. XVII, Part
Seventeen, ch. 11, bb. 1, n. 3: 115.

16 Three frustratingly difficult to synopsize technical terms from
Shi‘T theology. Simply put, the term smama signifies the Imamate, that di-
vinely-appointed line of leaders over the House of Islam who succeed
Muhammad in a sort of apostolic succession, but whose legitimacy is re-
jected outside of Shi‘ Islam (and whose number is disputed among the
various groupings within ShiT Islam). According to Haider, the term
waldya makes reference to the bond that Shi‘c Muslims feel with that line
of leaders, while wildya trefers to the leaders’ exercise of authority
(HAIDER N., $/7% Islam: An Introduction, Cambridge University Press,
New York 2014: 32). Finally, wasiyya indicates the ‘bequest’ or ‘testament’
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and takes the news to Fatima, who refuses it on its first telling but
acquiesces the second time at the explanation of wasiyya. This, notes
the text, is the occasion of the revelation of Q. 46: 15.

In recounting Gibsil’s first return to heaven, all the transmit-
ters except for al-Maglisi employ the 8t form verb #nfahada which,
as distinct from the 15 form nabada-yanbadn (meaning simply ‘to
rise’) has a stronger sense of quitting a place, of rising and has-
tening away and, when used of a bird (and so conceivably of an
angel) of spreading the wings and flying.!” Gibril’s second return to
heaven is expressed by all the transmitters with the 7® form verb
in‘araga, with its sense of turning from something, of leaving and
forsaking it.!8 Gibril’s third descent to Muhammad is illustrated
with the verb ingadda, also in 7® form and the verb which al-Maglist
alone uses for the angel’s first ascent to heaven; the word means ‘to
swoop down’, ‘to rush’, ‘to hurl oneself’ or ‘to drop suddenly’.”
The use of these verbs rather than the more usual ones to describe
Gibril’s movements between heaven and earth provides the text
with the sense of an angel hastening, of Gibril’s alertness to a mes-
sage not fully delivered until consent is given to its contents (con-
sonant with sentiments expressed in Q. 5:67: «O Messenger! Marke
known that which hath been revealed unto thee from thy Lord, for if thon do it
not, thon wilt not have conveyed His message»).

There is a further occasion on which Muhammad engages
Gibril in conversation, pleading with him rather than merely re-
sponding to his questions or asking to see some physical evidence
of Karbala’. The encounter in chronicled by Ibn ‘Asakir:

On the authority of Muhammad b. Salih, that the Messenger of
God, when Gibril informed him that his community would kill

to which ‘Alf and his descendants, as Muhammad’s appointed successors,
are the heir.

17 Cf. WEHR H., A Dictionary of Modern Written Arabic, 1980: 117,
LANE E.W., An Arabic-English Lexicon, vol. VIII, 1968: 2860.

18 Cf. WEHR H., A Dictionary of Modern Written Arabic, 1980: 704,
LANE E.V., An Arabic-English Lexicon, vol. V, 1968: 1996.

19 Cf. WEHR H., A Dictionary of Modern Written Arabic, 1980: 902,
LANE E.W., An Arabic-English Lexicon, vol. VII, 1968: 2536.
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Husayn b. Ali, said: “Gibril, can I not countermand it for
him?” He answered: “No, it is a command already written by
God.”?

Ibn Qulawayh transmits a shorter tradition, with scant detail, con-
cerning Fatima’s reaction to her father’s encounter with Gibril; go-
ing to him, she finds his eyes full of tears and upon asking the rea-
son is informed of Gibril’s descent and his dire foretelling of al-
Husayn’s fate. “She became anxious and it was burdensome for
her,” reads the text, “but he informed her of who among her off-
spring would exercise power, and she felt happy and was at
peace.”?!

It is in the house of ‘Alf and Fatima that a significant encoun-
ter takes places, on the occasion of a family meal with food (usually
a plate of traditional soup called jarira) provided by Umm Ayman
or cooked by Fatima herself. It is found twice in al-Maglisi,?? while
in Kamil al-ziyarat it appears as an addendum to the chapter entitled
Karbala® wa ziyarat al-Husayn.? The context is an apologia by the
fourth Imam ‘All b. al-Husayn in favour of visitation of the tombs
of the holy ones (g7ydra). He is relating a story that Umm Ayman
told to Zaynab bt. ‘All. In his Kawil al-ziyarat, Ibn Qulawayh pre-
sents two versions aside from the addendum, both narrated by ‘Al

20 Ibn “Asakir., Tarihp madinat Dimashq, vol. X1V, bb. 1566 (al-Husayn
b. Al b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. ‘Abd al-Manaf):197.

2L Ibn Qulawayh., Kamil al-ziyarat, bb. 16, n. 8: 125, al-Maglisi., Bihar
al-anwar, vol. XLIV, bb. 30, n. 19: 233-234.

22 al-Maglisi., Bipar al-amwar, vol. XXVIII, bb. 2, n. 23: 58-60, vol.
XLV, bb. 39, n. 30: 180-181. Cf. also al-Isfahani., ‘Awalim al-ulin wa-I-
ma‘drif al-ahwal min al-aydt wa-l-abpbar wa-l-aqwial, vol. XVII, Part Seventeen,
ch. 16, bb. 2, n. 2: 363.

23 Ibn Qulawayh., Kawil al-ziyarat, bb. 88: 444—445: “An augmenta-
tion of the text which we have transmitted as we found it,” remarks the
editor. As al-Maglist’s editor notes, this padit was acquired in Egypt (on
the authority of Muzahim b. ‘Abd al-Warit al-Basrl) by al-Husayn b.
Ahmad al-Mugira, the pupil of Ibn Qulawayh, the same who added an
addendum to his teacher’s work containing a jadit about a threefold de-
scent of Gibril. Al-Mugira had attempted to persuade Ibn Qulawayh to
insert it this Jadit into his book, but he would not.
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b. Abi Talib, one going back to the fifth Imam and one to the
fourth. Both take place in the house of ‘All and Fatima, and in
both it is al-Husayn who interrogates his grandfather about his de-
portment. In the following version, Umm Ayman is present and
narrating, at times inserting herself into the text, and it is ‘Alf and
Fatima, rather than the boy al-Husayn, who interrogate
Muhammad:

(Zaynab) said: Umm Ayman told me that the Messenger of
God visited the house of Fatima one day, and she made jarira
for him, while ‘All brought him a plate of dates. Then Umm
Ayman said: I brought them a bowl of milk and butter; the
Messenger of God, ‘Ali, Fatima, al-Hasan and al-Husayn all ate
of the parira. Then the Messenger of God drank, and they all
drank the milk, and the Messenger of God ate and they all ate
of the dates with the butter.

The precursory lines establish the presence of the five core mem-
bers of the People of the House (Muhammad, ‘Ali, Fatima, al-
Hasan and al-Husayn) for an important disclosure, reminiscent of
the crucial ‘tradition of the cloak’ (padit al-kisa’) and the revelation
of Q. 33:33. In some narrations of that jadit, the five core members
are in the house of Umm Salama; Umm Salama narrates the tradi-
tion, but remains carefully differentiated from the five.* Here, the
house is Fatima’s and the narrator is Umm Ayman, who is not a
core member of the family:

After that, the Messenger of God washed his hands with water
poured by ‘Alf; having washed his hands, he wiped his face and
then looked “Ali, Fatima, al-Hasan and al-Husayn with a look

2 Cf. for e.g. Ibn Hanbal., Musnad, vol. 1, Musnad ‘Abd Allah b. al-
Abbas b. ‘Abd al-Muttalib, n. 3062: 708=709, vol. VI, Hadit Watala b. al-
Asqa, n. 16985: 45, vol. X, Hadit Umm Salama, n. 26570: 177, n. 26612:
186-187, n. 26659: 197, n. 26808: 228, al-Tabafi., Gami al-bayan ‘an ta’wil
al-qur’an, vol. XXII, Part Twenty-Two, Swrat al-ahzab, v. 33: 67, Ibn al-
Atit., Usd al-gaba fi ma‘rifat al-sababa, vol. V, bb. Harf al-fa* 521-522, al-
Suyatl., al-Durr al-mantir fi al-tafsir bi-l-ma‘tir, vol. V, Surat al-ahzab, v. 33:
376.
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in which we plainly recognized the joy on his face. He gazed
towards the heavens for a long time, and then turned his face
towards the gibla and extended his hands in supplication. Then
he sunk down, choked with weeping, in prostration, and pro-
longed the sobbing, his voice ringing out and his tears flowing.
He lifted his head and bowed towards the ground, his tears
flowing like pouring rain.

The angel, approaching Muhammad during a post-meal prayer, is
unseen by the others; only in rare cases, such as that of Ibn ‘Abbas,
is the angel’s visitation witnessed by others present at the time:

Fatima, ‘Ali, al-Hasan and al-Husayn grieved, and I grieved
with them, when we saw the Messenger of God, but we were
too afraid to question him until this had lasted for some time.
Then ‘Ali and Fatima said to him: “What is causing you to
weep, Messenger of God? May God not cause your eyes to
weep! But seeing you in this state has wounded our hearts!” He
answered: “My brother, I was so happy with you all” —
Muzahim b. ‘Abd al-Warit said at this point in his jadit. He
said: “My beloved! I was happy with you with a happiness the
likes of which I have never felt before! I looked at you and
praised God for His favour to me through you.”

Umm Ayman’s words “and I grieved with them” once again care-
fully differentiates her from the immediate family. Here, ‘Ali and
Fatima interrogate Muhammad together; in the other two versions,
it is the boy al-Husayn who crawls into his grandfather’s lap and
asks the reason for his tears:

Assuredly I was looking at you and praising God for His fa-
vour to me through you, when Gibril descended to me and
said: “Muhammad! God, Blessed and Most High is acquainted
with what is in your soul and knows your delight in your
brother, your daughter and your grandsons, and has completed
the favour for you and gladdened you with this gift; that He
has put them and their descendants and those who love them
and their sh7‘a with you in the Garden, with no distinction be-
tween you and them. They will live as you live, receive as you
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receive until you are more than satisfied.?> In the world they
will be dealt much tribulation, with adversities afflicted upon
them at the hands of a people who arrogate to themselves your
faith community (milla) and pretend that they are of your
community (#mma), although removed from God and from
you. Beaten and killed, the places where they are killed will be
scattered, their graves remote, a favour from God for them
and for you in them. Praise God, great and powerful for His
choice and be satisfied with His divine decree!” I praised God
and consented to His divine decree in what He had chosen for
them. Then Gibra’1l said: “Muhammad! Your brother will be
oppressed after you, defeated by your community, worn out by
your enemies and them murdered after you, killed by the most
evil of creatures and of the universe and the most wretched of
creation, like the slaughtering of the camel,?¢ in a land to which
he will emigrate and which will be the place in which his shi‘a
and the shi‘a of his offspring is planted and in which, in every
case, their tribulation will increase and their afflictions become
greater.”

At this point, with a sweep of the hand, the angel turns his atten-
tion upon al-Husayn:

And this grandson of yours — with his hand he gestured at al-
Husayn — will be killed among a band of your descendants, of
the people of your house and of the best of your community
on the bank of the Euphrates, in a land called Karbala’, be-
cause distress (karb) and tribulation (ba/a’) will increase on the

% al-Maglisi, Bibar al-anwar, vol. XXVIII, bb. 2, n. 23: 58-60, vol.
XLV, bb. 39, n. 30: 180181, al-Isfahant., “Awdlim al-ulim wa-l-ma‘arif al-
abwal min al-aydt wa-l-abbar wa-l-aqwal, vol. XVII, Part Seventeen, ch. 16, bb.
2, 0. 2: 363. In Kamil al-ziyarat, it appears as an appendix to bb. 88 (Karba-
1@’ wa iydrat al-Husayn).

26 It was to the avaricious and irreligious people of Tamad that God
sent the prophet Salih. These demanded a sign, to which God responded
with a special camel, and which the people, led by nine especially wicked
men, hamstrung and killed, suffering severe consequences for their action.

Cf. Q. 7:73-78, Q. 27:45-51, Q. 11:64—65.
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part of your enemies and the enemies of your descendants on
the day whose distress will never cease and whose gtief will
never be extinguished. It is the purest of the places of the earth
and its sanctity the greatest, and certainly it is part of the valley
(al-batha®) of the Garden.

In the other two versions, narrated by ‘Al b. Abi Talib, it is the
young boy al-Husayn who plays a central part and, since the text is
a justification of the future visits to the martyrs’ tombs, these zzyarar
predominate the narrative:?’

On the authority of Aba Ga‘far, who said: The Commander of
the Faithful said: The Messenger of God visited us and Umm
Ayman had presented us with milk, butter and dates. We of-
fered some of it and he ate. Then he went to the corner of the
house and prayed some raka‘dt; when he was in the last of his
prostrations he wept bitterly, but not one of us questioned
him, for the sake of deference and awe of him. Then al-
Husayn crawled onto his lap and said to him: “Father, you
came to our house, and nothing pleased us as much as your
coming; then you wept in a manner that distressed us! What is
making you weep?” He replied: “My son, Gibra’ll came to me
just now and informed me that you will all be killed, and that
the places where you are killed will be scattered.” He answered:
“Father, what is there for whoever visits our graves, scattered
as they are?” He replied: “My son, for those groups from my
community who visit you and thereby seek blessing, it is meet
that I come to them on the Day of Resurrection and save them
from the horrors of the Hour, from their sins, and God will
settle them in the Garden.”?8

In the second, the text follows the previous one, but with a slightly
expanded ending as Muhammad addresses al-Husayn:

27 Ibn Qulawayh., Kamil al-ziyarat, bb. 16, nn. 9, 10: 125-127, al-
Maglisi., Bipar al-anwar, vol. XLIV, bb. 30, nn. 20, 21: 234-235.

28 Ibn Qulawayh., Kamil al-ziyarat, bb. 16, n. 9: 125-126, al-Maglist.,
Bihar al-anwar, vol. XLIV, bb. 30, n. 20: 234.
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“My son, I looked at you all today and I was more delighted
with you than I have ever been before. Then Gibra’l descend-
ed to me and informed me that you would all be killed and that
the places where you are killed will be scattered. I gave praise
to God for that and asked of Him the best for you!” He said:
“My father, who will visit our graves and be mindful of them,
scattered as they are?” He replied: “Groups from my commu-
nity will desire, by that means, my charity and my kinship. I
will be mindful of them in the place of standing, take them by
their shoulders and save them from its horrors and adversi-

2

ties.

Shayh al-Mufid relates the same incident, greatly reduced in detail
and with no reference to any angelic visit. Muhammad is sitting one
day with ‘Alf, Fatima, al-Hasan and al-Husayn, and begins talking
to them about their deaths and their graves being isolated from one
another. He in turn is interrogated by al-Husayn about the manner
of their death, and upon hearing that they will be unjustly killed,
asks the identity of the killers. “The most malicious of the people,”
replies Muhammad and then assures him, in answer to a further
question, that their graves will be visited by a group (#z’%fa) of his
community, secking the Prophet’s charity (birs) and kinship (si/a).
On the Day of Resurrection, he would take them by the arms and
save them from the terrors of that day.?

Ibn Qulawayh traces a further incident in the house back to
Ga‘far al-Sadiq:

While the Messenger of God was in the house of Fatima, with
al-Husayn on his lap, he began to weep and fell to the ground
prostrating. Then he said: “Fatimal Daughter of Muhammad!
The Most High, the Highest appeared to me in your house in
this hour in a most beautiful form* and most goodly appeat-

2 al-Mufid., alIrshad fi ma‘rifat hugag Allah ‘ald al-%bad, vol. 11, bb.
Tarih al-Imam al-Husayn: 131.

%0 For a Sunni discussion of Muhammad seeing God in ‘a most
beautiful form’ (f absan sira) during his ‘night journey’, cf. Ibn Kaftir.,
Tafsir al-qur’an al-‘azim, vol. V1, siarat Sad, vv. 65-70: 84, sirat al-Nagm, vv.
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ance, and said to me: Muhammad! Do you love al-Husayn? 1
replied: Yes! The consolation of my eye, my sweet basil,?! the
fruit of my heart and the skin between my eyes! Then he said
to me: Muhammad — and he laid his hand on al-Husayn’s head
— blessed from birth, upon him My blessings, My benedictions,
My mercy, My satisfaction! My curse, My displeasure, My tor-
ture, My ignominy and My punishment on whoever killed him,
was hostile to him, made an enemy of him, fought him. For he
is the master of the martyrs, among the first and the last in the
world and the Hereafter, and master, among all the creatures,
of the youths among the inhabitants of the Garden. His father
is better than him and excellent. Convey peace to him and an-
nounce to him that he is the banner of guidance, the light-
house of My holy ones, mindful of Me, My witness over My
creation, the treasurer of My knowledge and My proof over
the inhabitants of the heavens and the earths and the two
communities3? of ginn and mankind.”33

As already noted, only on rare occasions in the Jewish and Chris-
tian Scriptures is God Himself held to appear in a dream; in the
Book of Genesis, He is said to have appeared to King Abimelech
(Gen. 20:3), to Jacob (Gen. 28:13), and to Laban (Gen. 31:24),
while the First Book of Kings records an appearance to Solomon
(1 Kgs. 3:5). More commonly, He communicates through an angel.
In Gen. 31:11, for example, the same Jacob who had seen God in a

5-18: 448449, al-Suyutl., al-Durr al-mantir i al-tafsir bi-l-ma‘tar, vol. V,
sirat Sad, vv. 67-70: 596597, vol. VI, sirat al-Nagn, vv. 5-18: 159.

31 Muhammad’s daughter Fatima is named ‘the sweet basil of the
Prophet’ (raybanat al-nabi), and also ‘the mother of the two sweet basils’
(wmm  al-rayhanatayn), pet names given to al-Hasan and al-Husayn. Cf.
CLOHESSY C., Fatima, Daughter of Mubammad, 2018: 298, 300.

% Lane notes that faqalayn tefers to the ginn and mankind, two com-
munities which, by their acumen, excel all other animate beings. Cf.
LANE E.., An Arabic-English Lexicon, vol. 1, 1968: 344.

3 Ibn Qulawayh., Kamil al-ziyardt, bb. 21, n. 1: 141-142, bb. 22, n. 6:
147-148, al-Maglisi., Bipdr al-anwar, vol. XLIV, bb. 30, n. 29: 238, al-
Istahani., Awdlim al-uliim wa-l-ma‘arif al-abwal min al-ayat wa-l-apbar wa-I-
aqwal, vol. XVII, Part Seventeen, ch. 11, bb. 7, n. 2: 132.



54 ANGELS HASTENING

dream three chapters earlier, is now said to see God’s angel. In Is-
lam, the prevailing opinion among the textual editors is that this
‘most beautiful form’ spoken of by Muhammad is in fact Gibril, the
same who, notes the Qur’an with physiological precision, had as-
sumed for Maryam the likeness of a ‘perfect man’ (Q. 19:17). “That
is, God’s messenger Gibril,” notes the editor of Kanzil al-ziyarat, “or
some sort of apparition.” In his al-Gami® al-sapip, al-Tirmidi has two
abadit in which Muhammad claims to have seen his Lord in the
‘most beautiful form’3 in the same work, al-Tirmidi carries a
strongly worded jadit from ‘A’isha denying that Muhammad ever
actually saw God, and insisting that what he saw was Gibril. In
spite of those apadit texts that tell of God appearing to Muhammad
in the ‘most beautiful form’ and even those that suggest
Muhammad felt the coldness of God’s hand on his back,3” the nat-
ratives that speak of Gibril (rather than God) appearing to
Muhammad in the ‘most beautiful form’8 as well as the Islamic

3 Al-Tirmidi., al-Gami® al-sabih, vol. 1, bk. 44 (Abwab tasfir al-qur’an),
bb. 38, nn. 3233, 3234, 3235: 540-540.

% Op. cit., bb. 6, n. 3068: 378-379.

36 al-Daylami., A %m al-din fi sifat al-muw’minin: 146, al-Mazandarani.,
Sharb usil al-Kafz, vol. 11: 453,

37 al-Qummi., Tafsir, vol. 11, sirat Sad: 244, al-Qadi al-Nu‘man., Sharh
al-apbar [ fad@’il al-a’imma al-athar, vol. 1, Part Four, n. 241: 398, Ibn al-
Hadid., Sharh nabg al-balaga, vol. 111, bb. 49: 226, al-Mazandarani., Sharh
usnl al-Kafz, vol. 11: 453, al-Fayd al-Kashani., Tafsir al-safr, vol. IV, sirat Sad:
309, al-Bahrani., al-Burban fi tafsir al-qur’an, vol. IV, sirat Sad, n. 9135: 682,
al-Maglisi., Bipar al-anwar, vol. X111, bb. 16, n. 10: 402, vol. XVIII, bb. 3, n.
79: 373, al-Madani., Riyad al-silikin fi sharl sabifa sayyid al-saggidin, vol. I:
162, al-Huwayz., Tafsir nir al-faqalayn, vol. 1V, sirat Sad, n. 84: 470,
Muhammad Rida al-Tast., Kanzg al-daqa’iq wa babr al-gara’ib fi tafsir al-qur’an,
vol. X1, sarat Sad: 263, al-Musawl., Minhdg al-bari‘a fi sharh nahg al-balia,
vol. X1III: 416.

8 al-Daylami., A%m al-din [ sifat al-muw’minin: 277, al-Bahrani., al-
Burban fi tafsir al-qur’an, vol. V, Part Five, sarat al-‘Alag, n. 11752: 697,
Hibat al-abrar fi abwal Mubammad wa ali-hi al-athar, vol 1, bb. 7, n. 2: 68, al-
Maglist., Bibar al-anwar, vol. LXXVIII, bb. 1, n. 52: 194, vol. LXXXIX, bb.
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theological stress on God’s transcendence, must persuade us that
this beautiful form is in fact angelic.

Although, as we shall see, the house of Umm Salama becomes
the locus for angelic encounters, a selection of narratives contain-
ing, even in rudimentary form, many of the elements which be-
come the markers for these meetings, record Muhammad’s en-
gagements with Gibril in other places. Furthermore, the angel in
question is not always Gibril — in the following narrative, not only
is the angelic visitor not the usual Gibsil, but the red dust is de-
scribed by its odour, a rare addition to the story:

On the authority of Anas b. Malik, that one of the greatest of
the angels sought permission of his Lord, powerful and great,
to visit the Prophet and He gave him permission. While he was
with him, al-Husayn came in to him. The Prophet kissed him
and made him sit on his lap. The angel said to him: “Do you
love him?” He replied: “Certainly! And with an intense love!
He is my son!” He went on: “Your community will kill him!”
He answered: “My community will kill my son?” The angel
said: “Yes, and if you wish I can show you some of the dust
upon which he will be killed.” “Yes,” he said: So he showed
him red dust, pleasant of smell, and said: “When this dust be-
comes fresh blood, it is a sign that this son of yours has been
killed.” Salim b. Abi al-Ga‘d said: I was informed that the an-
gel was Mika’1l. %

124, n. 23: 354 (in which Gibril appears to Muhammad “in the most beau-
tiful form’, laughing’ [dabig] and ‘rejoicing’ [mustabshir]).

¥ al-Tuasl., al-Amadl; fi-l-hadit, maglis 11, n. 86—639: 315, al-Maglisi.,
Bipar al-anwar, vol. XILIV, bb. 30, n. 10: 228-229, al-Isfahani., ‘Awalim al-
uliim wa-l-ma‘arif al-abwal min al-dgyat wa-l-abbar wa-l-aqwal, vol. XVII, Part
Seventeen, ch. 11, bb. 6, n. 3: 125. In one badiz, al-Tasi names Gibril as the
angel asking permission to visit (al-TGsL., al-Amali fi-I-badit, maglis 11, n.
85-638: 314), while in another he names the visitor as ‘one of the loftiest
of the angels’ (bb. 11, n. 86—639: 314). He ends the jadit by noting Salim
b. al-Ga‘d’s declaration that this angel was, in fact, Mika’1l.
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In an uncommon and lengthy Jadit, which introduces a number of
novel characteristics, al-Maglisi proposes another unnamed angelic
visitor:

It is also reported in some reports that one of the angels of the
highest level of heaven*’ ardently desired to see the Prophet,
and sought permission from his Lord to descend to earth to
visit him. This angel had never before descended to earth since
it was created;*! and when he wanted to descend, God Most
High inspired him saying: “Angel! Inform Muhammad that a
man from his community named Yazid will kill his young
one,* the pure son of the one who is pure like Maryam bt.
‘Imran.” The angel said: “I descended to the earth, glad to see
your Prophet Muhammad; but how to inform him of this

40 Iblis himself had been one of the angels of alsafih al-al, the
‘highest level of heaven’ (cf. al-Bahrani., al-Burban fi tafsir al-qur’an, vol. 111,
sirat al-Higr, n. 5843: 3459), which is defined as ‘the heaven of the heav-
ens’ (Ibn Manzar., Lisan al-‘arab, vol. 11: 516, al-Zabidi., Tag al-‘aris min
Gawahir al-qamis, vol. IV: 122).

4 In al-Tirmidi, for example, there is a hadit of an angel, who has
‘never descended before’, seeking permission from God to announce to
Muhammad that Fatima is the leader of the women of Paradise, and that
al-Hasan and al-Husayn are the leaders of the youths of among the inhab-
itants of the Garden. It is, as already noted, a useful literary device for
separating divine revelation brought by Gibril, from other heavenly angel-
ic messages. Cf. for e.g. Ibn Hanbal., Musnad, vol. 11 (Musnad “Unsar b. al-
Hattab): 231, vol. VI (Hadit Umm Salama): 296, Muslim., Sahip, vol. 11, bk.
3 (Kitab fada’il al-qur’an), bb. 43, n. [1877] 254 — (806): 325-326, al-
Titmidi., a/-Gami¢ al-sahib, vol. VI, bk. 46 (Kitab al-manaqib), bb. 30, n.
3781: 432-3. Cf. also al-Hakim al-Nisabuti., Kizab al-mustadrak ‘ala al-
sabihayn, vol. 111, bk. 31 (Kitdb ma‘rifat al-sahaba), nn. 4784, 4785: 177.

4 Lane holds that the primary signification of far} is the young of a
bird or of an egg-laying creature, and sometimes the young of any animal.
Cf. LANE E.W., An Arabic-English Lexicon, vol. VI, 1968: 2362. Steingass
adds a young ‘plant’ or ‘shoot’. STEINGASS F., Learner’s Arabic English
Dictionary, 1993: 782. The text places ultimate responsibility for al-
Husayn’s death upon Yazid b. Mu‘awiya, rather than whoever it was who
actually struck the death-blow.
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shameful news? I felt ashamed in front of him that he be dis-
tressed by the killing of his son. Would that I had not descend-
ed to the earth!” The narrator continued: Then, from above his
head, the angel was summoned to do what he had been or-
dered. The angel went in to the Messenger of God, spread his
wings in front of him, and said: “Messenger of God! Know
that I sought permission from my Lord to descend to the
earth, yearning to see you and visit you. Would that my Lord
had broken my wings** and I had not come to you with this

4 The theme of angels with broken wings evokes the memory of a
narrative around the conception and birth of al-Husayn, about an angel
named Futrus or, in one account by al-Maglisi, Salsa’il (al-Maglisi., Bibar
al-anwar, vol. XLIII, bb. 11, n. 47: 258-259). God orders Gibtil to descend
with a crowd of angels in congratulations at al-Husayn’s birth. They pass
an island on which dwells Futrus, banished there with broken wings for
having delayed to obey God. Futrus begs Gibril to carry him with them in
the hope of Muhammad’s intercession. Muhammad subsequently com-
mands that Futrus should rub against the cradle of al-Husayn, and at once
God restores his wings (cf. among others al-Tabatl., Dala’il al-imama: 79,
Bisharat al-mustafa: 219, al-Saffar al-Qummi., Basd’ir al-daragat fi “ulsim al
Mubammad, vol. 1, bb. 6, n. 7: 68, al-Mas‘adL., Ithdt al-wasiyya: 164, Ibn
Qulawayh., Kamil al-ziyarat, bb. 20, n. 1: 140-141, Ibn Babawayh., Kitib al-
amadli fi al-ahadit wa-l-apbar, 0. 8: 137138, al-Tusl., Misbd) al-mutahagéid, vol.
II: 827, Ibn “All al-Fattal., Rawdat al-waigin wa-tabsirat al-mutta‘izin, vol. 1:
155, al-Rawandi, al-Hard’id wa-l-gara’ih fi-l-muizat, vol. 1. 252, Ibn
Shahrashab., Managib al Abi Talib, vol. IV, bb. Fi imdmat Abi Abd Allih
al-Husayn: 63, al-Shami., a/-Durr al-nagim fi mandqib al-a’imma al-lahabin, bb.
5, F7 dikr al-Husayn b. “Alr: 568, Ibn T2°us., Kitab al-igbal bi-l-a‘mal al-hasana:
698, al-Hillt al-‘Allama., Itbat al-hudat bi-l-nusis wa-l-mu Gizat, vol. IV, bb. 15,
n. 30: 45, al-Bayyadi., a/-Sirat al-mustagim ila mustabaqq al-taqdim fi al-imdma,
vol. II, n. 5: 179 (not in the context of al-Husayn’s birth), al-Kaf‘ami.,
Kitab al-misbah: 543, al-Balad al-amin: 185, al-Bahrani., Madinat al-ma‘agiz fi
mngizat al-a’imma al-athar, vol. 111, n. 8/955: 437-438, al-Maglisi., Rawdat
al-muttagin fi sharh man la yahdurn-hu al-fagib, vol. IV, Part Fourteen: 33,
Bipar al-anwar, vol. XXVI, bb. 8, n. 10: 340, vol. XLIII, bb. 11, n. 18: 243,
n. 27: 250, vol. XLIV, bb. 25, n. 7: 182, vol. L, bb. 3, n. 47: 66, vol.
XCVIIL, bb. 32, n. 9: 367, al-Isfahant., “Awalim al-ulim wa-l-ma‘arif al-ahwal
min al-ayat wa-l-apbar wa-l-agwal, vol. XVIIL, ch. 11, bb. 6, n. 9: 128, al-
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news; but the discharge of the command of my Lord, powerful
and great, is necessary. Know, Muhammad, that a man from
your community whose name is Yazid, may God increase for
him malediction in this world and punishment in the next, will
kill your young one, the pure son of the one who is pure. His
killer will be little blessed in the wotld after him; God will seize
him in retaliation for him, for the wickedness of his action, and
he will be eternally in the Fire.” The Prophet wept bitterly and
said: “Angel, will a community prosper by the killing of my
son, the young one of my daughter?”# He replied: “No,
Muhammad, instead, God will reproach them for the disparity
of their hearts and their tongues in the house of this world;
and there will be painful punishment for them in the Hereaf-
ter.”#

Most of these encounters are taken up and developed into a theme
woven around the presence of Umm Salama and the arrival of the
boy al-Husayn at her house to visit his grandfather; outside of that
context, the pattern rarely varies.* Gibril arrives and informs
Muhammad that after him, his community would kill his grandson;
in some narratives the meeting takes place around the time of al-

Gaza’id., Riyad al-abrar fi manaqib al-a’imma al-athar, vol. 1, Part One: 154,
al-Tabarsi., Mustadrak al-wasa’il wa mustanbit al-masa’il, vol. XV1, bb. 42, n.
7:17-19, n. 9: 19). Cf. CLOHESSY C., Fatima, Danghter of Mubammad, 274
ed., Gorgias Press, New Jersey 2018: 148—149.

# In al-Musawl’s transmission, Muhammad asks this question of
Gibril, when he comes to Muhammad bringing consolation and some of
the dust of Karbala’ (cf. al-Musawl., Taskyat al-magilis wa zinat al-magalis,
vol. 11, Part Three, maglis 4: 111).

4 al-Musawl., Tasliyat al-mugalis wa zinat al-magalis, vol. 11, Part Two,
maglis 5: 113, al-Bahrani., Madinat al-ma‘agiz; fi mu'Gizat al-a’imma al-athar,
vol. ITL, n. 10/957, al-Maglisi., Bibar al-amwar, vol. XLV, bb. 46, n. 14: 314—
315, al-Isfahant., Awadlim al-uliim wa-l-ma‘arif al-abwal min al-ayat wa-l-apbar
wa-l-aqwil, vol. XVII, Part Seventeen, ch. 21, bb. 2, n. 6: 599.

4 Cf. for e.g. Ibn Qulawayh., Kamil al-ziyarat, bb. 17, n. 1: 127-128,
n. 6: 130-131, n. 7: 131, n. 8: 131-132, al-Maglisi., Bibar al-anwar, vol.
XLIV, bb. 30, n. 9: 228, n. 22: 235, nn. 26-27: 236, n. 28: 237.
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Husayn’s birth,* while in others, al-Husayn is present and Gibril
probes Muhammad about his love for the boy. Muhammad is tor-
mented by what he is hearing: “Will a nation that killed my young
one prosper?”’# he asks, and another text relates that he “took ‘Alf
by the hand and withdrew with him for a substantial part of the day
and they were overcome with tears,” with Gibril exhorting them to
patience.* Gibril offers to show him dust from the land in which
al-Husayn would fall. In the hands of Muhammad that dust, occa-
sionally described by its musky fragrance, takes on all the attrib-
utes of a relic; Gibril causes the distance between Muhammad’s
seat and Karbala’ to sink down until the two parts meet (here,
Ga‘far al-Sadiq illustrates the joining of the two by bringing togeth-
er his two index fingers) and with his wings grasps some of the
dust and gives it to Muhammad. “The Messenger of God said:
Dust, blessed are you and blessed whoever is killed in you!”5!

Other members of the household of the Prophet also dream
dreams. Sometime in the summer of 37/657, near the city of Nine-

47 Ibn Qulawayh., Kamil al-ziyarat, bb. 17, n. 6: 130—131, al-Maglist.,
Bihar al-anwar, vol. XLIV, bb. 30, n. 26: 236, al-Isfahani., Awalim al-‘ulim
wa-l-ma‘arif al-abwal min al-dyat wa-l-apbar wa-I-aqwal, vol. XVII, Part Seven-
teen, ch. 11, bb. 6, n. 15: 131.

48 Ibn Qulawayh., Kamil al-ziyarat, bb. 17, n. 7: 131 (the author notes
that he may have said “the young one of my daughter”).

4 Op. cit., bb. 16, n. 1: 121, al-Maglisi., Bzbar al-anwar, vol. XLIII, bb.
30, n. 15: 231.

S0 Ibn Qulawayh., Kawil al-ziyarat, bb. 17, n. 1: 127-128, al-Maglisi.,
Bibar al-anwar, vol. XLIII, bb. 30, n. 22: 235, al-Isfahani., Awalim al-‘ulim
wa-l-ma‘arif al-abwal min al-dyat wa-l-apbar wa-I-agwal, vol. XVII, Part Seven-
teen, ch. 11, bb. 6, n. 1: 124, al-Gaz@’iri., Riyad al-abrar fi manaqib al-a’imma
al-athar, vol. 1, Part One: 171 (where it is the angel rather than the dust
exuding an odour of musk).

S Ibn Qulawayh., Kamil al-zéyarat, bb. 17, n. 1: 127-128, n. 5: 129—
130, al-Tusl., al-Amali fi-l-hadit, maglis 11, n. 85-638: 314, al-Tabatf’s
Bisharat al-mustafa, Part Seven: 214, al-Fayd al-Kashani., Nawadir al-abar, n.
17: 161, al-Maglisi., Bibar al-anwar, vol. XLIV, bb. 30, n. 9: 228, n. 22: 235,
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veh, writes Ibn Hanbal in his Musnad, a servant traveling to Siffin2
with the retinue of ‘Al b. Abi Talib is puzzled to hear ‘Alf crying
out: “Patience, Abu ‘Abd Allah! Patience, Abu ‘Abd Allah, on the
bank of the Euphrates!” The servant wonders who Abu ‘Abd Allah
might be, and ‘Alf takes up the story:

I came to see the Messenger of God and his eyes were over-
flowing with tears. I said: “Prophet of God, did someone make
you angry? What is the matter with your eyes that they over-
flow with tears?” He replied: “No, Gibril just ascended from
me, having told me that al-Husayn would be killed on the bank
of the Euphrates. And he also said: Would you like me to let
you savour the smell of its earth?”” The narrator continued: “I
said: Yes! He stretched out his hand and seized a handful and
gave it to me, and I cannot stop my eyes from shedding
tears.”>?

52 The inconclusive battle of Siffin (37/657), fought by ‘All against
Mu‘awiya’s army on the banks of the Euphrates, was less of battle in the
classical sense and more a series of minor and not particularly earnest
skirmishes over a period of three days. Part of the problem was that there
were members of the same tribe and even the same family on opposing
sides, and the dismay at spilling the blood of a fellow Muslim remained a
strong deterrent.

5 Ibn Abi Shayba., a/-Musannaf, vol. X111, Kitab alfitan, bb. 1, n.
38383: 294, Ibn Hanbal., Musnad, vol. 1, Musnad “Alr b. Abi Talib: 85, Ibn
Abi “Asim., al-Ahad wa-l-matini, vol. 1, bb. 36 (Min dikri al-Husayn b. ‘Al),
n. 427: 308, al-Bazzar., Kashf al-astar, vol. 111, bb. Mandqib al-Husayn, n.
2641: 231-232, al-Agurti., Kitdb al-shari‘a, vol. 111, bb. Ipbar al-nabi bi-gatli
al-Husayn, n. (1109) 1725: 320-321, al-Tabarani., al-MuGam al-kabir, vol.
111, n. 2811: 105, al-Shagari., Tartib al-amali al-pamisiyya, vol. 1, bb. Fi fadl al-
Husayn b. ‘Al, n. 771: 210, Ibn “Asakir., Tarih madinat Dimashq, vol. X1V,
bb. 1566 (al-Husayn b. ‘Al b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. Abd
al-Manaf):187-189, Ibn al-Atir, Usd al-gdaba fi ma‘rifat al-sahiba, vol. 11, bb.
1173 (al-Husayn b. ‘Alk), n. 331: 24, Sibt al-Gawzi., Tadkirat al-pawiss al-
umma bi-dikr hasa’is al-a’imma, bb. Dikr magtali-hi: 250, Ibn al-‘Adim.,
Bugyat al-talab f7 tarih halab, Part Six: 2596, al-Tabartl., Dapd’ir al-‘ugba, bb. 9:
252-253, al-Mizzi., Tabdib al-kamal fi asma’ al-rigal, vol. V1, n. 1323 (al-
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Ibn Abi Shayba’s editor denounced the chain of transmission as
‘extremely weak’ and Ibn Hanbal too expressed doubts, thereby
casting aspersions on the whole narrative; al-Bazzar would also
transmit it,> as would the eminent Hanball mupaddit Sulayman b.
Ahmad al-Tabarani half a century later in his massive compilation
al-Mu‘Gam al-kabir. Historian Ibn ‘Asakir included the story a num-
ber of times in his Tari)) madinat Dimashq, with only slight variants,
and specified the imprecise location — the bank of the Euphrates —
as the narrative progressed:

Hammad b. Zayd, on the authority of Gumhan, that Gibril
came to the Prophet with some of the dust of the town in
which al-Husayn would be killed. It was said that its name is
Karbala’, and the Messenger of God said: Distress (karb) and
tribulation (bala’).>

These words would be remembered in the future by al-Husayn
himself. Writes al-Tabarant:

When al-Husayn b. ‘Alf was surrounded on all sides, he asked:
What is the name of this land? He replied: Karbala’. The narra-

Husayn b. ‘Ali b. Abi Talib): 407, al-Dahabi., Siyar alim al-nubala’, vol. 111,
n. 48 (al-Husayn al-Shahid Abi Abd Allah b. ‘Ali b. Abi Talib): 288 (who
transmits it from Ibn Hanbal and declares it ‘obscure’), Tari al-iskam, vol.
V: 66, Ibn Katir., a/-Bidaya wa-l-nibdya, vol. X1, bb. al-Ipbar bi-magtal al-
Husayn b. Al 571-2, al-Haytami., Magma® al-zawa’id wa-manba“ al-fawa’id,
vol. IX, bk. 37 (Kitab al-manaqib), bb. 95 (Mandgib al-Husayn b. ‘Al), n.
15112: 217-218, al-‘Asqalani., Tabdib al-tabdib, vol. 11, bb. al-Ha’, n. 615:
347, al-Isaba fi tamyiz al-sahdba, vol. 11, n. 1729 (al-Husayn): 71, al-Suyuti., a/-
Hasa’is al-kubra, vol. 11: 451-452, al-Maglisi., Bibar al-anwar, vol. XLIV, bb.
30, n. 46: 246-248 (and who adds: “The name of the land is Karbala’”),
al-Muttaqt al-Hindi., Kang al-ummal i sunan al-aqwal wa-l-af<dl, vol. XIII, n.
37663: 655.

5 al-Bazzar., Musnad, vol. 111, Musnad Al b. Abi Talib, n. 884: 101.

5 The editor notes that in Siyar a%m al-nubala’ the name occurs as
Said b. Gumhan’ (al-Dahabi., Siyar alam al-nubala’; vol. 111, n. 48 (al-
Husayn al-Shabid Abi ‘Abd Allah b. Al b. Abi Talib): 290).

5 Ibn “Asakir., Tarih madinat Dimashq, vol. XIV, bb. 1566 (al-Husayn
b. ‘Ali b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. ‘Abd al-Manajf): 197, 220.
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tor continued: He answered: The Prophet has spoken the
truth, that it is a land of distress and tribulation.>’

Led by Ibn Babawayh, the Shi transmitters carry a story, on the
authority of Ibn ‘Abbas, in which the content of the dream chang-
es. Standing on the banks of the Euphrates on the way to Siffin,
‘Alf addresses the man who will come to be known as the ‘scholar’
of the nation and its ‘ocean of knowledge’

“Ibn ‘Abbas, do you know this place?” I said to him: “Com-
mander of the Faithful, I do not know it!” He replied: “If you
knew it as I know it, you would not be able to pass by it with-
out weeping as I weep!” Ibn ‘Abbas continued: He wept at
length, until his beard was wet and the tears flowed onto his
chest, and we wept together. Then he said: “Alas! Alas! What
have I to do with the family of Abua Sufyan? What have I to do
with the family of war, the party of Satan and the friends of
unbelief? Patience, Abu ‘Abd Allah! Your father suffered the
same as you are suffering because of them.” Then he called for
water, performed the ablution for the prayer and prayed as
God willed that he pray. After that, he spoke in a manner simi-
lar to his first speech, except that he dozed for an hour at the
end of his prayer and his words. Then he awoke and said: “Ibn
‘Abbas!” I replied: “I am here!” He said: “Should I tell you
what I saw in my dream just now while I slept?” I answered:
“Your eyes slept and you saw what is good, Commander of the
Faithful” He went on: “I saw as if I was in the presence of
men who had descended from heaven with white flags and
girded with their swords, all shining white. They had proceed-
ed around this earth a step, when I saw these palm trees strike
the earth with their branches, surging with fresh blood. Then it

57 al-Tabarani., al-MuGam al-kabir, vol. 111, n. 2812: 106, n. 2819: 108.
Cf. also Ibn Abi ‘Asim., a/-Apdd wa-l-matini, vol. 1, bb. 36 (Min dikri al-
Husayn b. “Al), n. 424: 307, al-Agurri., Kitdb al-sharia, vol. 111, bb. Ipbar al-
nabi bi-qatli al-Husayn, n. (1108) 1724: 320, al-Tabatl., Dapa’ir al-‘ugba, bb.
9: 255, al-Haytami., Magma® al-zawa’id wa-manba‘ al-fawa’id, vol. IX, bk. 37
(Kitdb al-managib), bb. 95 (Mandqib al-Husayn b. ‘Ak), n. 15117: 219, n.
15133: 224.
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was as if I were with al-Husayn, my child,’® my young one, my
embryo, my purest and choicest part; he was submerged in it
and appealing for help, but he was not relieved. It was as
though the men in white had descended from heaven, calling
out to him and saying: Patience, family of the Messenger! You
will be killed at the hands of the of the most evil of people, but
this is the Garden, Aba ‘Abd Allah, yearning for you! Then
they consoled me, saying: Abu al-Hasan, rejoice! God will con-
sole® you the day the people will be raised before the Lord of
the worlds. Then I awoke in this state.” ¢!

In another dream, transmitted by Ibn Shahrashub, ‘All catches a
glimpse of the things that lie ahead for the family of Muhammad:

The Commander of the Faithful saw in a dream a speaker who
said: “Whenever the heart recalls the Prophet’s band, the
women’s captivity, the dishonouring of the veil, the slaughter
of the youth, the killing of the one entrusted, the killing of

58 According to Lane, the word saj/ refers to “an infant that is an ob-
ject of love to his parents”, with the connotation of a newly-born kid or
lamb. Cf. LANE E.\., An Arabic-English Lexicon, vol. IV, 1968: 1325.

¥ Cf. Q. 22:5 and Q. 23:14. Pickthall, and numerous other English
interpreters of the Qur’an, translate the word mudga as Tump of flesh’.

%0 Lit. ‘gladden’ or ‘console’ or ‘cool’ ‘the eye’. Cf. Q. 19:26, Q.
20:40, Q. 28:9, 13.

ol Ibn Babawayh., Kitib al-amaili fi-I-abadit wa-l-apbar, maglis 87, n. 5:
597, Ikmal (kamadl) al-din wa-itmam (tamam) al-ni‘ma fi ithat al-gayba wa-kashf
al-hayra, vol. 11, bb. 48, n. 1: 533, al-Rawandi., a/-Hara’ig wa-l-gara’ih fi-I-
mu'gizat, vol. 111, Part Three, bb. 20, fas/ 56: 1145, al-Shami., a/i-Durr al-
nagim fi manaqib al-a’imma al-lababim, bb. 5, Fi dikr al-Husayn b. ‘Ali: 538, al-
Hillt al-‘Allama., Itbat al-hudadt bi-l-nusis wa-l-mugizat, vol. 111, bb. 12, Part
Five, n. 33: 443, al-Bahrani., Madinat al-ma‘agiz, fi mu¢izat al-a’imma al-athar,
vol. II, Part Two, n. 472: 166, vol. IV, Part Four, n. 273/1220: 197, al-
Maglist., Bipar al-anwar, vol. XLIV, bb. 31, n. 2: 252-244, al-Isfahani.,
Awdlim al-uliim wa-l-ma‘arif al-abwal min al-gyat wa-l-abbar wa-l-agqwdl, vol.
XVII, n. 2: 144, al-Gaza’ifi., Riyad al-abrar fi mandqib al-a’imma al-athar, vol.
1, Part One: 176, “Abbas Qummi., Safinat al-bihar, vol. 111: 250.
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Shabir and the poisoning of al-Shabbar,%? the water of the
heart glistens in the eyes, peatls of which flow upon the cheek.
O heart, steadfast in spite of their affliction; with tribulations
come lessons.”6?

‘Alf himself would be one who would regularly materialize in peo-
ple’s dreams, there performing a substantial number of tasks, spe-
cifically for those who make g7ydra to his place of burial. These
functions notes Sindawi, include “chastising his enemies, doing
battle against those who would desecrate his grave, granting protec-
tion to those who seek refuge at his grave, demanding of visitors to
fulfil the pledges they have made to his grave, foretelling the visi-
tor’s future, divining the identity and religious affiliation of the visi-

%2 The names Shabbar and Shabir recall a strand in the books of
abadit in which the relationship between “All and Muhammad is compared
to the relationship between Haran and Masa. Gibsil commands that Als
two children be named after the children of Haran — Shabbar and Shabir.
“My tongue is Arabic,” protests Muhammad, not understanding the
names, and Gibril translates them as al-Hasan and al-Husayn. Cf. al-
Hilali.,, Kitab Sulaym b. Qays: 705, al-Tabartl., Bisharat al-mustafa: 174, Ibn
Babawayh., Kitab al-amali fi al-abadit wa-l-apbar, n. 3: 134, 191, 439, Uyin
apbar al-Rida, vol. 11, bb. 31, n. 5: 25, Ma“ani al-ahbar, n. 6: 57, Ual al-
shara’i wa-l-abkam, vol. 1, bb. 116, n. 6: 138, Ibn “Ali al-Fattal., Rawdat al-
wdi%in wa-tabsirat al-muttaGgin, vol. 1: 123, 153, al-Tabarsi., I%am al-wara bi-
a‘lam al-huda: 160, 218, al-Rawandi., a/-Hara’ig wa-l-gara’ib fi-I-mu gizat, vol.
1: 345, Ibn Shahrashab., Managib al Abi Talib, vol. 111, bb. al-Nukat wa-/-
lata’if. 251, Ibn T2’us., Kitab al-igbal bi-l-a‘mal al-hasana: 382, al-Maglisi.,
Bipar al-anwar, vol. IX, bb. 2: 298, vol. XIII, bb. 11, n. 11: 331, vol.
XXXVI, bb. 50, n. 4: 36, vol. XXXVII, bb. 50: 37, 92, vol. XXXVIII, bb.
63: 190, vol. XXXIX, bb. 72: 33, 62, vol. XLIII, bb. 11, n. 1: 237, nn. 3—4:
238, n. 10: 241, n. 29: 245, vol. XLIX, bb. 4: 77, vol. XCIX, bb. 8: 191,
vol. CI, bb. 4, n. 18: 110, al-Tabarsi., Mustadrak al-wasa’il wa mustanbit al-
masa’il, vol. 1, bb. 8, n. 7-1163: 461, vol. XV, bb. 32, n. 7-17805: 144.

93 Ibn Shahrashub., Mandgib al Abi Talib, vol. 11, bb. Ma fafarrada min
manaqibi-hi: 209, al-Maglisi., Bihar al-anwar, vol. XXVII, bb. 9, n. 9: 209.
The Arabic plural %bar is something of a play on words, since it could
mean ‘tears’ but also ‘lessons’ or ‘exhortations’. Cf. WEHR H., A Diction-
ary of Modern Written Arabic, 1980: 686.
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tor, returning stolen objects to their owners, demanding of the
Shi’ites that they pay their debts and conforming the authenticity of
a disputed tradition.”s* The defence of graves and the pledges made
their feature prominently in a dream of Muhammad in the house of
‘Alf and Fatima, as well as a dream of the punishment inflicted up-
on those who desecrate the grave of al-Husayn, both recounted in
this text. ‘Al’s appearance in people’s dreams, making intercession
for them, advising them and particulatly forbidding them from do-
ing the wrong and encouraging them to fulfil their duties echoes a
theme that is deeply embedded within Shih theology. It is as
though he had never died and was there in person.5

All b. Ab1 Talib was not the only one to dream dreams of the
prophet of Islam. A report taken from al-Magati/ tells of Abu Bakr
b. ‘Abbas recounting a dream in which he saw Muhammad and
Ibrahim al-palil praying at the grave of al-Husayn.5 Al-Qadi al-
Nu‘man’s frugally worded report is suffused with the theological
impact of linking the figure of Muhammad with the prophet Ib-
rahim, whose faith he shares,®” and whom the Qur’an styles ‘most
truthful’ (siddiq, Q. 19:41) and ‘gracious’ (balim, Q. 9:114, Q.11: 75),
portraying him as God’s friend (a/il, Q. 4:125). The authenticity of

64 SINDAWI K., “The Image of ‘Ali b. Abi Talib in the Dreams of
Visitors top his Tomb” in L. MARLOW (ed.)., Dreaming Across Boundaries.
The Interpretation of Dreams in Islamic Lands, llex Foundation, Boston 2008:
179.

% Consonant with the words of Alf himself that the Imams did not
die but continue to live. Cf. for e.g. al-Saffar., Basa’ir al-daragat fi ‘ulsim al
Mubammad, vol. 1, Part Six, bb. 5. n. 4: 275, al-Rawandi., a/-Hara’ig wa-I-
Gard’ih fi-l-mn‘gizat, vol. 11, Part Two: 344, Ibn al-Hadid., Sharh nabg al-
balga, vol. VI, Part Six, n. 86: 373, 373-379, al-Hurr al-‘Amili., Ithat al-
budadt bi-l-nusas wa-l-mn‘gizat, vol. IV, Part Four, bb. 13, fas/ 2, n. 8: 20, vol.
IV, Part Four, bb. 16, fas/ 8, n. 37: 48, al-Bahrani., Madinat al-ma‘agiz fi
i gizat al-a’imma al-athar, vol. 111, Part Three, n. 740: 76.

% al-Qadi al-Nu‘man., Sharh al-abbar fi fada’il al-a’imma al-athar, vol.
111, Part Twelve, n. 1105: 167.

o7 Ct. Q. 22:78 «And strive for Allah with the endeavour which is His right.
He hatly chosen_you and hath not laid upon you in religion any hardship; the faith of
your father Abrabam (is yours)».



66 ANGELS HASTENING

Muhammad’s religious standing cannot but be ratified by his being
bracketed with Ibrahim who, like him, is called ‘upright’ or ‘pure of
faith’ (panif, Q. 2:135, Q. 3:67, 95, Q. 4:125, Q. 6:79, 161, Q.
10:105, Q. 16:120, 123, Q. 30:30), and who, like him is visited by
angelic messengers who announce the impending birth of a son (Q.
11:69-76, Q. 15:51-9, Q. 29:31, Q. 51:24-30) and who, like him,
must ransom a son offering him as a sacrifice, although ultimately
loosed from the task (Q. 37:99-111).

Ibn ‘Asakir reports a dream in which wubaddit ‘Amir b. Sa‘d
al-Bagali reports:

When al-Husayn b. ‘All was killed, I saw the Messenger of
God in a dream, and he said: “I saw al-Bara’> b. ‘Azib and
greeted him with peace from me, and informed him that the
killers of al-Husayn b. “Alf are in the Fire, and that God was on
the point of exterminating the people of the earth with a pain-
ful punishment because of him.” He said: I came to al-Bara’
and informed him, and he said: “The Messenger of God has
told the truth. The Messenger of God said: Whoever sees me
in a dream, sees me in truth, for Shaytan does not appear in my
form.” %8

Most of all, however, it is Muhammad’s grandson al-Husayn who
dreams of his grandfather, and especially as his own life draws to
its close. The texts delineate three distinct encounters, all with a
variety of embellishments and lacunae among the transmitters: his
prayer at the grave of Muhammad on the eve of his departure to
Karbal2’, a vision or dream he has, imprecisely dated, in which he
receives a command from Muhammad which he will not reveal,
and his dozing off and dreaming in front of his tent shortly before
his death in battle.

Among the dictations in his Kitdb al-amali, Ibn Babawayh re-
lates a detailed account, narrated by the sixth Imam Ga‘far al-Sadiq,

%8 Ibn “Asakir., Tarih madinat Dimashq, vol. X1V, bb. 1566 (al-Husayn
b. Al b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. ‘Abd al-Manaj): 258, al-
Shami., al-Durr al-nagim fi manaqib al-a’imma al-lahabim, bb. 5, Fi dikr al-
Husayn b. Al 566567, Ibn al-*Adim., Bugyat al-talab fi taril halab, Part Six:
2644, al-Irbili., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 11, Part Three: 57.
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of the days leading up to al-Husayn’s leaving for Kufa and, ult-
mately, Karbala’, unfolding something of the history of Mu‘awiya,
the fateful accession by his son Yazid, the threat against al-Husayn
and his departure for Iraq:

When night drew near, (al-Husayn) went to the masdid of the
Prophet, to take leave of the grave, and when he arrived there,
a light from the grave shone upon him and then returned to its
place. On the second night he went to take leave of the grave
and stood in prayer; it was protracted, and he dozed while he
was prostrating. Then the Prophet came to him in a dream; he
took hold of al-Husayn, pressed him to his breast and began to
kiss him between his eyes, saying: “You are as dear to me as
my own fathet! It is as if I see you soiled with your blood, be-
tween a group from this nation which hopes for my interces-
sion. There will be no share for them with God. My son, you
are coming to your father, your mother and your brother; they
are yearning for you, but for you there are grades in the Gar-
den which cannot be obtained except through martyrdom!”
Then al-Husayn awoke, weeping, from his dream; he came to
the people of his house, informed them of his vision and bade
them farewell. ®

© Ibn Babawayh., Kitib al-amali fi-I-abadit wa-l-ahbar, maglis 30, n. 1:
152, al-Bahrani., Madinat al-ma‘agiz fi muizat al-a’imma al-athar, vol. 111,
Part Three, bb. 3, n. 54/1001: 486487, al-Maglisi., Biar al-anwar, vol.
XILIV, bb. 44, n. 1: 310-313, vol. LVIII, bb. 44, n. 46: 182, al-Isfahani,,
Awalim al-ultim wa-l-ma‘arif al-abwal min al-gyat wa-l-apbar wa-l-aqwal, vol.
XVII, Part Seventeen, ch. 12, bb. 1, n. 1: 160-161. Cf. also al-Gaza’ii.,
Riyad al-abrar fi manaqib al-a’imma al-athar, vol. 1, Part One: 199, al-Tabarsl.,
Mustadrak al-wasa’il wa mustanbit al-masa’il, vol. 111, bb. 14, n. 3816: 374. Cf.
also Ibn Abi al-Dam., al-Muptasar f7 tarih al-iskane: 89. In al-Rabguzi’s Turk-
ish version of Qisas al-anbiya’ (c. 1310), on the night before they died, all
of al-Husayn’s group had a dream of their forefathers, telling them that
they were about to set out to join them in the afterlife. Cf. BOE-
SCHOTEN H.E. & O’KANE ]., (eds.), A/-Rabghnzi. The Stories of the
Prophets, vol. 11, Brill, Leiden 2015: 627.
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In a tersely worded summary, Ibn Shahrashab reports merely that
al-Husayn had been praying sleepily one day and had seen
Muhammad in a dream who informed him of all that lay ahead. Ibn
Shahrashtb includes a detail missing from Ibn Babawayh’s account;
that al-Husayn addresses his grandfather, saying: “I have no need
to return to the world: take me with you [to the grave].”
Muhammad replies: “The return is inescapable until you have un-
dergone martyrdom.”™ In his Madinat al-ma‘agiz, the 12t/17h cen-
tury jurist and exegete al-Bahrani relates something of al-Flusayn’s
supplication (after an extended sa/if) at the graveside:

Lord, this is the grave of Your Prophet, and I am the son of
his daughter and I have formed a judgment about the affair ac-
cording to what I have learned. I enjoin the good and forbid
the wrong. I ask You, by rights of the owner of this grave only
what You have chosen for me concerning my affair; what is
satisfying to you in it, and satisfying to Your Messenger.”!

It is at this point that al-Husayn begins to weep, remaining at the
grave until dawn, when he dozes and sees his grandfather in a
dream. Muhammad comes to him, observes al-Bahrani, “in a com-
pany of angels on his right and his left,” as he provides an expand-
ed account of the Prophet’s lament:

70 Ibn Shahrashib., Manaqib al Abi Talib, vol. IV, bb. Fi imamat Abi
Abd Allah al-Husayn: 88, al-Musawl., Tasliyat al-magalis wa zinat al-magilis,
vol. 11, maglis 6: 156, al-Bahrani., Madinat al-ma‘agiz fi mu‘gizdt al-a’imma al-
athar, vol. 111, Part Three, bb. 3, n. 53/1000: 483-485, al-Maglisi., Bihar al-
anwar, vol. XILIV, bb. 37, n. 1: 328.

" In al-Rabguzi’s Qisas al-anbiya’, as part of the dream, two hands ex-
tend from Muhammad’s tomb to embrace al-Husayn; the Prophet kisses
him, telling him that he is coming to join his loved ones who have already
passed through death, mentioning specifically ‘Alf, Fatima and “Al’s older
brother, Ga‘far al-Tayyar (‘the flyer’, or sometimes called & al-gandhayn —
‘possessor of two wings’). Cf. BOESCHOTEN H.E. & O’KANE ],
(eds.), Al-Rabghnzi. The Stories of the Prophets, 2015: 624.
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It is as if I see you in the near future, soiled with your blood,”?
butchered at your nape, your grey hair smeared with your
blood, and you alone and a foreigner in the land of Karbala’
amidst a band from my community, appealing for help and not
helped and, together with that, thirsty and not given water,
parched and not quenched. They regarded your women as fair
game and slaughtered your weaned one(s);”® nevertheless, they
hope for my intercession (God will not accept my intercession
for them)” on the Day of Resurrection.

The lament underscores the great themes of Karbal2’; the betrayal
and abandonment of al-Husayn by Muhammad’s own community,
the tormenting thirst of the day, which al-‘Abbas b. ‘Ali"> had given
his life trying to alleviate, the ill-treatment of the women and chil-
dren both during and immediately after the conflict, and the terri-
ble price that the perpetrators would have to pay. With the promise
of divine vengeance, the reward is held out to the martyr:

My beloved! Husayn! Your father and mother and brother
have already reached me, and they are yearning for you. And if
you are to have the highest rank in the gardens, you will not
obtain it except by martyrdom. So, hurry to your rank; I and
your father, your brother and your mother anticipate your arti-
val soon and our gathering together as a single body.

72 'The wotd occurs here, as in a number of other places, in the plu-
ral, as ‘bloods’. Although unusual in English, this poses little problem for
the Semitic languages. In both Hebrew and in Greek, for example, the
word ‘blood’ is used in the plural to describe the discharge of blood after
an act of violence, as in murder or battle.

73 Written so in the transcript, notes the editor, but in the original as
the plural fusm rather than the singular fafizz (which may have been delib-
erately used in conjunction with parin).

7 The editor notes that this is not in the transcript.

75 Half-brother to al-Husayn, and called ‘the moon of the Banu
Hashim’ (gamar Bani Hashim) and ‘the water bearet’ (al-sagqa’), al-‘Abbas
had attempted, with staggering valour, to fetch water for the women and
children on the field of Karbala’, the supply cut off by the enemy, and was
martyred for his efforts.
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Notwithstanding the promise of his rank in Paradise, al-Husayn
awakes dismayed and alarmed, and relates his dream to the people
of his house. “And on that day,” notes al-Bahrani, “there was no
grief more intense or tears more numerous than among the People
of the House.”7¢

Two centuries before Bahrani, the 10t/16™ century writer al-
Musawi observes in his maqtal that it was during al-Husayn’s noc-
turnal prayer at his grandfather’s grave that Medinan governor al-
Walid,” who would be dismissed for his hesitancy in using force
against al-Husayn, sent to al-Husayn’s home of to see if he had
already moved out of Medina, and not finding him there, praised
God for not afflicting him with the blood of the Prophet’s grand-
son. In fact, al-Husayn would return home early in the morning.
While al-Bahrani repeats in large measure the account of al-
Husayn’s second night in prayer at the grave given in the magtal, al-
Mausawi records part of al-Husayn’s prayer on that first night:

Peace be with you, Messenger of God! I am al-Husayn, son of
Fatima, your young one and the son of your young one, and
your grandson whom you left behind in your community. I
testify of them, Prophet of God, that they abandoned me,
thwarted me, and wetre not heedful of me, and this is my com-

plaint to you until I meet you.”®

A second, less detailed or cleatly defined encounter seems in fact to
be al-Husayn referencing the encounter he had at the grave of
Muhammad. It appears to emanate from the same time period, that
is, as al-Husayn is beginning the journey that will end at Karbala’:

76 al-Musawl., Tasliyat al-mugalis wa inat al-magalis, vol. 11, maglis 6:
154-156, al-Bahrani., Madinat al-ma‘agiz fi mu'gizat al-a’imma al-athar, vol.
II1, Part Three, bb. 3, n. 53/1000: 483—485, al-Maglist., Bipar al-anwar, vol.
XLIV, bb. 37, n. 1: 328.

77 al-Walid b. ‘Utba b. Abi Sufyan (died 65/684) dismissed by Yazid
in 61/680. Cf. also Ibn Abi al-Dam., a/-Muptasar fi tarily al-Isians: 89.

78 al-Musawl., Tasliyat al-mugalis wa inat al-magdlis, vol. 11, maglis 6:
154-156.
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‘Abd Allah b. Ga‘far™ came to ‘Amr b. Said and asked him to
write to al-Husayn an assurance of protection, and reassuring
him to return from where he was going. ‘Amr b. Sa‘id wrote
him a letter in which he reassured him of kinship, and ensuring
security for himself. He sent it with his brother Yahya b. Sa‘id,
and Yahya and ‘Abd Allah b. Ga‘far followed after it after
sending of his two sons.® These two handed him the letter
and took pains with him over his return. He said: “I saw the
Messenger of God in a dream and he enjoined me to do what I
am doing.” They said to him: “What was this vision?”” He re-
plied: “I have not told anyone about it, nor will I tell anyone
until I meet my Lord, great and powerful.”8!

A final encounter tells of al-Husayn sitting in front of his tent on
the eve of the battle, legs drawn up and garment around him, os-
tensibly cleaning his sword and preparing it for the fight, but in fact
dozing off, his head dropping drowsily. His sister Zaynab hears the

7 <Abd Allah b. Ga‘far b. Abi Talib b. ‘Abd al-Muttalib, husband of
al-Husayn’s sister Zaynab.

80 Ostensibly, ‘Awn and Muhammad the two sons of ‘Abd Allah b.
Ga‘far are Zaynab’s children and therefore al-Husayn’s nephews; but cf.
CLOHESSY C., Half of My Heart. The Narratives of Zaynab, Daughter of Al
2018: 221.

81 Abu Mihnaf., Magtal al-Husayn: 155, Ibn A‘tam., Kitdb al-futih, vol.
V: 30, 67, al-Mufid., al-Irshdd fi ma‘rifat hugag Allah ‘ala al-ibad, vol. 11, bb.
Tarih al-Imdam al-Husayn: 69, al-Tabarsi., I%m al-ward bi-a‘lam al-huda, Part
Three, bb. 2: 230, vol. I, Part Three, bb. 2: 446, Ibn Shahrashub., Mandgib
al Abi Talib, vol. IV, bb. Fi imamat Abi ‘Abd Alldh al-Husayn: 94, Ibn al-
Atir, Usd al-gaba fi ma‘rifat al-sahdba, vol. 11, bb. 1173 (al-Husayn b. ‘Al), n.
330: 24, al-Kamil fi al-tarih, vol. 111, Dikr magtal al-Husayn: 277, al-Dahabt.,
Siyar a‘lam al-nubala’, vol. 111, n. 48 (al-Husayn al-Shahid Abia Abd Allah b.
Ali b. Abi Talib): 297, 1bn Katir., al-Bidaya wa-l-nihaya, vol. X1, bb. al-Ipbar
bi-magtal al-Husayn b. ‘Al 504, al-Maglisi., Bipar al-anwar, vol. XLIV, bb.
37, n. 2: 360, al-Isfahani., Awdlin al-ulsin wa-l-ma‘arif al-abwal min al-ayat wa-I-
apbar wa-l-agwal, vol. XVII, Part Seventeen, ch. 13, bb. 1: 216. Al-Maglisi also
reports al-Husayn telling ‘Abd Allah b. al-‘Abbas and ‘Abd Allah b. al-
Zubayr that he is following Muhammad’s orders, but without reference to
any dream (al-Maglisi., Bibdr al-amwar, vol. XLIV, bb. 37, n. 2: 364).
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threatening noise of the approaching army, and goes to wake him,
since he has not been roused by the clamour that so disturbs his
sister — that of an arriving enemy force — to ask if has not heard
how near they are. “Do you not hear the sounds coming closerr”’s?
she asks. Al-Husayn lifts his head and says: “I saw the Messenger
of God while asleep, and he said to me: Truly, you are coming to
us!” She strikes her face and cries out: “O my woe!” Al-Husayn
replies: “Woe is not for you, my sister. Calm down, and may the
Merciful be merciful to you!”#

Al-Husayn has other dreams about the fate that lies ahead of
him. Transmitting an extensive narrative from Ibn Babawayh, al-
Maglist relates a dream which does not involve his grandfather and
the interlocutor remains unidentified, but which nonetheless speaks
deeply to al-Husayn’s fate. It takes place during the journey to
Karbal2’, at a watering hole between Mecca and Kufa named al-
‘Udayb,* about thirty-eight miles from al-Qadisiyya:

Then he travelled until he alighted at al- ‘Udayb where he pro-
posed a midday siesta. He awoke from his sleep weeping, and
his son said to him: “Father, what is making you weep?” He
said: “My son, this is an hour in which a vision does not lie.
Something intervened in my dream saying: You are hurrying

82 Ibn Al al-Fattal., Rawdat al-wdizin wa-tabsirat al-muttaizin, vol. 1:
183.

8 Ibn A‘tam., Kitab al-futih, vol. V: 97, al-Mufid., al-Irshdd fi ma‘rifat
bugag Allah ‘ala al-Gbad, vol. 11, bb. Tarih al-Imam al-Husayn: 90, Ibn ‘Alf al-
Fattal., Rawdat al-wa‘izin wa-tabsirat al-muttaigin, vol. 1. 183, al-Tabarsi.,
L%am al-wara bi-a‘lam al-huda, vol. 1, Part Three, bb. 2: 237, 454, Ibn al-
Atr., al-Kamil fi al-tarih, vol. 111, Dikr magtal al-Husayn: 284-285, Ibn Katir.,
al-Biddya wa-l-nihaya, vol. X1, bb. al-Ipbar bi-magqtal al-Husayn b. Al 529, al-
Maglisi, Bihar al-anmwar, vol. XLIV, bb. 37, n. 2: 391, al-Gaz@’ifi., Riyad al-
abrar fi manaqib al-a’imma al-athar, vol. 1, Part One: 220 (who does not
name Zaynab as the sister involved).

8 Cf. HOWARD LK.A,, (trans.), The History of al-Tabari, vol. XIX,
1990: 95.
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the course and the fates are journeying with you to the Gar-
den.”8>

In a second encountet on the road to Karbal2’, at Qasr Bani
Mugqatil according to Aba Mihnaf, and also involving his son ‘Al
al-Husayn dreams of a cryptic horseman:

‘Ugba b. Sim‘an said: We set out with him at once, and he
dropped his head drowsily, dozing while he was on the back of
his horse. Then he awoke, proclaiming: «l_o! we are Allah’s and
lo! unto Him we are returnings and «Praise be to God, Lord of the
worlds». This he did two or three times, and his son ‘Ali b. al-
Husayn approached him and said: “For what reason are you
praising God and reciting the verse of returning?” He replied:
“My son, I dozed off, and a horseman on horseback appeared
to me, saying: The people are journeying and the fates are ap-
proaching them. I understood that these were our souls, an-
nouncing our death to us.” He said: “Father, may God show
you no evil. Are we not in the right?” He replied: “Certainly,
by God, to whom is the journey of the servants.”80

By the end of the battle of Karbala’ al-Husayn, exhausted, all his
companions dead, was encircled by enemy soldiers. A number of
transmitters like al-Tabarl remark on the prevailing reluctance

8 Ibn Babawayh., Kitib al-amali fi-I-abadit wa-l-ahbar, maglis 30, n. 1:
153, al-Maglisi., Bibar al-anwar, vol. XIIV, bb. 37, n. 1: 314, vol. LVIII, bb.
44, n. 46: 182, al-Isfahani., ‘Awdlim al-uliim wa-l-ma‘arif al-ahwal min al-dyat
wa-l-apbar wa-l-agwal, vol. XVII, ch. 13, bb. 1, n. 1: 164, al-Gaza’ifi., Riyad
al-abrar fi mandqib al-a’imma al-athar, vol. 1, Part One: 199, al-Tabarst., Mus-
tadrak al-wasa’il wa mustanbat al-masa’il, vol. V, Part Five, bb. 33, n. 5463:
114,

8 Abu Mihnaf., Magtal al-Husayn: 177, Ibn A‘tam., Kitdb al-futih, vol.
V: 71, al-Mufid., al-Irshad fi ma‘rifat bugag Alldh ‘ala al-ibad, vol. 11, bb.
Tarih al-Imam al-Husayn: 82, Ibn ‘Al al-Fattal., Rawdat al-waizin wa-tabsirat
al-muttaGgin, vol. 1: 180, 183, al-Tabarsi., [%am al-ward bi-alam al-huda, vol.
I, Part Three, bb. 2: 233, 450, Ibn Nama al-Hilli., Mutir al-abzdin wa munir
subul al-ashgan: 47 (a much-reduced version with few of the details includ-
ed), Ibn Katir., a/-Bidaya wa-l-nibaya, vol. X1, bb. al-Ipbar bi-maqtal al-Husayn
b. ‘Al 526, al-Maglisi, Bipar al-amwar, vol. XLIV, bb. 37, n. 2: 379.
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among the common soldiery to kill the Prophet’s grandson. Ult-
mately, al-Husayn will be killed because an annoyed and edgy
Shimr harangues and intimidates his troops. Whoever it was who
ultimately struck the death blow, and Sinan b. Anas seems a prime
candidate,’” there is no one who bears responsibility for al-
Husayn’s death more than Shimr. It is Shimr, therefore, who takes
a central role in our last set of dreams attributed to al-Husayn. Al-
Maglist recounts an incident at the height of the battle:

Then Shimr,® may God curse him, descended upon him. The
cursed one, who was leprous, beat him with his foot, threw
him onto his back and then seized him by his beard. Al-
Husayn said: “You are the black and white dog which I saw in
my dream!” He replied: “Do you compare me with dogs?” He

87 Sibt al-Gawzi, for example, names five possibilities, with Sinan in
first place and Shimr in fifth. Cf. Sibt al-Gawzi., Tadkirat pawiss al-umma bi-
dikr hasa’is al-a’imma: 214. Both Ibn al-‘Adim and Ibn Katir suggest Sinan,
Shimr or ‘Umar b. Sa‘d: cf. Ibn al-‘Adim., Bugyat al-talab fi tarily halab, Part
Six: 2571, 2641, Ibn Katir., al-Biddya wa-l-nibaya, vol. X1, bb. al-Ihbar bi-
magqtal al-Husayn b. ‘Alr: 549, while al-Tabarl suggests Sinan or Shimr and
notes that the latter was a leper; al-Tabatl., Dapa’ir al-‘ugba, bb. 9: 249—
250.

88 Shimr (or Shamir) b. DI al-Gawshan b. Shurahbil b. al-A‘war b.
“Umar b. Mu‘awiya al-‘Amir had once supported ‘Alf but later switched
sides. (Cf. HOWARD 1L.K.A., (trans.), The History of al-Tabari, vol. XIX,
1990, nt. 192: 49). Ibn Ziyad sent Shimr to replace ‘Umar b. Sa‘d as mili-
tary commander at Karbala’. Aba Mihnaf in his account twice attributes
these words to one ‘Abd Allah b. Hawza (and in Ibn Abi Shayba and al-
Hawarizmi, al-Huwayza), but not to Shimr. Cf. Aba Mihnaf., Magtal al-
Husayn: 219-220, Ibn Abi Shayba., al-Musannaf, vol. X111, Kitab al-fitan, bb.
1, n. 38385: 295, al-Hawarizmi., Magtal al-Husayn, Part Two, bb. Fi bayan
ugiba qatil al-Husayn, n. 30: 106107, Ibn al-*Adim., Bugyat al-talab f7 tarip
balab, Part Six: 2643. Cf. also al-Tabatl., Dapa’ir al-‘ugba, bb. 9: 247 (where
Shimr is not mentioned), Ibn “Asakir., Tariy madinat Dimashg, vol. X1V,
bb. 1566 (al-Husayn b. ‘Al b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. Abd
al-Mandf): 235 (attributing the words to Hurayza).
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began to beat al-Husayn’s throat® with his sword, saying:
“Today I kill you, and my soul knows with certain knowledge,
in which there is neither falsity nor doubt nor resetve, that
your father was the best of speech.”%

The incident is problematic in its detail, since not all texts record
Shimr as striking the death blow, but it hearkens back to a much
earlier moment in the battle:

Then another (man) came and said: “Where is al-Husayn?” He
answered: “Here I am!” He continued: “Rejoice in the Fire!”
Al-Husayn replied: “Rejoice in a Merciful Lord and an inter-
cessor whose prayer is answered.”! Who are you?” He an-
swered: “I am Shimr b. Di al-Gawshan.” Al-Husayn said:
“God is the greatest! The Messenger of God said: I saw as if a
black and white dog was licking the blood of the people of my
house.” Then al-Husayn said: “I saw as if dogs were biting me,
and among them was a black and white dog which was the
fiercest of them against me. That dog is you” (for he was a lep-
er).%?

8 The Arabic madbah, defined by Lane as the part of the throat be-
low the lower jaw. Cf. LANE E.W., An Arabic-English Lexicon, vol. 111,
1968: 955.

0 Ibn A‘tam., Kitab al-futih, vol. V: 119, al-Musawi., Taslyat al-magalis
wa zinat al-magdlis, vol. 11, maglis 7: 323, al-Maglisi, Bihdr al-anwdr, vol. X1V,
bb. 37, n. 2: 56, al-Isfahani., ‘Awalin al-‘uliin wa-l-ma‘arif al-abwal min al-dyat
wa-l-apbar wa-l-aqwial, vol. XVII, ch. 13, bb. 1: 299.

91 Lane takes note that al-muta® is an epithet for Muhammad, mean-
ing ‘he whose prayer is answered; whose intercession for his people is
accepted’. Cf. LANE E.W., An Arabic-English Lexicon, vol. V, 1968: 1892.

92 Cf. Ibn Nama al-Hilli., Mutir al-ahzdan wa nunir subul al-ashgan: 64,
al-Musawl., Tasliyat al-magilis wa zinat al-magalis, vol. 11, maglis 7: 323, al-
Suyutl., al-Hasa’is al-kubra, vol. 11: 450 (with fewer details), al-Maglisi, Bipar
al-anwar, vol. XLV, bb. 37, n. 2: 31, al-Isfahani., “Awalim al-ulim wa-I-
ma‘drif al-abwal min al-gyat wa-l-apbar wa-I-agwal, vol. XVII, Part Twelve, bb.
4, n. 5: 156, Part Thirteen, bb. 1: 274. Ibn ‘Abd al-Barr mentioned that
Ga‘far al-Sadiq was asked about a vision which had taken fifty years to be
fulfilled, in which Muhammad saw a spotted dog lapping his blood, and



76 ANGELS HASTENING

What al-Husayn is referring to is a much earlier dream;” at times, it
is recorded as a dream of Muhammad,%* at other times of al-
Husayn, but in the narrative quoted above, of both Muhammad
and his grandson. The following account, narrated by Ga‘far al-
Sadiq and reported by Ibn Qulawayh, omits Muhammad as a recip-
ient:

When al-Husayn b. ‘All had gone up to ‘Aqabat al-Batn,” he
said to his companions: “I do not foresee myself but being
killed.” They said: “Why that, Aba ‘Abd Allah?” He replied:
“A vision which I saw in my dream.” They asked: “What was
it?” He replied: “I saw dogs biting me, and the fiercest towards
me was a spotted dog.””%

Transmitting from Ibn Shahrashub, al-Maglisi paints a broader pic-
ture, adding elements not found in other reports (including the
colour green given to the glass vial):

understood that a man would kill al-Husayn. The killer of al-Husayn
turned out to be Shimr b. D1 al—éawshan, who was leprous. Cf. Ibn ‘Abd
al-Barr., Bahgat al-magalis wa uns al-mugalis, bb. Nawadir min al-ru’ya muptasar.
439, al-Maglis1., Bihar al-anwar, vol. LXII, bb. 1: 60.

93 In al-Rabguzl’s text, al-Husayn dreams of Mu‘awiya’s death and of
a dog, representing Yazid, taking his place. One of the many crimes with
which Yazid is accused is that of ‘playing with dogs at night’. Cf. BOE-
SCHOTEN H.E. & O’KANE ]., (eds.), A~-Rabghnzi. The Stories of the
Prophets, 2015: 623.

9% Cf. al-Maglist, Bipdr al-amwir, vol. XLV, bb. 37, n. 2: 56, al-
Istahani., Awdlim al-uliim wa-l-ma‘arif al-abwal min al-dgyit wa-l-apbar wa-/-
aqwal, vol. XVII, ch. 13, bb. 1: 300. Both al-Maglisi and al-Isfahani make
reference to al-Hawarizmi’s a/-Manaqib.

% Generally, Batn al-‘Aqaba, a stopping point between Mecca and
Kiifa. Al-Isfahani calls it ‘Agabat al-Batn.

% Ibn Qulawayh., Kawil al-ziyarat, bb. 23, n. 14: 75, al-Maglisi, Bihar
al-anwar, vol. X1V, bb. 37, n. 24: 87, al-Isfahani., ‘Awalim al-uliim wa-I-
ma‘drif al-ahwal min al-dyat wa-I-abbar wa-l-aqwal, vol. XVII, ch. 12, bb. 4, n.
5: 156, ch. 13, bb. 2, n. 14: 319. Cf. Muslim., Sabip, vol. IV, bk. 22 (Kitab
al-musaqat), bb. 10, n. [4021] 47 — (1572): 289 for a jadit that says that a
black dog with white markings is a devil.
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When it was just before daybreak, al-Husayn was dropping his
head drowsily. Then he woke up and said: “Do you know what
I just saw in my dream?” They replied: “What was it you saw,
son of the Messenger of God?” He continued: “I saw as if
dogs were charging me to bite me and among them was a
black and white dog which I saw was the fiercest of them
against me. I believe that whoever is entrusted with my killing
will be a leprous man from among these people. Then after
that, I saw my grandfather, the Messenger of God, and with
him a group of his companions. He said to me: My son, you
are a martyr of the family of Muhammad; the people of the
heavens and the people of the highest level of heaven rejoice
over you. Your fast breaking will be with me tonight, so hurry,
and do not tarry. This angel has descended from heaven to re-
ceive your blood in a green glass vial. This is what I saw, and
the matter has drawn near®” and departure from the world has
come close; there is no doubt in that.”%8

Sometime after al-Husayn’s death, the dog returns to the dreams of
a Syrian, although if Shimr is the spotted dog in the dream, then
this dream recounts the killer of al-Husayn as a black dog. Its sub-
text is a story related by al-Buhari, Muslim and Abta Dawud, of a
person, sometimes an (Isracli) prostitute, giving water to a thirsty
dog and this being counted as a good deed that brings forgiveness

97 The editor notes that the original text reads anifa al-anr rather than
agifa al-amr, which he regards as incorrect. However, if this is indeed an
erroft, it is transmitted by al-Isfahani in his “Awdlim al-ulsim wa-l-ma‘arif al-
abwal min al-ayat wa-l-apbar wa-l-agwal, vol. XVII, ch. 13, bb. 1: 247.

% Ibn A‘tam., Kitab al-futih, vol. V: 99—-100, al-Hawarizmi., Magtal al-
Husayn, Part One, bb. F7 purig al-Husayn min Makka ila al-Irag, n. 7: 350,
al-Musawl., Tasliyat al-magalis wa %inat al-magalis, vol. 11, maglis 6: 268-269,
al-Maglisi., Bibar al-anwar, vol. XLV, bb. 37, n. 2: 3 (from al-Manaqib), al-
Istahani., Awdlim al-uliim wa-l-ma‘arif al-abwal min al-ayat wa-l-apbar wa-I-
aqwal, vol. XVII, ch. 13, bb. 1: 247), al-Gaz2’ifi., Riyad al-abrar fi mandqib al-
@’imma al-athdr, vol. 1, Part One: 222. al-Qummi., Safinat al-bihar, vol. 111:
250.
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and reward.” Contrarily, a number of transmitters carry reports in
which Muhammad says that a black dog is a shayfan,'™ and that
such a dog should be killed.!! However, in a number of other

transmissions, it is vicious rather than merely black dogs that
should be killed: 102

My grandfather Salih b. Shaham — in Aleppo (Halab), may God
have mercy on him, for he was upright and pious — saw in a
dream a black dog, panting with thirst, its tongue protruding
down to its chest. I said: This dog is thirsty! It occurred to me

9 Cf. al-Buhari., Sabih, vol. 111, bk. 42 (Kitab al-musagat), bb. 9, n.
2363: 317, bk. 46 (Kitdb al-mazalim), bb. 23, n. 2466: 373, vol. IV, bk. 59
(Kitdb bad® al-palg), bb. 17, n. 3321: 322, bk. 60 (Kitdb abddit al-anbiya’), bb.
55, n. 3467: 423, vol. VIII, bk. 78 (Kitab al-adab), bb. 27, n. 6009: 35, Mus-
lim., Sahih, vol. V1, bk. 39 (Kitab al-salim), bb. 41, nn. [5859] 153 — (2244),
[5860] 154 — (2245), [5861] 155: 102-103, Abu Dawud., Swunan, vol. 111,
bk. 15 (Kitab al-gibad), bb. 44, n. 2550: 234.

100 Muslim., Sahib, vol. 1, bk. 4 (Kitab al-salai), bb. 50, n. [1137] 265 —
(510): 616, Aba Dawud., Sunan, vol. 1, bk. 2 (Kitab al-sala?), bb. 109, n. 702:
416-417, al-TirmidL., al-Gami® al-sahih, vol. 1, bk. 2 (Abwab al-salat), bb.
136, n. 338: 3506, al-Nasa’1., al-Sunan al-kubra, vol. 1, bk. 9 (Kitab al-gibla), n.
751: 443) and that such a dog should be killed (Abu Dawud., Sunan, vol.
111, bk. 17 (Kitdb al-sayd), bb. 21-22, nn. 2845, 2846: 403—404, al-Tirmidi.,
al-Gami® al-sabih, vol. 1, bk. 2 (Abwab al-sayd), bb. 16, n. 1486: 268, bb. 17,
n. 1489: 270). However, in a number of other transmissions, it is vicious
rather than black dogs that should be killed (Aba Dawud., Sunan, vol. 111,
bk. 17 (Kitdb al-hagd), bb. 9, nn. [2161] 66 — (1198), [2162] 67, [2163] 68,
[2165] 69, [2167] 71, [2168] 72 — (1199), [2169] 73 — (1200), [2170] 74,
[2171] 75, [2172] 76, [1199], [2173] 77, [2176] 79: 297-302, al-Tirmidi., a/
Gami€ al-sahih, vol. 11, bk. 7 (Abwdb al-hags), bb. 21, nn. 837, 838: 260-261).

1Aba Dawud., Sunan, vol. 111, bk. 17 (Kitdb al-sayd), bb. 21-22, nn.
2845, 2846: 403404, al-Tirmidi., a/-Gami® al-sahib, vol. 1, bk. 2 (Abwab al-
sayd), bb. 16, n. 1486: 268, bb. 17, n. 1489: 270.

12°Aba Dawud., Su#nan, vol. 111, bk. 17 (Kitab al-hagg), bb. 9, nn.
[2161] 66 — (1198), [2162] 67, [2163] 68, [2165] 69, [2167] 71, [2168] 72 —
(1199), [2169] 73 — (1200), [2170] 74, [2171] 75, [2172] 76, [1199], [2173]
77, [2176] 79: 297-302, al-Tirmidt., al-Gami® al-sabih, vol. 11, bk. 7 (Abwab
al-hagd), bb. 21, nn. 837, 838: 260-261.
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that giving him a drink, and by means of it enter the Garden.!%
I was on the point of doing so when with a great shout, one
shouted from behind him, saying: “Salih! Do not give him a
drink, Salih, do not give him a drink! This is the killer of al-
Husayn b. ‘Ali, being tormented by thirst until the day of Res-
urrection.”104

On occasion, it is al-Husayn himself who plays the central role in a
dream. Transmitting from al-Mufid and al-Tusi, al-Maglisi reports
the words of al-Husayn: “There is not a servant whose eyes flow
with tears on account of us, or whose eyes water with one tear for
us but that God will settle him because of it in the Garden for a
long period.'® He then transmits the dream of Ahmad b. Yahya al-
Awdi, who sees al-Husayn in a dream and asks him to confirm this
heavenly assurance, which he does.!%

Fatima, daughter of Muhammad and mother to al-Husayn, is
another member of the Prophet’s house whose nights are punctu-

103 The editor notes that the correct phrase is on the authority of Ibn
Manzar: “It occurred to me that giving him a drink, the Garden would not
be prejudiced thereby.”

104 Ibn “Asakir., Tarih madinat Dimashq, vol. XIV, bb. 1566 (a/-Husayn
b. Alr b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. ‘Abd al-Manaj): 259, Ibn
al-‘Adim., Bugyat al-talab i taril) balab, Part Six: 2643.

195 The term puqub (pl. abqdb or ahgib) is an undefined period of
time, although Lane notes that some say seventy or eighty years or more.
A higba, notes Wehr, is a long stretch of time or an historical epoch, while
Hava suggests a year or eighty years. Penrice too suggests eighty. Cf.
WEHR H., A Dictionary of Modern Written Arabic, 1980: 226, LANE E.W.,
An Arabic-English Lexicon, vol. 11, 1968: 610, HAVA ].G., Arabic English
Dictionary for Advanced Learners, Goodwood Books, New Delhi 2001: 127,
PENRICE ]J., A Dictionary and Glossary of the Kor-an, Asian Educational
Services, New Delhi 1995: 37. In the Qur’anic text, English interpreters
tend to render it as ‘years and years’ or ‘ages’ or ‘many years’. Cf. Q. 18:60
(bugub) and Q. 78:23 (abgab).

196 al-Mufid., al-Amili, maglis 4, n. 6: 241, al-TGsl., al-Amali, maglis 4,
n. 35-181: 117, al-Maglisi., Bébdr al-amwar, vol. XLIV, bb. 34, n. 34: 292, al-
Istahani., Awdlim al-uliim wa-l-ma‘arif al-abwal min al-ayit wa-l-apbar wa-I-
aqwal, vol. XVII, ch. 20, bb. 1, n. 2: 526.
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ated by visions and dreams. Extant in al-Rawandi, and transmitted
only by al-Bahrani and al-Maglisi, Fatima’s mystical dream is nar-
rated in an jadit markedly different from all the others concerning
al-Husayn’s birth, precisely in that in the others, it is Muhammad
who receives angelic announcements of the birth and forewarnings
of the death; he then passes this information on to Fatima. At oth-
er moments of her life, such as in her grief at her father’s death,
angels certainly do communicate directly with her, earning her the
name al-muhaddata (‘the one to whom the angels spoke’).!”

In the narration that follows, it is Fatima who is the recipient
of an angelic visitation, although no words are actually spoken to
her by the angels, and it is for Muhammad to interpret the meaning
for her, in accordance with the books of apadst, which report that
anyone who had a dream would relate it to the Prophet, and he
would interpret it.1% “I see a light shining on your face,” he says to
his daughter, in a motif of light that runs through many of the re-
ports about Fatima, “you will give birth to a proof (bugéa) of God
over this creation.” The encounter, in the sixth month of her preg-
nancy with al-Husayn, is narrated by Fatima herself:

At the completion of the tenth day of the sixth month I was
sleeping, and there came to me in my sleep one who rubbed
his wings against my back. I was alarmed, and arose, pet-
formed the ritual washing and prayed two prostrations. Then I

107 al-Hilali., Kitab Sulaym b. Qays: 821, al-Mufid., al-Iptisas: 329, Ibn
Shahrashub., Managib dal Abi Talib, vol. 111, bb. Managib Fatima al-Zabra’:
384, al-Irbilt., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 1: 468, al-Maglisi.,
Bihar al-anwar, vol. XXX, bb. 19: 132, vol. XLIII, bb. 2, n. 1: 10-11, n. 15:
1617, bb. 3, n. 48: 55, n. 66: 79.

108 al-Buhari., Sabib, vol. 11, bk. 19 (Kitdb al-tahagénd), bb. 2, n. 1121:
139, bk. 23 (Kitab al-gana’3), bb. 93, n. 1386: 267, vol. V, bk. 62 (Kitab
Jadd’il ashab al-nabi), bb. 19, n. 3738: 63, vol. IX, bk. 91 (Kitdb al-ta‘bir), bb.
35, nn. 7028, 7030: 110-111, Muslim., Sabih, vol. V1, bk. 42 (Kitab al-ru’ya):
[5931] 128, bk. 43 (Kitab alfada’i)), bb. 31, n. [6369] 139 — (2478): 343, n.
[6370] 140 — (2479): 343-344. “A dream hovers over a man so long as it is
not interpreted,” noted Muhammad, “then when it is interpreted it is ful-
filled”: cf. Muslim., Sunan, vol. V, bk. 40 (Awwal kitab al-adab), bb. 88, n.
5020: 365.
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slept again, and there came to me in my sleep one garbed in
white, who sat at my head and blew in my face and on my
neck. I arose, fearful, performed the ritual washing and prayed
four prostrations. Then I slept again, and there came to me in
my sleep one who made me sit up and made incantations over
me and prayed God’s protection over me. In the morning I
awoke; it was the day of blessed Umm Salama, and I entered in
a bathrobe. I came to Umm Salama, and the Prophet looked at
my face, and I saw joy on his. All that I had experienced lifted
from me and I recounted it to the Prophet. He said: Rejoice!
As regards the first, he is my friend ‘Izr2’1l,'" guardian and
opener of the wombs of women; as regards the second, he is
my friend Mika’1l, guardian of the wombs of the people of my
house. Did he blow on you? I said, yes! (Fatima then said):
Then he held me to himself and said: Regarding the third, he is
my brother Gibra’ll, to whom God has given care of your
child. T returned and delivered him at the completion of the
sixth month.”110

In a narrative suffused with symbolic details, the crucial element is
that Fatima is visited by three of the chief Islamic angels (r«’ds al-
mald’ika), to each of whom is attributed a task not normally associ-
ated with that angel. ‘Izra’ll (or sometimes ‘Azra’il) is a brooding
presence in the narrative, for essentially, he is the angel concerned
with death, portrayed, notes Burge, as a functionary without com-
passion,''! and far more associated with the end of life than as
“guardian and opener of the wombs of women.” In fact, the angel
of death does play a role in the creation of Adam, succeeding in
obtaining mud from the earth where Gibril and Mika’l had failed

199 The angel of death and sometimes angel of the last trumpet, who
is alluded to but unnamed in Q. 32:11 and is, by tradition, so overcome by
grief when he looks into Hell, that the earth risks being flooded by his
tears. Cf. WENSINCK A.J., “Izr2’1l” in E. van Donzel et al., (eds.), The
Encyclopaedia of Islan, vol. IV, 1997: 292-293.

10 al-Rawandi., a/-Hard’ig wa-l-gard’ih fi-t-mnGizat, vol. 11: 841, al-
Maglist., Bibar al-anwar, vol. XLIII, bb. 12, n. 39: 272-273.

1 BURGE S.R., Angels in Islan, 2012: 138.
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before him,"'2 in an action that conveys the reality that death is an
inescapable part of life the moment it begins. However, while al-
Suyutt deals at length with the ‘angels of the womb’,'"> he mentions
none of the major Islamic angels has having any specific relation-
ship with wombs or childbirth.

Wombs and childbirth also dominate the dream of Lubaba bt.
al-Harit (d. 35/655), better known by het &#rzya Umm al-Fadl,!'4 a
woman who enjoyed a substantial prominence in the embryonic
Islamic community. Two of her sisters, Maymuna bt. al-Harit and
Zaynab bt. Huzayma, became wives of Muhammad,!’> while she
herself went on to marry one of Muhammad’s uncles, ‘Abbas b.
‘Abd al-Muttalib al-Hashimi, producing a number of children for
him, including the esteemed ‘Abd Allah (Ibn ‘Abbas), himself a
dreamer like his mother, as well as Qutam who is, notes al-Dahabi,
by virtue of suckling, al-Husayn’s brother.!® Umm al-Fadl is held
to have been the second woman to convert to Islam, on the same
day as her close friend Hadiga.!” She and her sisters were conspic-
uous in the nascent Muslim community, a factor that did not go
unnoticed by Muhammad, who commented on their faithfulness:
“Ibn ‘Abbas transmitted, on the authority of the Messenger of
God, that he said: The four faithful sisters are Maymuna bt. al-
Harit, Umm al-Fadl, Salma and Asma’.”!!8 It is curious that

12 al-Suyatl., al-Habd’ik fi ahbar al-mala’ik, n. 111: 36.

113 Op. cit., nn. 440-447: 102-104.

W4 al-Tast., Kitab asma’® al-rigal 52, 271.

15 al-Zabidi., Tag al-‘aris min gawahir al-gamiis, vol. VIII: 376.

16 al-Dahabi., Siar a‘lim al-nubala’, vol. 111, n. 82 (Qutam b. al-
‘Abbas): 440—441. Cf. HOWARD LK.A.,, (trans.), The History of al-Tabari,
vol. XXXIX, 1990: 207.

17 Ibn Sa‘d., Kitab al-tabaqat al-kabir, vol VIII: 204, al-Mizzi., Tabdib
al-kamil fi asma’ al-rigal, vol. XXXV, n. 7923: 297, al-Tabatl., Dapa’ir al-
ugba, bb. 3: 373, al-Dahabi., Siyar alam al-nubala’, vol. 111, n. 82 (Qutam b.
al-‘Abbas): 440, al-‘Asqalani., al-Isaba fi tamyiz al-sahdba, vol. VIII, n. 12204:
450, al-Maglisi., Bihar al-anwar, vol. CVIIL: 82, al-Qummi., Safinat al-bijar,
vol. I1: 314.

118 al-Tabarani., al-Mu$am al-kabir, vol. XXIV, n. 360: 131-132, Ibn
‘Abd al-Barr, al-Istiab fi ma‘rifat al-ashab, Kitab al-nisa’® wa kuna-hunna, bb. al-
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Muhammad’s observation did not encompass their half-sister,
Zaynab bt. Huzayma, who was later to become his own wife.

Umm al-Fadl’s dream goes unnoticed by a number of im-
portant transmitters: Ibn al-Atir in Usd algaba fi ma‘rifat al-sabiba
ignores it, as do Ibn Hagar al-‘Asqalani in his Tabdib al-tabdib and
Ibn ‘Abd al-Barr in his al-Isti‘ab fi ma‘rifat al-ashab. Even so, the sto-
ty is carried by a sufficient number of mupadditin to render it of
interest; it is recounted mostly in four strands and is plagued, as will
be noted, by two anomalies. Its first narration is marked by a pauci-
ty of detail; the 4%/10% century Isma‘ili ShiT scholar al-Qadi al-
Nu‘man, for example, carries a report found also in al-TabarsT and

Ibn “Asakir:

On the authority of Umm Fadl al-Hilaliyya, in the narrative of
al-Awza, that she went to the Messenger of God (and said):
“I saw a vision.” He replied: “Good!” She continued: “It was

1>

ominous!” He answered: “Relate it!” She said: “It was as if one
of your limbs was severed and fell into my lap!” He replied:
“What you saw is good. Fatima will give birth to a boy and he

will be placed in your lap.”11?

The son to whom Fatima will give birth is unnamed here, and even
though Muhammad offers a wholesome interpretation, there re-
mains something menacing about the dream, even without its later

Lam, n. 3381 (Salma bt. “Umays): 1861, n. 4081 (Lubdba al-sugrd): 1909, al-
Mizzi., Tahdib al-kamal fi asma’ al-rigal, vol. XXXV, n. 7923: 298, al-
Haytami., Magma* al-zawa’id wa-manba“ al-fawa’id, vol. 1X, Kitab al-manaqib,
bb. Managib Asma’ bt. “Umays: 260, al-‘Asqalani., al-Isaba fi tamyiz al-sababa,
vol. VIII, n. 12204: 450.

19 al-Qadi al-Nu‘man., Sharh al-abbar fi fadd’il al-a’imma al-athar, vol.
II1, n. 1048: 112 (while Fatima is pregnant with al-Husayn), al-Tabarsi,,
Tag al-mawialid: 86 (This work, while not listed by Brockelmann, is included
in a list by Kohlberg. Cf. KOHLBERG E., “al-Tabrist” in P.J. Bearman et
al,, (eds.), The Encyclopaedia of Isiam, vol. X, 2000: 40), Ibn ‘Asakir., Tarip
madinat Dimashq, vol. XIV, bb. 1566 (al-Husayn b. ‘Al b. Abi Talib b. Abd
al-Muttalib b. Hashim b. ‘Abd al-Manaf): 114 (who names the boy as al-
Husayn), al-Isfahant., ‘Awdalim al-‘uliim wa-l-ma‘arif al-ahwal min al-dydt wa-/-
apbar wa-l-aqwal, vol. XVII, ch. 11, bb. 6, n. 7: 127.
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accretions. The ‘vision’ will soon be qualified with the word “were
I to relate it to you, it would distress you.”'?* Nothing more is add-
ed to the story by these transmitters, and based on Muhammad’s
construal of things, the reader is left to make up his or her own
mind. However, the report is given a second incarnation, now in-
cluding an account of the boy!? inadvertently urinating on the
Prophet. The fact that Ibn Sa‘d reports this story, as does Ibn
Maga in his Sunan, suggests that it is an early development:

On the authority of Simak b. Harb, that Umm al-Fadl, wife of
al-‘Abbas b. “Abd al-Muttalib, said: “Messenger of God! I saw
in a dream as if one of your limbs was in my house!”1?> He re-
plied: “What you saw was good! Fatima will give birth to a boy,
and you will suckle him with the milk of your son Qutam.”
The narrator continued: al-Husayn was born and Umm al-Fadl
took responsibility for him. She said: “I came with him to the
Messenger of God; he was jumping on him and kissing him
when he urinated on the Messenger of God. He said: Umm al-
Fadl, hold my son, because he has urinated on me.” She went
on: “I took him and pinched!? him so that he cried because of
it, and I said: You have troubled the Messenger of God, urinat-
ing on him!” When the boy cried, (the Messenger of God) said:
“Umm al-Fadl, you have troubled me in my son, making him

120 Tbn “Asakir., Tarih madinat Dimashg, vol. XIV, bb. 1566 (a/-Husayn
b. ‘Ali b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. ‘Abd al-Manaf): 196-197.

12 Although in Ibn Hanbal, the culprit could be either al-Hasan or
al-Husayn, since both boys are with Muhammad at the time (Ibn Hanbal,,
Musnad, vol. VI (Hadit Umm al-Fad)): 339. At one point, Ibn Hanbal also
identifies the boy as al-Hasan; cf. Ibn Hanbal., Kitab fada’il al-sababa, vol.
11, bb. Fada’il al-Hasan wa-I-Husayn, n. 1385: 780.

122 Or, says Ibn Katir, “in my lap” (Ibn Katir., a/-Biddya wa-l-nibdya,
vol. IX, bb. Ipbar bi-magtal al-Husayn: 238).

123 A second narration, close to Ibn Maga, on the authority of Qabus
b. al-Muhariq, has Umm al-Fadl striking the boy between his shoulders
with her hand and Muhammad saying to her: “You have hurt my son,
may God make you good” or “may God have mercy on you.” Cf. also al-
Tabarl., Daja’ir al-‘ugba, bb. 9: 210.
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cry!” Then he called for water and purged!?* it thoroughly and
said: “When it is a boy, they should purge it thoroughly and
when it is a gitl, they should wash it thoroughly.””125

The text now makes precise the details of the boy being in the lap
of Umm al-Fadl, including the crucial issue of suckling, so that her
own son Qutam will be a foster brother to Fatima’s son. While it is
unusual that Ibn Maga should name the older al-Hasan after rather
than before his younger brother al-Husayn, this is one of a smatter-
ing of texts in which the son in question could be either of the two.
One of the anomalies is, as we shall see, the identity of the boy,
since this impacts profoundly on the meaning of the story.

124 Tbn Sa‘d uses the vetb Jadara-yahdirn, used by few others in
transmitting this Jadif, and which 1 have rendered as ‘to purge’ (cf.
STEINGASS F., Learner’s Arabic English Dictionary, 1993: 267).

125 Ibn Sa‘d., Kitab al-tabaqat al-kabir, vol V111, n. 4225 (Unim al-Fadl):
218, al-Tabarl., Dapa’ir al-‘ugbad, bb. 9: 210, al-Maglist., Bihdr al-amwar, vol.
XLIV, bb. 30, n. 46: 246-248. “The urine of a baby girl should be washed
off and the urine of baby boy should be sprinkled (with water),” declared
Muhammad in a jadit carried by a number of transmitters: cf. for e.g. Ibn
Maga., Sunan, vol. 1, (Abwab al-fahara), bb. 77, n. 522: 365-366, nn. 525—
527: 366368, Abu Dawud., Sunan, vol. 1, bk. 1 (Kitab al-tahara), bb. 135,
nn. 375, 367, 377: 236-237, al-Tirmidi., a/-Gdmi¢ al-sabib, vol. 1, bk. 1
(Abwab al-tahdra), bb. 54, n. 71: 97-98, vol. 11, bk. 4 (Abwab al-safr), bb. 77,
n. 610: 70-71, al-Nasa’1., al-Sunan al-kubra, vol. 1, bk. 1 (Kitab al-tapara), bb.
189, nn. 304, 305: 187. Most of these transmitters carty a variety of
transmissions; the boy is not always named, or is sometimes named either
as al-Hasan or al-Husayn. Al-Tirmidi notes that a handful of people, in-
cluding ‘Ali, ‘A’isha, Zaynab, Umm al-Fadl (Lubaba), Aba al-Samh, Aba
Layla and Ibn ‘Abbas relate similar stoties; but none of these contain the
added details about Gibsil. In Ibn Maga., Sunan, vol. 1, (Abwab al-tahara),
bb. 77, n. 522: 365-366 and Aba Dawud., Sunan, vol. 1, bk. 1 (Kitab al-
tapara), bb. 135, nn. 375: 236 is precisely a narration from Umm al-Fadl
about al-Husayn urinating in the lap of Muhammad, but with none of Ibn
Sa‘d’s details. Likewise, Ibn Maga n. 526: 367-368 and Aba Dawud nn.
376: 237 narrate of either al-Hasan or al-Husayn as the culprit, but again
without details.
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Thirdly, and of most interest, the dream sometimes also in-
cludes the prediction of the boy’s death. The visit by the angel and
the forecast of his martyrdom take place in a substantively brief
interval — in most accounts, Umm al-Fadl leaves the room to wash
the urine from Muhammad’s robe and returns to find him in tears:
“When I came back, I found him weeping, and said: For what rea-
son is your weeping, Messenger of God? He replied: Gibra’ll came
to me and informed me that my community will kill this son of
mine.”'26 In Ibn Katir’s narration, which identifies the boy as al-
Husayn, she does not even have time to leave the room:

I put him in [Muhammad’s] lap, and then I happened to turn
around and the eyes of the Messenger of God were pouring
tears. I said: “Prophet of God! You are as dear to me as my
own father and mother! What is wrong with you?” He replied:
“Gibril came to me and informed me that my community
would kill this son of mine.” I said: “This one?” He replied:
“Yes, and he came to me with some of its red dust.”127

126 al-Mufid., al-Irshad fi ma‘rifat hugag Allah ‘ala al-Gbad, vol. 11, bb.
Fagl i fada’il al-Imam al-Husayn wa manaqibi-hi: 129, al-Bayhadqt., Dala’il al-
nubmwwa, vol. V1, bb. Ma ruwiya fi ibbari-hi bi-qatli ibn ibnati-hi Abd Alldh al-
Husayn: 469, al-Tabarsi., I%m al-wara bi-a‘lam al-huda, vol. 1, Part Three,
bb. 2: 218, Ibn Nama al-Hillt., Mutir al-ahzan wa munir subul al-ashéan: 16—
17, al-Irbill., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 11: 5 (here, in his
fourth transmission, the dream is predicated of al-Husayn rather than of
al-Hasan), al-Maglisi., Bipar al-amwar, vol. XLIV, bb. 30, n. 46: 246-247, al-
Istahani., Awdalim al-‘ulim wa al-ma‘arif al-abwal min al-gyat wa-l-apbar wa-I-
aqwil, vol. XVII, n. 1: 116, al-Qummi., Safinat al-bihar, vol. VII: 113.

127 al-Mufid., al-Irshad fi ma‘rifat hugag Allah ‘ala al-Gbad, vol. 11, bb.
Fagl fi fada’il al-Imam al-Husayn wa manaqibi-hi: 129, al-Tabatl., Dald’il al-
imama: 179, al-Tabarsi., I%m al-wara bi-alam al-huda, vol. 1. 218, 426, al-
Itbili., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 1. 523 (but he posits the
same story about al-Hasan), Ibn ‘Asakir., Tarih madinat Dimashg, vol. X1V,
bb. 1566 (al-Husayn b. ‘Al b. Abi Talib b. ‘Abd al-Muttalib b. Hdshim b. Abd
al-Mandf): 196197, Ibn Katir., a/-Bidaya wa-l-nihdya, vol. 1X, bb. Ipbar bi-
magqtal al-Husayn: 238, al-Musawi., Tasliyat al-magalis wa inat al-magalis, vol.
11, maglis 6: 110, al-Suyutl., a/-Hasd’is al-kubra, vol. 11: 449, al-Maglisi., Bibar
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This is a late addition to the story, with the Shil transmissions
starting with the 5%/11t% century al-Mufid. The text is imprecise;
Muhammad seems not to have the red dust in his possession at
that moment, suggesting that the angelic encounter might have
occurred at a different time and that something has triggered a
memory of the event, resulting in tears. In the Umm Salama narra-
tives, the dust is always seen or presented, suggesting an immediacy
that is absent from the Umm al-Fadl account.

There are, finally, a number of composite reports that include
some, but not always all details from the various transmissions:

Umm al-Fadl Lubaba bt. al-Harit said: I saw in a dream before
[al-Husayn’s] birth as if a piece of the flesh of the Messenger
of God was cut off and placed in my lap. I recounted the vi-
sion to the Messenger of God, and he said: “The vision has
spoken trulyl Fatima will give birth to a boy and I will hand
him over to you to suckle him.” The matter came to pass in
that way, and one day I came with him and placed him in his
lap, and he urinated, and some of the drops dribbled onto his
robe. So, I pinched him and he cried. He said: “Be slow with
such anger, Umm al-Fadl; this robe of mine can be washed,
but you have hurt my son!” She said: I left him and took it to
put it in water. When I came back, I found him weeping, and
said: For what reason is your weeping, Messenger of God? He
replied: “Gibra’ll came to me and informed me that my com-
munity will kill this son of mine.”128

al-anwar, vol. XLLIV, bb. 30, n. 20: 238, al-Isfahani., ‘Awalim al-‘uliim wa al-
ma‘arif al-abwal min al-gyat wa-l-apbar wa-l-agwal, vol. XVII, n. 7: 127.

128 al-Mufid., al-Irshad fi ma‘rifat hugag Allah ‘ala al-Gbad, vol. 11, bb.
Fagl fi fada’il al-Imdm al-Husayn wa manaqibi-hi: 129, al-Hakim al-Nisabuari.,
Kitab al-mustadrak ‘ald al-sabibayn, vol. 111, (Fada’il Abi ‘Abd Allah al-
Husayn), n. 4884: 210, Ibn T2’us., Kitdb al-lubif fi qatla al-tufif. 1213, Ibn
Nama al-Hillt., Mutir al-abzan wa munir subul al-ashéan: 16-17, al-Hurr al-
Amilt., Tafsil wasd’il al-shia il tabsil masa’il al-shari‘a, vol. 111, bb. 8, n. 5—
3991: 405, al-Maglisi., Bipdr al-anwar, vol. XLIV, bb. 30, n. 30: 238-239, n.
46: 246247, al-Istahani., ‘Awalim al-ulim wa al-ma‘arif al-abwal min al-dydt
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The hurt which she has ostensibly caused the boy, and which pales
in comparison to the news the Prophet is about to receive, meets
with a variety of responses from Muhammad: “Slowly, Umm al-
Fadl,” reports ‘Abbas Qummi, “this spillage of water can be
cleaned, but what thing will make this affliction pass from the heart
of al-Husayn?”1? In his Kitdb al-mustadrak, al-Hakim al-Nisaburl
also transmits the prediction made to Umm al-Fadl and the urina-
tion incident, but outside the context of the dream narrative.!3

Two anomalies remain: the first is that sometimes al-Hasan ra-
ther than his brother is the subject of the dream, in a report trans-
mitted by an unexpectedly large number of Shi‘l transmitters, while
at other times, the boy remains unnamed:'>!

On the authority of Umm al-Fadl, wife of al-‘Abbas, that she
said: I said: “Messenger of God, I saw in a dream as if one of
your limbs was in my lap!” He said: “Fatima will give birth to a
boy and you will provide for him.” Fatima gave birth to al-

wa-l-apbar wa-l-aqwal, vol. XVII, n. 1: 116, al-Qummi., Safinat al-bipar, vol.
VII: 113.

129 al-Qummi., Safinat al-bihar, vol. 1: 408.

130 al-Hakim al-Nisaburi., Kitab al-mustadrak ‘ala al-sahibayn, vol. 111,
bk. 31 (Kitab ma‘rifat al-sahaba), nn. 4890, 4895: 213-214. Cf. also al-
Qummi., Safinat al-bihar, vol. 1: 408.

131 Cf. for e.g. Ibn Hanbal., Musnad, vol. V1 (Hadit Umm al-Fadl): 340,
al-Baladuri., Kitab ansib al-ashraf, vol. IV, bb. Qutam b. al-Abbas b. Abd al-
Muttalib: 85, Ibn al-Atir, Usd al-gaba fi ma‘rifat al-sahdba, vol. 111, n. 3122:
359. In his Nur al-absar, al-Shablangi carries the story twice, once relating
it to al-Hasan and once to al-Husayn. Only in the latter is what she saw
described as ‘a strange dream’ (bulnz munkar); his account omits the urina-
tion story but relates the prediction of death. Al-Shablangi also relates the
urination story, but predicated of al-Hasan, and outside of the dream and
prediction context. Cf. al-Shablangl., Nur al-absar fi mandqib al bayt al-nabi
al-muptar, fasl fi dikr sayyidi-nd al-Hasan: 239-240, fasl fi dikr sayyidi-na al-
Husayn: 254-255.
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Hasan, and the Prophet handed him to her and she suckled
him with the milk of Qutam b. al-*Abbas. 132

A second anomaly is that sporadically, the dream is predicated of
Umm Ayman rather than of Umm al-Fadl. Ibn ‘Asakir reserves a
special place in the fourth volume of his massive history of Damas-
cus, separated by more than sixty volumes from all others, for eight
women who were particularly close to Muhammad.'?> One of these
was an Abyssinian!* servant, long associated with the Prophet’s
family, Baraka bt. Ta‘laba b. ‘Amr b. al-Nu‘man, better known by
her £unya Umm Ayman,'’ whom Muhammad called ‘my mother
after my mother’.'* Umm Ayman would continue to care for

132 al-Shami., a/-Durr al-nagim fi manaqib al-a’imma al-lahabim, bb. 5, Fi
dikr al-Husayn b. ‘Al 489, Ibn al-‘Adim., Bugyat al-talab fi taril) halab, Part
Six: 25650, al-Itbili., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 1. 523, 530,
547 (three times he posits the dream and interpretation of al-Hasan), Ibn
al-Mutahhar al-Hilli., a/-Adad al gawiyya li-daf* al-mahawif al-yawmiyya, bb. 5:
35-30, al-‘Asqalani., al-Isiba fi tamyiz, al-sahaba, vol. V, n. 71096 (Qutam b. al-
Abbas): 320, al-Hurr al-‘Amilt., Ithit al-huddt bi-l-nusis wa-l-mnGizat, vol. 1,
bb. 8, fas/ 35, n. 573: 409, al-Maglisi., Bibar al-anwar, vol. XLIII, bb. 11, n.
14: 242, n. 33: 255, al-Gaza’ifi., Riyad al-abrar fi manaqib al-a’imma al-athar,
vol. I, Part One: 76, al-Tabartsi., Mustadrak al-wasa’il wa mustanbit al-masa’il,
vol. VIII, n. 2211: 318.

133 Cf. WINET M., “Female Presence in Biographical Dictionaries:
Ibn ‘Asakit’s Selection Criteria for Women in his Ta’r7kh Madinat Di-
mashg” in S. Judd and J. Scheiner (eds.), New Perspectives on Ibn ‘Asakir in
Islamic Historiography, Brill, Leiden 2017: 103-104.

134 al-Zuhtl., al-Magazi al-nabawiyya: 177, al-Tabarani., al-Mu’fam al-
fkabir, vol. XXV: 86.

135 Ibn “Asakir., Tarih madinat Dimashg,vol. IV, bb. Ma‘rifat ‘abida-hu
wa imd’a-hu wa dikr badita-hn wa kitaba-hu wa amnd’a-bhun ma“ mara‘at al-hurif fi
asma’i-him wa dikr ba‘d ma dukira min anba’i-him, n. 1: 302—-345.

136 Tbn Sa‘d., Kitab al-tabagat al-kabir, vol. VIII: 223, Ibn Katir., a/-
Biddya wa-I-nibdya, vol. V111, bb. Dikr ‘abidi-hi: 285, vol 1X, bb. Dikr man
tawaffa fi hada al-san‘a: 334, Ibn ‘Abd al-Barr., al-Istiab fi ma‘rifat al-ashab,
vol. IV, n. 3552: 1794, Ibn al-Atir., Usd al-gdaba fi ma‘rifat al-sahaba, vol. V1,
n. 7363: 309.


https://en.wikipedia.org/wiki/Kingdom_of_Aksum
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Muhammad until adulthood,!” when, upon his marriage to Hadiga,
he arranged for her freedom; despite this, she remained in the ser-
vice of his household. She would lose a husband and a son (Ay-
man) in battle, but a later son, Usama b. Zayd b. Harita, would
make a name for himself in emergent Islam.!® Muhammad held her
in greet esteem,' and she is declared to be among the women in-
habiting Paradise.!* Nevertheless, relatively few sources attribute to
her the dream more commonly associated with Umm al-Fadl:

On the authority of Abu ‘Abd Allah, who said: Neighbours of
Umm Ayman came to the Messenger of God and said: “Mes-
senger of God! Umm Ayman did not sleep last night from
weeping. She has not stopped crying since she awoke!” The
Messenger of God sent for Umm Ayman, who came to him.
He said to her: “Umm Ayman, may God not cause your eye to
weep! Your neighbours came to me and informed me that you
did not cease to cry the whole night! May God not cause your
eye to weep! What is it that is making you cry?” She replied:
“Messenger of God, I saw a terribly ominous dream, and I
could not stop crying all night!” The Messenger of God said to

157 Ibn Sa‘d., Kitab al-tabagadt al-kabir, vol. VIII: 223, al-Baladuri.,
Kitab ansdb al-ashraf, vol. 1: 96, al-‘Asqalant., a/-Isdba fi tamyiz al-sababa, vol.
VIII: 380.

138 al-Baladurl., Kitab ansab al-ashraf, vol. 1: 96, al-Dahabi., Siyar alam
al-nubald’, vol. 11, n. 24 (Unm Ayman): 224.

139 Ibn Sa‘d., Kitdb al-tabagat al-kabir, vol. VIII: 223-2206, al-Dahabt.,
Siyar a‘lam al-nubala’, vol. 11, n. 24 (Umm Ayman): 224.

140 Cf. for e.g. al-Hilalt., Kitab Sulaym b. Qays, vol. 1, n. 4: 265, vol. 1I:
867, al-Qummi., Tafsir, sirat al-Ram, 0. 1: 155, al-Kulayni., a/-Kaf? fi il al-
din, vol. 11, Part Two, n. 6: 405, al-Qadi al-Nu‘man., Sharh al-apbar fi fada’il
al-a’imma al-athar, vol. 111, n. 973: 32, al-Rawandt., a/-Hara’i§ wa-I-gara’ip fi-I-
mugizat, vol. 1, bb. 1, n. 187: 113, al-Tabarsl., Kitab al-ibtigag ‘ala ahl al-ligag,
vol. I, Part One: 91, Ibn T2’Gs., al-Tard’if fi ma‘rifat madhab al-tawa’if, vol. 1,
n. 348: 249-250, al-Hilli al-‘Allama., Nahg al-haqq wa-kashf al-sidg: 270, al-
Dahabt., Siyar aam al-nubala’, vol. 11, n. 24 (Umm Ayman): 224, al-Bahrani.,
al-Burhan fi tafsir al-gur’an, vol. 11, sarat al-nisa’, n. 2674: 157, vol. 1V, sirat
al-Ram, n. 8354: 346, al-Maglisi Bijpar, vol. XVII, bb. 4, n. 46: 379, vol.
XXII, bb. 5, n. 8: 265, vol. XXIX, bb. 11, n. 10: 117, n. 27: 128.
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her: “Relate it to the Messenger of God, for God and His
Messenger know.” She replied: “It is distressing for me to talk
about it!” He said to her: “The vision is not what you think.
Relate it to the Messenger of God
what I saw in my dream; it was as if one of your limbs was

[k

She answered: “This is

found in my house!” The Messenger of God said to her: “Let
your eyes rest, Umm Ayman. Fatima will give birth to al-
Husayn; you will tend him and take charge over him, so that
one of my limbs will be in your house.” When Fatima gave
birth to al-Husayn, on the seventh day, the Messenger of God
gave the order, and his head was shaven and the weight of his
hair was given in silver as alms and an animal slaughtered and
sacrificed for him. Then Umm Ayman prepared him and
wrapped him in the garment of the Messenger of God. Then
she came with him to the Messenger of God, who said: “Wel-
come, to the bearer and the one bornel Umm Ayman, this is
the interpretation of your vision.” !

Aside from its being predicated of Umm Ayman rather than Umm
al-Fadl, the narrative is somewhat typecast, with Muhammad’s an-
ticipatory counter-prediction that the vision will be good rather
than bad, something he fails to do in the case of Umm al-Fadl, and
his theological declaration that ‘God and His Messenger know’.
The prosaic details of Unm Ayman swaddling the new-born are
offset by a singular padit which introduces a rush of angelic activity
at al-Husayn’s birth, ordered by God Himself, suitably to celebrate
the birth of a child for Muhammad. “When al-Husayn b. ‘Alf was
born,” notes the text, God,

inspired Malik, keeper of the Fire, to subdue the fires for its
people in honour of the child born to Muhammad; and He in-

141 Tbn Babawayh., Kitab al-amali [i al-abadit wa-l-apbar, maglis 19, n. 1:
82, Ibn ‘Ali al-Fattal., Rawdat al-waizin wa-tabsirat al-mutta‘izin, vol. 1: 154—
155, Ibn Shahrashab., Managib dl Abi Talib, vol. IV, bb. F7 imamat Abi
Abd Allah al-Husayn: 70, al-Maglis1., Bihar al-anwar, vol. XLIIL, b. 11, n. 15:
242-243, al-Isfahani., “Awidlim al-uliim wa al-ma‘arif al-abwal min al-gyat wa-/-
abbar wa-l-aqwal, vol. XVII, n. 3: 23, al-Gaz2’ifi., Riyad al-abrar fi manaqib al-
a’imma al-athar, vol. I: 76.
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spired Ridwan,!* keeper of the Gardens, to adorn the Gardens
and to perfume them in honour of a child born to Muhammad
on the earth. And God, may He be blessed and exalted, in-
spired the maidens of Paradise to dress up and to visit each
other in honour of a child born to Muhammad on the earth;
and God, powerful and lofty, inspired the angels to perform in
ranks the glorification of God (al-tasbih), the praise of God (al-
tahmid), the exaltation of God (al-tamgid) and the proclama-
tion that God is the greatest (al-takbir) in honour of a child
born to Muhammad on the earth...143

But Umm Ayman would have known nothing of this. It is in the
home of this woman, so cherished by Muhammad, that she sees
her disquieting vision and in her home that she would help to rear
the young al-Husayn; but it is in the house of another woman, no
less loved by the Prophet that, his own startling encounters with
the angels would play out, and so it is to Umm Salama that we
must now turn.

142 The angel who looks after Paradise, possibly alluded to in Q. 9:
21 and 57: 20. Cf. MURATA S., “The Angels” in S.H. Nasr (ed.), Islamic
Spirituality. Foundations, 1997: 325.

143 Ibn Babawayh., lkmal (kamal) al-din wa-itmim (tamdm) al-ni‘ma fi
ithat al-gayba wa-kashf al-hayra, vol. 1, bb. 24, n. 36: 282, al-Maglisi., Bipar al-
anwar, vol. XLIII, bb. 11, n. 24: 248.



THE ODOUR OF PARADISE.
IN THE HOUSE OF UMM SALAMA

Curiously, important Islamic biographers and historians like Ibn
‘Abd al-Barr and Ibn al-Atir give no indication of any dreams or
visions in their short biographies of Umm Salama;! and yet, a core
narrative, going as far back at least as al-Tirmidi,? concerns at least
one of Umm Salama’s important dreams, of Muhammad after his
death, a stark vision of a Muhammad marked by a harrowing phys-

Ubn ‘Abd al-Barr., al-Istib fi ma‘rifat al-ashab, vol. IV, n. 4111 (Hind
bt. Abt ‘Umayya): 1920-1921, Ibn al-Atir., Usd al-gdba fi ma‘rifat al-sabiba,
vol. VI, n. 7464: 351-353; nor, for that matter, does Ibn Hagar al-
‘Asqalant (al-‘Asqalani., a/-Isdba fi tamyiz al-sahdba, vol. VII, n. 12054: 325—
328, Tahdib al-tahdib, vol. vol. XII, n. 2905: 455), although reference to her
dreams is found in some of his other works.

2 As Karamustafa points out, al-Tirmidl was himself no stranger to
dreams and visions; nor, for that matter, was his wife, and he often relied
upon her dreams to confirm his own. Cf. KARAMUSTAFA A., Sufism.
The Formative Period, 2007: 44.

93
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ical appearance. This narrative is sometimes from Umm Salama’s
son ‘Umar, but more often from Umm Salma, a woman of the
angdr,> who goes to visit Umm Salama and finds her perturbed and
in tears after a dream she has had:

I said: What is making you cry? She answered: “I saw the Mes-
senger of God — that is, in a dream — and there was dirt on his
head and his beard, so I said: What is wrong with you, Mes-
senger of God? He answered: I just witnessed the killing of al-
Husayn.”*

3 al-Irbill., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 11, Part Three: 11.

4 al-Tirmidi., al-Gami€ al-sabib, vol. V1, bk. 46 (Abwab al-manaqib), bb.
30, n. 3771: 426 (declared da‘f and, according to Aba ‘TIsa, garib. Al-
Tirmidr’s editor notes that Ibn Hanbal transmits it, but is in fact referring
to the dream that Ibn Hanbal transmits concerning Ibn ‘Abbas and not
Umm Salama (Ibn Hanbal., Musnad, vol. 1, Musnad Abd Allah b. Abbas:
242, 243), al-Aguri., Kitib al-sharia, vol. 111, bb. Ipbdr al-nabi bi-qatli al-
Husayn, n. (1106) 1723: 319-320, al-Qadi al-Nu‘man., Sharh al-apbar fi
Jadd’il al-a’imma al-athar, vol. 111, Part Twelve, n. 1106: 167, al-Hakim al-
Nisabuatl., Kitib al-mustadrak ‘ala al-sabibayn, vol. 111, Part Three, bk. 31
(Kitdb ma‘rifat al-sahdba), Dikr Umm al-mu’minin Umm Salama, n. 6843: 101,
al-Tusl., al-Amali fi-l-hadit, maglis 11, n. 87-640: 314-315, al-Hawarizmi.,
Magtal al-Husayn, Part Two, bb. F7 bayan ‘ugitba qatil al-Husayn, n. 37: 109,
Ibn “Asakir., Tarih madinat Dimashq, vol. XIV, bb. 1566 (al-Husayn b. “Alr b.
Abi Talib b. ‘Abd al-Muttalib b. Hashim b. ‘Abd al-Manaf): 238, Ibn
Shahrashab., Managib al Abi Talib, vol. IV, bb. Fi imdmat Abi Abd Allih
al-Husayn: 55, al-Shami., a/-Durr al-nagim i mandqib al-a’imma al-lahahin, bb.
5, Fr dikr al-Husayn b. ‘Ali: 566-567, Ibn al-Bittiq., a/-Umda fi ‘uyin al-
abbar fi manaqib amir al-mu’minin, fasl ff manaqib al-Hasan wa-I-Husayn, n. 830:
404, Ibn al-‘Adim., Bugyat al-talab fi tari) Halab, Part Six: 2644, Ibn T2’Gs.,
al-Tard’if fi ma‘rifat madabib al-tawa’if, vol. 1, n. 292: 203, al-Irbill., Kashf al-
Summa i ma‘rifat al-a’imma, vol. 11, Part Three: 11, al-Tabatl., Dapa’ir al-
uqba, Part One, bb. 9: 254, al-Dahabi., Siyar a‘lam al-nubala’, vol. 111, n. 48
(al-Husayn al-Shabid Abin Abd Allah b. ‘Al b. Abi Talib): 316, Ibn Katir., al-
Bidaya wa-l-nibaya, vol. X1, bb. al-Ihbar bi-maqtal al-Husayn b. ‘Al 574, al-
‘Asqalant., Tahdib al-tahdib, vol. 11, bb. al-Ha’, n. 615: 356, al-Suyuti., a/-
Hasa’is al-kubra, vol. 11: 452, al-Bahrani., Hilyat al-abrar fi abwail Mubammad
wa ali-hi al-athar, vol. IV, bb. 7, n. 16: 127, bb. 19, n. 3: 214, Madinat al-
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Quite patently, al-Tirmidi refrains from any allusion to an angelic
encounter, remaining instead in a genre that includes no heavenly
entities, but only the materialization of a distraught Muhammad in
a vision. Some might speculate that this is indicative of a reverential
desire to separate what is propetly called ‘revelation’ (wafy) from
other divine communications, prudently avoiding any intimation
that a visit by Gibril always entails the former. In reality, the Sunni
collection of ahadit transmissions (al-kutub al-sitta) is replete with
encounters with Gibril which are not classed on the same level as
that revelation he brought down to Muhammad. In fact, as Rah-
man’ underscores, within the Qur’anic text, Gibril is given a num-
ber of appellations, but never ‘angel’, suggesting a diversity of rank,
vocation and function; it is in the corpus of ahadit that this supet-
natural being and bringer of revelation is called ‘angel’. This is
noteworthy even in the famous story of Maryam, and the an-
nouncement of her son; in Q 3:43, 4546 it is accomplished by a
group of angels, while in Q 19:17 it is Gibril appearing, as though
different from all other angels, and not as an angel but in the form
of a flawless human («I'hen We sent unto her Our Spirit and it assumed
Jor her the likeness of a perfect mam»). 1t seems unlikely therefore that
the accounts of Gibril in the context of revelation would be con-
fused with numerous other messages he brings.

In al-Hawarizm1’s version, also from Salma, the dream narra-
tive is preceded by an account of Muhammad placing before Umm
Salama a glass vial containing ‘sand’ (ram)) from al-Taff, and telling
her that when it changes to fresh blood, al-Husayn will have been
killed.® The report continues with Salma hearing a shout ringing out

ma‘agiz fi mugizat al-a’imma al-athar, vol. 111, Part Three, bb. 3, n. 56/1003:
492, al-Maglisi., Bibar al-anwar, vol. XLV, bb. 42, nn. 1-4: 231-232, al-
Istahani., Awdlim al-uliim wa-l-ma‘arif al-abwal min al-gyat wa-l-apbar wa-I-
aqwal, vol. XVII, ch. 18, bb. 3, nn. 1-3: 506508, al-Gaz2’ifi., Riyad al-abrar
[t manaqib al-a’imma al-athar, vol. 1, Part One: 273.

> RAHMAN F., Major Themes of the Qur’an, Bibliotheca Islamica, Chi-
cago 1980: 97.

¢ Ibn al-Atir follows this natrative, with Umm Salama guarding the
dust in the same way that eventually she will guard the door of the house,
but with no mention of a dream: “It was related that the Prophet gave
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from Umm Salama’s room; Umm Salama recounts her dream of
Muhammad, who says to her: “The people have fallen upon my
son and killed him! I have just witnessed his killing.” It is this that
drives her to look at the vial, which now contains blood.”

The common elements are the dust (##r4b) on his head and his
beatrd, dust of which, Aba Ga‘far notes, “we have it with us”8 —
this is not merely the dirt associated with a long journey, but rather
the dust of Karbala’, whose importance will grow with the narra-
tive, as it develops into dust in his hand given him by Gibril. A
sprinkling of transmitters, beginning with Ibn Babawayh, omit the
traces of dust on the Prophet’s head and beard, describing him in-
stead as ‘emaciated’ (shahib) and ‘distressed’ (ka’ib),° while others
merely remark that he appeared ‘dishevelled’ (ashat, sha‘if) and
‘dusty’ (agbar).10

Umm Salama some of al-Husayn’s dust which Gibril had brought to him,
and the Prophet said to Umm Salama: When this dust becomes blood, al-
Husayn will have been killed. Umm Salama guarded that dust in a glass
vial she had with her, and when and when al-Husayn was killed the dust
became blood. She also informed the people about his killing”” (Ibn al-
Atir., al-Kamil fi al-tarip, vol. 111, Dikr maqtal al-Husayn: 303). Cf. also al-
Dahabt., Siyar alam al-nubala’, vol. 111, n. 48 (al-Husayn al-Shahid Abi Abd
Allah b. ‘Al b. Abi Talib): 290, Tari al-Islam, vol. V: 67.

7 al-Hawarizmi., Magtal al-Husayn, Part Two, bb. /& bayin ‘uqiba qatil
al-Husayn, n. 38: 109-110, al-Isfahani., “Awidlim al-ulsim wa-l-ma‘arif al-abwal
min al-aydt wa-l-abbar wa-l-agwal, vol. XVII, ch. 18, bb. 2, n. 3: 508.

8 al-Maglisi., Bibar al-anwar, vol. XLV, bb. 42, n. 2: 231.

9 Ibn Babawayh., al-Amaili, maglis 29, n. 1: 139, al-Mufid., al-Amali,
maglis 38: 319, al-Tuasl., al-Amali, maglis 3, n. 49—130: 90, Ibn ‘Alf al-Fattal.,
Rawdat al-wa‘izin wa-tabsirat al-muttaGgin, vol. 1. 170, al-Maglisi, Bipar al-
anwar, vol. XLV, bb. 42, n. 1: 230, al-Isfahani., ‘Awalin al-‘ulsinm wa-l-ma‘arif
al-ahwal min al-gyat wa-l-apbar wa-l-aqwal, vol. XVII, ch. 18, bb. 3, n. 4: 509.

10 al-Mufid., al-Irshad fi ma‘rifat hugag Allah ‘ala al-ibad, vol. 11, bb.
Tarih al-Imdam al-Husayn: 131 (disheveled and dusty), Ibn ‘Ali al-Fattal.,
Rawdat al-waigin wa-tabsirat al-muttaizin, vol. 1: 193, al-Tabarsi., [Y%m al-
ward bi-a‘lam al-buda, vol. 1, Part Three, bb. 2: 219, 428, al-Irbilt., Kashf al-
Summa fi ma‘rifat al-a’imma, vol. 11, Part Two: 8, al-Maglisi., Bibar al-anwar,
vol. XLIV, bb. 30, n. 31: 239, vol. XLV, bb. 42, n. 2: 231, al-Isfahani,,
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There are others, like al-Qadt al-Nu‘man, who do not specify
that Muhammad actually witnessed the death; rather, the dream
takes the form of a prophetic announcement and in the morning,
as predicted, news of al-Husayn’s death arrives: “I saw the Prophet
weeping in my dream,” she says, “and I said: Messenger of God,
what is making you weep? He said: My son al-FHusayn has been
killed.” The next morning, news of his death comes to Umm Sala-
ma.!! However, in most reports Muhammad has witnessed the
death and in a number, he has been involved the burial of al-
Husayn and his companions,'? often with the words “all night I
have been digging the graves for al-Husayn and his companions.”1?
Shayh al-Tusl transmits a narrative from ‘Amr b. Tabit'* whose fa-
ther had confirmed the details with the fifth Imam:!'5

Awalim al-ulsim wa-l-ma‘arif al-abwal min al-gyat wa-l-apbar wa-l-aqwal, vol.
XVIIL, ch. 11, bb. 6, n. 8: 127. al-Gaz@’ifi, Riyad al-abrar fi manaqib al-
a’imma al-athar, vol. 1, Part One: 171.

1 al-Qadi al-Nu‘man., Sharh al-abbar [i fada’il al-a’imma al-athar, vol.
111, Part Twelve, n. 1106: 167, Ibn T2’as., al-Tard’if fi ma‘rifat madahib al-
tawa’if, vol. 1, n. 292: 203.

12 al-Tast.,, al-Amali fr-l-badit, maglis 11, n. 87-640: 314-315, Ibn
Hamza al-Tusl, a/-Taqib fi-I-mandqib, bb. 6, fas/ 5, n. 272: 332, al-Bahrani.,
Hibyat al-abrar fi abwal Mubammad wa ali-bi al-athar, vol. IV, bb. 19, n. 3: 214,
al-Bahrani., Madinat al-ma‘agiz fi mugizat al-a’imma al-athar, vol. 111, Part
Three, bb. 3, n. 56/1003: 492, al-Maglisi., Bihar al-anwar, vol. XLV, bb. 42,
an. 1-2: 231, al-Isfahani., “Awdlim al-uliim wa-l-ma‘arif al-abwal min al-gyat
wa-l-apbar wa-l-aqwdl, vol. XVII, ch. 18, bb. 3, n. 3: 509. According to al-
Tabari, on the day after the battle, that is, 11 Muharram, the bodies of al-
Husayn and his companions were buried.

13 Ibn Babawayh., al-Amali, maglis 29, n. 1: 139, al-Mufid., al-Amali,
maglis 38: 319, al-Tusl., al-Amali, maglis 3, n. 49—130: 90, Ibn ‘Alf al-Fattal.,
Rawdat al-waigin wa-tabsirat al-mutta‘izin, vol. 1: 170, al-Maglisi., Bibdr al-
anwar, vol. XLV, bb. 42, n. 1: 230, al-Isfahani., “Awalin al-uliim wa-l-ma‘arif
al-abwal min al-aydt wa-l-apbar wa-l-aqwial, vol. XVII, ch. 18, bb. 3, n. 4: 509.

14 Aba Muhammad ‘Amr b. Abi al-Miqdam Tabit b. Hurmuz (d.
172/789): cf. MODARRESSI H., Tradition and Survival. A Bibliographical
Survey of Early Shi’ite Literature, vol. I, Onewotld, Oxford 2003: 205-206.

15 Abd Ga‘far Muhammad b. ‘All al-Baqir (d. between 113/732 and
124/743).
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Closely associated with the dust and the developing theme of the
glass vial of blood, the base narrative also tells of Umm Salama
seeing Muhammad not in a dream, but after his return from a jour-
ney that is, in its description, something close to the ‘night journey’
(#5r2),"" and which, like that more famous, two-faceted journey of

ANGELS HASTENING

‘Amr b. Tabit said: My father said: I went to visit Aba Ga‘far
Muhammad b. ‘Alf at his house, and I asked him about this
hadit. 1 mentioned to him the transmission of Said b. Gubayr
of this padit on the authority of ‘Abd Allah b. “Abbas, and Abu
Ga‘far said: ‘Umar b. Abi Salama told it to me on the authority
of his mother, Umm Salama. Ibn ‘Abbas said in the transmis-
sion of Sad b. Gubayr on his authority: The next night T saw
the Messenger of God in my dream, dust covered and dishev-
elled, and I mentioned this to him and asked him about its sig-
nificance. He said to me: “Did you not know that I have just
finished with the burial of al-Husayn and his companions?”1¢

the Prophet, is both physical and spiritual. Shay) al-Mufid writes:

On the authority of Umm Salama, who said: One evening the
Messenger of God left us and was away for a long time. When
he came back, he was dishevelled and dusty and he was hold-
ing (something) in his hand. I said to him: Messenger of God!
How is it that I see you dishevelled and dusty? He replied: “I
was made to journey by night to a place in Iraq called Karbala’.
There I saw the death of my son, al-Husayn, and a group of
my children and the members of my family. I could not stop
myself from gathering some of their blood and here it is in my

16 al-Tast., al-Amali fi-I-hadit, maglis 11, n. 87-640: 314-315, al-

Maglist., Bibar al-anwar, vol. XLV, bb. 42, n. 2: 231.

parts of a journey that Muhammad took during a single night around the
year 621. There is a brief outline of the story is in Q. 17:1, and other de-

17 In Islamic tradition the ‘night journey’ and ‘ascension’ are the two

tails come from the books of ahadit.
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hand.” He opened his hand and said: “Take it and look after
it.”18

It is, however, within the precincts Umm Salama’s own house that
the most salient angelic encounters occur, transforming her family
home into the locus of divine activity and embedding her deeply
into the Karbala’ event. It is here that she will, ineffectually, guard a
door through which the young al-FHusayn will dart, despite her best
efforts, into the presence of Gibril. It is through the crack in that
door that Umm Salama will herself be an eyewitness to an angelic
visitation; a door which becomes symbolic of another doot, thrown
open in heaven and though which two other women, worlds apatt,
will catch a glimpse of something celestial. It is here too, in her
own residence, that Umm Salama will receive the dust of Karbala’
secreting it in a simple glass vial which becomes a central feature of
the narrative.

It is ostensibly a peripatetic religious scholar, born in Herat
but found working in Nisabur, Baghdad and Mecca, who has left
us, in embryonic form, the original narrative. Writing in his 2nd/8th
century Mashyapat, Ibn Tahman, whose chain of transmission is
declared ‘good’ and ‘trustworthy’, tells us:

On the authority of Umm Salama: The Messenger of God en-
tered my house and said: “No one must come in to me!” 1
heard a voice and went in and there was Husayn b. “All was
with him, and he was sorrowing [or she said: He was crying]. 1
said: Messenger of God, what is wrong with you, that you cry?
He replied: “Gibsil informed me that my community would kill
this one after me.” I said: Who will kill him? He reached for a

18 al-Mufid., al-Irshad fi ma‘rifat hugag Allah ‘ala al-ibad, vol. 11, bb.
Tarih al-Imam al-Husayn: 130.131, Ibn ‘All al-Fattal., Rawdat al-wa‘izin wa-
tabsirat al-muttaGzin, vol. 1: 193, al-Tabarsi., [%am al-ward bi-a‘laim al-huda,
Part Three, bb. 2: 219, al-Itbili., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 11,
Part Two: 8, al-Maglisi., Bibar al-anwar, vol. XLIV, bb. 30, n. 31: 239-240.
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clod of earth and said: “The people of this clod of earth will
kill him.”??

All the essential constituents are in place, although the details will
vary greatly as the narrative is taken up by the historians, the
mubadditiin and the jurists. Unbidden, Umm Salama is at the door,
her house about to be established as a site of heavenly intervention.
The boy al-Husayn is already inside, although as the account be-
comes increasingly detailed, his arrival in the midst of an angelic
assignation and his darting into the room will become pivotal. The
clod of earth too will be given shape and texture, colour and odour
to convey the drama. The angel is named as Gibril, although over
the centuries, a variety of names and messages will be imputed to
this heavenly visitant.

The 3t4/9% century Kufa-born Ibn Abi Shayba, who counted
Ibn Maga among his pupils, includes in his massive a’-Musannaf a
report that his contemporary Ishaq b. Rahwayh will take up, fol-
lowed by Ibn Abi ‘Asim, al-Bazzar and, a century after Ibn Abi
Shayba, by al-Tabarant:

On the authority of Salih b. Arbada al-Naha‘Tt who said that
Umm Salama said: al-Husayn came to see the Prophet, while I
was sitting at the door. I looked, and I saw in the hand of the
Prophet something that he was turning over and over while he
[al-Husayn] was sleeping on his belly. 1 said: Messenger of
God, I looked and saw you turning something over and over
in your hand,?” while the boy was sleeping on your belly, and
your tears were streaming! He replied: “Gibril came to me with

19 Ibn Tahman., Mashaypa b. Tabman, n. 3: 54, al-Qushayti., Tarih al-
Ragga, bb. 27 (Abi al-Mubagir), n. 153: 98, Ibn “Asakir., Tarih madinat Di-
mashq, vol. XIV, bb. 1566 (al-Husayn b. ‘Al b. Abi Talib b. “Abd al-Muttalib
b. Hashim b. ‘Abd al-Manaj): 192, Ibn al-‘Adim., Bugyat al-falab fi tarih Halab,
Part Six: 2598.

20 In almost all the texts which deal with Muhammad holding some-
thing in his hand, the verb gallaba-yugallibn (‘to turn something over in
one’s hand’) is employed; once, in al-Dahabi, Muhammad is said to ‘kiss’
(qabbala-yugabbilu) what he is holding, but considering the closeness of the
words, this may be a scribal error. Cf. al-Dahabi., Tarip al-Iskim, vol. V: 67.
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the dust on which he would be killed and informed me that my
community would kill him.”?!

Ibn Abi Shayba sets forth aspects that will later be amplified; he
omits Ibn Tahman’s still rather vague command to Umm Salama to
prevent access, but proposes an al-Husayn who arrives rather than
being there already and inside with Muhammad. The boy’s physical
position — sleeping on the stomach of his grandfather — will some-
times change to Muhammad’s back or shoulders or thigh, and
whatever it is that the Prophet is fiddling with, and which Umm
Salama cannot make out, will itself keep reappearing in subsequent
telling, although often in an entirely dissimilar context.

In fact, it is Ibn Abi Shayba’s acclaimed fellow-mzubaddit,
Ahmad Ibn Hanbal, who will reshape the text, delineating the
components and introducing a new and unfamiliar angelic person-
ality:

The angel of the rain?? sought permission of his Lord to come
to the Prophet and it was given him. He said to Umm Salama:
“Hold the door for us, no one is to enter in to us!” The narra-
tor said: al-Husayn came in order to go in. She obstructed him,
but he made a rush and entered and began to sit on the back
of the Prophet, and on his shoulders.??> The narrator contin-
ued: The angel said to the Prophet: “Do you love him?” He
replied: “Yes!” He continued: “But your community will kill
him, and if you want, I will show you the place where he will
be killed.” He beat with his hand and brought forth red mud

2l Ibn Abi Shayba., ai-Musannaf, vol. X111, Kitab al-fitan, bb. 1, n.
38382: 294, Ibn Rahwayh., Musnad, vol. 11, bb. 3, n. 1879: 262 (Ibn
Rahwayh’s editor points the reader to Ibn Abi Shayba’s a/-Musannaf (vol.
XIII), n. 38521: 330 from Ya‘la b. ‘Ubayd, but in the 2005 Beirut edition
of the Musannaf this reference does not exist), Ibn Abi ‘Asim., al-Apad wa-
l-matani, vol. 1, bb. 36 (Min dikri al-Husayn b. ‘Al), n. 428: 309, al-
Tabarani., al-MuGam al-kabir, vol. 111, n. 2820: 115-116 (in a more detailed
form).

22 al-Suyutl., a/-Habd’ik fi abbar al-mala’ik: 49.

23 The text uses two words (mankib, ‘Gtig), both of which are best
translated ‘shouldet’.
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(#m). Umm Salama took it and put it in her robe. Tabit said: “It
came to our ears that it was Karbala>” 24

Over the centuries, Sunni scholars including al-Tabarani, al-
Bayhaqt, Ibn ‘Asakir, Ibn al-‘Adim, al-Dahabi, Ibn Katir and al-
Haytami, and their Shi‘l counterparts Ibn Babawayh, al-Tabarsi,
Ibn Shahrashib, al-Shami and al-Bahrani would transmit this basic
narrative from Ibn Hanbal, who offers two further transmissions:
in a second rendering,? he changes the nature of the command to

2 Ibn Hanbal., Musnad, vol. 111, Musnad Anas b. Malik: 242, 265, al-
Bazzar., Kashf al-astar, vol. 111, bb. Managib al-Husayn, n. 2641: 233, al-
Tabarani., al-MuGam al-kabir, vol. 111, n. 2813: 106 (where he changes ‘red
mud’ to ‘coarse red sand’), Ibn Babawayh., Kitab al-amali, madlis 11, n.
105657: 330, al-Bayhaqt., Dala’il al-nubuwwa, vol. V1, bb. Ma ruwiya fi ibbari-
bi bi-gatli ibn ibnati-hi Abd Alldh al-Husayn: 469, al-Tabarsl., I%m al-ward bi-
alam al-huda, vol. 1, Part Sixteen, bb. 2: 33, 94, Ibn ‘Asakir., Tarih) madinat
Dimashq, vol. XIV, bb. 1566 (al-Husayn b. ‘Ali b. Abi Talib b. ‘Abd al-
Muttalib b. Hashim b. “Abd al-Manaf): 189-190, Ibn Shahrashub., Manaqgib al
Abi Talib, vol. IV, bb. F7 imdmat Abi ‘Abd Alldh al-Husayn: 55 (Mika’1l or,
according to Abu Ya‘la, the angel of the rain), al-Shami., a/-Durr al-nazim fi
mandqib al-a’imma al-lahabim, bb. 5, Fi dikr maqtal al-Husayn b. ‘Al 535—
536, Ibn al-‘Adim., Bugyat al-talab fi tarih) Halab, Part Six: 2600, 2601, al-
Tabarl., Dapa’ir al-‘ugba, Part One, bb. 9: 251, al-Mizz1., Tahdib al-kamal fi
asma’ al-rigal, vol. VI, n. 1323 (al-Husayn b. ‘Ali b. Abi Talib): 408, al-
Dahabi., Siyar alam al-nubala’, vol. 111, n. 48 (al-Husayn al-Shahid Abi Abd
Allah b. “Ali b. Abi Talib): 288-289, Tarip al-Islam, vol. V: 66, Ibn Katir., a/-
Biddya wa-I-nihdya, vol. IX, bb. Ipbar bi-magtal al-Husayn: 234-235, vol. XI,
bb. al-Ipbar bi-magtal al-Husayn b. ‘Al 570, al-Haytami., Magma® al-zawa’id
wa-manba al-fawa’id, vol. IX, bk. 37 (Kitab al-manaqib), bb. 95 (Manaqib al-
Husayn b. Ak, n. 15111: 217, n. 15121: 221 (who has the angel watching
al-Husayn climbing on Muhammad before posing the question), al-
Suyutl., al-Habd’ik fi abbar al-mala’ik, an. 177, 178: 49, al-Hasa’is al-kubra,
vol. 11: 450, al-Bahrani Hilyat al-abrar fi abhwal Mubammad wa dli-hi al-athar,
vol. IV, Part Three, bb. 6, n. 12: 124, al-Maglist., Bihdr al-amwar, vol. XVIII,
bb. 11, n. 14: 124, vol. XLIV, bb. 30, n. 14: 231, al-Isfahani., ‘Awalim al-
ulsim wa-I-ma‘arif al-abwal min al-gyat wa-l-apbar wa-l-aqwal, vol. XVII, Part
Sixteen, ch. 11, bb. 6, n. 6: 126-127, ch. 18, bb. 3, n. 1: 507).

2 Ibn Hanbal., Musnad, vol. 111, Musnad Anas b. Malik: 265.
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Umm Salama, omits her attempts to restrain the boy, and changes
the red mud back into red dust,2 while in a third, the angel of the
rain becomes an angel who has ‘never before descended to
Muhammad’:

On the authority of ‘A’isha or Umm Salama [Waki® said that
‘Abd Allah b. Sa‘id was in doubt], that the Prophet said to one
of the two of them: An angel, who had never come to me be-
fore, came to see me at the house and said to me: “This son of
yours, Husayn, will be killed. If you wish, I will show you some
of the dust of the land in which he will be killed.” He brought
out red dust.?’

Ibn Hanbal underscores five elements in the story not found in the
major transmitters before him: he introduces the angel of the rain
(traditionally Mika1l) or an unnamed angel who, unlike Gibril, has
never descended at some previous time to Muhammad. In this

26 In al-Rabguzi’s text, when al-Husayn reaches Karbala’, he discov-
ers that the earth there is red. Cf. BOESCHOTEN H.E. & O’KANE ],
(eds.), Al-Rabghnzi. The Stories of the Prophets, 2015: 627

27 Ibn Hanbal., Musnad, vol. V1, Hadit Umm Salama awg al-nabi: 294.
The editor judges the chain of transmission as weak on account of its
rupture in the person of Ibn Abi Hind (Sa‘id) who was not remembered
or mentioned as hearing abadit from ¢A’sha or Umm Salama. Cf. also Ibn
Hanbal., Kitab fada’il al-sababa, vol. 11, bb. Fada’il a-Hasan wa-l-Husayn, n.
1357: 770, Abu Yala al-Qazwint., Kitab al-irshad fi ma‘rifat ‘ulama’ al-hadit,
n. 47: 307, Ibn ‘Asakir., Tarih madinat Dimashg, vol. XIV, bb. 1566 (al-
Husayn b. ‘Al b. Abi Talib b. Abd al-Muttalib b. Hashim b. Abd al-Manaj):
193-194, Ibn al-Adim., Bugyat al-talab fi tarih Halab, Part Six: 2597 (Ibn al-
‘Adim says that the Prophet came to see them, weeping, and together they
questioned him; he also names the angel as Gibril and ends by saying:
“There was red dust in his hand and he said: This is the dust of that land,”
leaving a confusion as to whether it is the hand of the angel or the hand
of Muhammad), al-Dahabi., Siyar a%m al-nubala’, vol. 111, n. 48 (al-Husayn
al-Shahid Abi ‘Abd Allah b. Al b. Abi Talib): 290, Tari} al-Iskam, vol. V: 67,
Ibn Katir., al-Bidaya wa-I-nihdya, vol. X1, bb. al-Ipbar bi-magtal al-Husayn b.
‘Al 570, al-Haytami., Magma® al-zawa’id wa-manba® al-fawa’id, vol. IX, bk.
37 (Kitab al-manaqib), bb. 95 (Manaqib al-Husayn b. ‘Al), n. 15113: 218.
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manner, Ibn Hanbal discreetly detaches the natrrative from the
revelation with which Gibril is primarily associated. He articulates a
clear and definite command to Umm Salama, giving her an active
role in setting the scene for the encounter, and for which command
a variety of verbs will be used. While in the eatliest texts Umm
Salama is merely sitting, or at times standing by the door, Ibn Han-
bal introduces the directive that she should ‘hold’ (masaka-yamsuksn)
and, in a second narrative, ‘guard’ (bafiza-yahfazn) the door. In al-
Haytam’s transmission, it is malaka-yamlifn, which has a stronger
sense of ‘being in possession or control’ of something (and the
root from which the very word for angel may be derived). This
instruction to safeguard the door, occasionally alternating with ‘sit
by the door’, will persist in the narratives, heightening the tension
of the story but creating a false construct; it is essential that the
opposite happen, that al-Husayn be permitted to enter, or at the
very least be present, if the angel is to address a prediction concern-
ing him to Muhammad. In al-Kashshi, al-Agurti and Ibn ‘Asakir,
Umm Salama guards the door not by reason of an order she has
received but because she fears that the boy will awaken
Muhammad from his siesta.28

More often than not, the command to guard the door is ac-
companied by a clarification that ‘no one must be allowed to enter
in’, either in the singular (‘to me’) or the plural (‘to us’). While in
Ibn Hanbal, and some of the transmissions after him, it is difficult
to know whether it is the visiting angel or Muhammad who gives
the order to Umm Salama,? others underscore that it is the Proph-

28 al-Kashshi., Muntahpab Musnad Abd b. Hamid, vol. 11, bb. 120
(Hadit Umm Salama), n. 1521: 384, al-Agurti., Kitab al-sharia, Part Five, n.
1662: 2172, Ibn ‘Asakir., Tari) madinat Dimashg, vol. XIV, bb. 1566 (a/-
Husayn b. ‘Al b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. Abd al-Manaj):
194.

2 al-Tabarani., al-Mu‘dam al-kabir, vol. 111, n. 2813: 112, al-Bayhaq.,
Dald’il al-nubuwwa, vol. V1, bb. Ma ruwiya fi ipbari-hi bi-qatli ibn ibnati-hi Abd
Allah al-Husayn: 469, al-Dahabi., Tari al-Iskam, vol. V: 66, Ibn Katir., al-
Biddya wa-I-nibdaya, vol. X1, bb. al-Ipbar bi-magtal al-Husayn b. ‘Al 570, al-
Shami., a/-Durr al-nagim fi manaqib al-a’imma al-lababim, bb. 5, Fi dikr maqtal
al-Husayn b. ‘Alr: 536-537, al-Haytami., Magma® al-zawa’id wa-manba® al-
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et who issues the command.? Both al-Tabarani and al-Bayhaqi use
the verb walada-yalign (‘to enter’) in the so-called ‘energetic mood’
(nan al-tawkid), with the intensified sense that ‘absolutely no one’
should be allowed past the door.>!

Thirdly, Ibn Hanbal introduces the haunting question directed
to Muhammad about his love for al-Husayn; this too serves to
augment the horror that one so beloved should be killed and that it
would be Muhammad’s own community that would perpetrate the
act. Next, Ibn Hanbal notes the cutious action of Gibril beating
either the air or the ground with his hand; this action too will vary
from text to text. In the earliest transmissions, Gibril merely comes
to Muhammad with some of the dust on which al-Husayn will die,
but as the texts are amplified, the angelic action in producing dust
from the Karbala’ plain begins to vary substantially between trans-
mitters. Sometimes Gibril simply extends his hand, or reaches into
Karbala’ to seize a handful its dust. On other occasions, he beats
the air or the ground with his hand, his fist or his wing. The beating
of a wing especially evokes motion and flight; there could be a in-
timation that Gibril journeyed in an instant to Karbala’ (in the
‘blinking of an eye’ as, in other texts, in lightning speed, he causes
the land to sink down, come together and then return to its place)
and then, depending on how one translates the verb 474, returns to
Muhammad (“He beat with his wing and came to me with this
dust”). In other reports, the angel spreads out his wing over the
land of Karbala’ or in the direction of the East, or stretches his
wings all the way to Karbala’ to obtain the dust, or simply holds
out some of the dust on his wing for Muhammad.

Jawa’id, vol. I1X, bk. 37 (Kitab al-mandqib), bb. 95 (Mandqib al-Husayn b.
‘Al), n. 15121: 221.

30 Ibn “Asakir., Tarih madinat Dimashq, vol. X1V, bb. 1566 (al-Husayn
b. Al b. Abi Talib b. “Abd al-Muttalib b. Hashim b. ‘Abd al-Mandf): 189, 190,
al-Mizzi., Tabdib al-kamal fi asma’ al-rigal, vol. V1, n. 1323 (a/-Husayn b. ‘Al
b. Abi Talib): 408, Ibn Babawayh., Kitab al-amali, maglis 29, n. 3: 139.

3U al-Tabarani., al-Mu‘Sam al-kabir, vol. 111, n. 2820: 115-116, al-
Bayhaqt., Dald’il al-nubuwwa, vol. V1, bb. Ma ruwiya fi ihbari-hi bi-qatli ibn
tbnati-hi ‘Abd Allah al-Husayn: 469.
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Finally, Ibn Hanbal adds two crucial qualifications to the mud
or dust; it is red, and it comes from a place called Karbala’. It is
also Ibn Hanbal who admits into his text an imprecision between
¢A’isha or Umm Salama as narrator. While Aba Ya‘la and Ibn al-
‘Adim will solve the problem by putting the two women on an
equal footing — “On the authority of ‘A’isha and Umm Salama” —
and Ibn Katir will add his laconic ‘God only knows’, Ibn ‘Asakir
and al-Dahabi will follow Ibn Hanbal’s ““A’isha or Umm Salama”
more stringently. In Ibn Hanbal’s third version of the narrative, the
confused narrator is identified as “Abd Allah b. Sa‘1d.

Ibn Hanbal’s contemporary, ‘Abd b. Humayd al-Kashshi,?? on
whose authority Muslim, al-Tirmidi and al-Buhati transmitted, ac-
centuates the place of encounter as Umm Salama’s house and has
her guarding the door for fear that al-Husayn would awaken the
sleeping Prophet. He also places onto the lips of a distraught
Muhammad a desire for clarity about the killers:

Sa‘id b. Abi Hind, on the authority of his father, who said:
Umm Salama said: The Prophet was sleeping in my house
when Husayn came, walking slowly. She continued: I held him
back from the door, which I was holding for fear that he
would enter and awaken him. She continued: I became dis-
tracted by something and he advanced and entered and sat on
his belly. She said: I heard the sobbing of the Messenger of
God, so I went and said: Messenger of God, by God, what
have you found out about him? He replied: “While he was
seated on my belly, Gibril came to me and said to me: Do you
love him? I said: Yes! He said: Your community will kill him.
Should I show you the dust on which he will be killed?” He
continued: “I said: Yes! So, he beat with his wing and pro-
duced this dust for me.” She said: In his hand was red dust,
and he wept, saying: “Would that I knew who would kill you
after mel”33

32 al-Dahabi names him al-Kishshi or al-Kashshi (al-Dahabi., S7yar
a‘lam al-nubala’, vol. X11, n. 81 (Abd b. Humayd b. Nasr al-Kishshi): 235.

33 al-Kashshi., Muntahpab Musnad Abd b. Hamid, vol. 11, bb. 120
(Hadit Umm Salama), n. 1521: 384, Ibn “Asakir., Taril madinat Dimashg, vol.
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While Ibn Hanbal’s al-Husayn makes a sudden rush for the door,
ot, in later texts, leaps and darts past Umm Salama, al-Kashshi, us-
ing the same imprecise transmitter (‘Abd Allah b. Sa‘id) has him
advancing slowly or hesitantly (yadrugn), pursuing his way with the
feeble steps of a small child. Curiously, it is the same root used in
some of the visions al-Husayn will have of his grandfather and in
which his rank (daraga) in the Garden will be described. Gibril’s
manner of action too is different, beating his wing, and provoking
in Muhammad a verbal response: “Would that I knew who would
kill you after me,” a response that will soon change into a declara-
tion about God’s anger against the killers, so that it is with God,
and not with Muhammad, that they must eventually contend.

Basra-born Ibn AbI ‘Asim will himself make mention of an
important element not found in any major transmitter before him,
but that will later be used to enhance the drama of the event:

On the authority of ‘Abd Allah b. Wahb, that Umm Salama
told him that the Messenger of God lay down one day to sleep,
but got up, his soul heavy. Then he lay down, and then got up,
in his hand red dust which he was turning over and over.
Umm Salama said: Prophet of God, what is this dust? He re-
plied: “Gibril informed me about al-Husayn, that this one will
be killed in the land of Iraq. I said: Gibril! Show me the dust of
the land where he will be killed! And this is it.”3*

This story, in a shortened form in Ibn Abi ‘Asim, introduces
Muhammad’s agitation, which later transmitters will underscore by
reporting that three times he lies down and gets up.?* Although no

X1V, bb. 1566 (al-Husayn b. ‘Ali b. Abi Talib b. Abd al-Muttalib b. Hashim b.
Abd al-Manaj): 194, Ibn al-*Adim., Bugyat al-talab fi tari) Halab, Part Six:
2599, but cf. also al-Haytami., Magma® al-zawa’id wa-manba al-fawa’id, vol.
IX, bk. 37 (Kitdb al-mandqib), bb. 95 (Manaqib al-Husayn b. ‘Al), n. 15116:
219.

3 Tbn Abi ‘Asim., al-Abdd wa-l-matini, vol. 1, bb. 36 (Min dikri al-
Husayn b. ‘Al), n. 429: 310, al-Tabarani., al-MuGam al-kabir, vol. 111, n.
2821: 109, al-Suyutl., a/-Hasd’is al-kubra, vol. 11: 450.

% al-Hakim al-Nisabutl., Kitab al-mustadrak ‘ala al-sahihayn, vol. IV,
bk. 47 (Kitdb ta‘bir al-ru’ya), n. 8282: 553-554, al-Bayhaqi., Dald’il al-
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direct mention is made of al-Husayn’s arriving or of his presence,
Muhammad’s words ‘this one’ or, in other reports, ‘this son of
mine’ hint that he may well have been present. For the first time,
we have Muhammad taking the initiative and asking to see the dust
of the land where his grandson will die without waiting for Gibril’s
offer to show it to him.

The earliest version of the story among the ShiT scholars,
even in a most rudimentary form, begins with two problematic per-
sonalities. The first represents a confusion of identities between
two men with almost exactly the same name: Aba Ga‘far
Muhammad b. Garir b. Yazid al-Tabari, by all accounts a Sunni
historian and mufassir, and Aba Ga‘far Muhammad b. Garir b.
Rustam al-Tabari, ostensibly an eatly Shi‘t scholar. Aside from their
names, the two also appear to be close contemporaries. Brockel-
mann (GAL S. I: 217) gives Ibn Yazid al-Tabatl’s date of birth as
224-5/839 but gives no date of death; Sezgin (GAS I: 49, 323)
suggests his date of death as 310-11/923. Both Brockelmann and
Sezgin impute to him a number of important works, in particular
Kitdb abbir al-rusul wa-l-mubik and Gami€ al-bayan “an ta’wil al-qur’an.
However, Brockelmann also ascribes to him, quite erroneously, the
work Bisharat al-mustafa; Sezgin does not, saying this this work ‘s to
be deleted’” from the list of his works. Instead, Sezgin attributes
Bisharat al-mustafa, as well as a work entitled Dala’il al-imama to Ibn
Rustam al-Tabari (GAS I: 540), whose date of death he lists as the
first quarter of the 4%/10% century. However, there is now substan-
tial scholarly dispute over his authorship of Dala’il al-imama, the
introductory essay to the English translation of Kitab apbar al-rusul
wa-l-mulik suggesting that Dala’il al-imama is written long after Ibn
Rustam al-Tabari, possibly nearer to the end of the 4t/10t% century

nubmwwa, vol. V1, bb. Ma ruwiya fi ibbari-hi bi-gatli ibn ibnati-hi Abd Alldh al-
Husayn: 468, Ibn ‘Asakir., Tarily madinat Dimashg, vol. XIV, bb. 1566 (a/-
Husayn b. Al b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. Abd al-Manaj):
191, 192, al-Shami., ai-Durr al-nagim fi manaqib al-a’imma al-lahdhim, bb. 5,
F7 dikr al-Husayn b. “Alr: 535, al-Tabati., Dapa’ir al-‘ugba, Part One, bb. 9:
252, al-Dahabi., Siar alam al-nubala’, vol. 111, n. 48 (al-Husayn al-Shahid
Abi ‘Abd Allah b. “Ali b. Abi Talib): 289290, Tari} al-Islim, vol. V: 67, Ibn
Katir., al-Bidaya wa-l-nihaya, vol. IX, bb. Ipbar bi-maqtal al-Husayn: 235-230.
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than to its first quarter.’ Others suggest that the Da/a’i/ was written
by an unknown early 5%/11% century author, a contemporary of
Shayh al-Tust and living in Baghdad, and still others that Bisharat al-
mustafa is in fact the work of Muhammad b. ‘Alf (‘Imad al-Din) al-
Tabarl who lived between the 5%/11th and 6th/12t%h centuries. Suf-
fice it to say that had Rustam al-Tabarl been the author of Dali’i/
al-imama, and were his death to be dated even broadly as the late
3d/9th or early 4%/10% century (between 250/864-65 and
316/928-29) he would represent the first Shil transmission. As it
is, the Dala’il al-imama relates the story with an economy of detail,
and with no mention of angelic intervention:

On the day that al-Husayn was killed at Karbala’, Umm Sala-
ma, who was in Medina, took out a glass vial containing blood,
and said: “By God, al-Husayn has been killed!” Someone said
to her: “From where did you learn this?” She replied: “The
Messenger of God handed me some of its dust and said to me:
When this becomes blood, you will know that my son has been
killed.” And it was as she said.?

A second candidate for the first Shi1 dispersion of the text is Ibn
Hamdan, writing in his @/-Hiddya al-Kubra. He, however, presents a
twofold problem: the first is a twenty-year discrepancy in his given
date of birth. The second is that he seems to have been aligned to
the ‘Alawiyya, so that his transmissions are distrusted by a sizable
number Shi9q scholars.® Nonetheless, his report, going back to the
fifth Imam, is of interest for its detailed development of a combi-
nation of significant elements. “When al-Husayn had it in mind to
depart for Syria,” he begins, “Umm Salama sent to him.” In setting
the scene, Ibn Hamdan highlights two key factors about Umm
Salama: that she was al-Husayn’s guardian (r2bba), the one who
loved him more and was kinder to him than anyone else, and that

% Cf. ROSENTHAL F., (trans.), The History of al-Tabari, vol. 1, State
University of New York Press, Albany 1989: 118-119.

37 Ibn Rustam al-Tabari., Dala’il al-inama: 180.

3 Ibn Hamdan al-Hasibi is denounced by al-Nagashi as having cor-
rupt beliefs (al-Nagashi., Kizab al-rigal, n. 159: 67) and seems to have had a
substantial connection with the heterodox NusaytT sect.


http://en.wikishia.net/index.php?title=250&action=edit&redlink=1
http://en.wikishia.net/index.php?title=316&action=edit&redlink=1
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she has in her possession a sealed glass vial, handed her by
Muhammad and containing dust: “ When my son departs for Iraq,
place this vial before your eyes,” he instructs her, “and when the
dust in the vial changes into fresh blood, you will know that my
son al-Husayn has been killed.” Umm Salama now reminds al-
Husayn of this, pleading with him not to go. But al-Husayn is reso-
lute: “Umm Salama, inevitably I will be killed! Where can I flee
from destiny (a/~gadr), from the Divine decree (a/-gada’), from what
is determined and from the incumbent order from God Most High,
may He be praised?” Umm Salama’s anxiety (“where will you go
that you will be killed?”) is increased not only by the grim finality of
the outcome (“If I do not go today, I will go tomorrow, and if I do
not go tomorrow, 1 will go the next day, for there is no escape
from death”) but also by al-Husayn’s foreknowledge of the day and
hour of his death, the place of his burial, the one who will strike
the fatal blow, and the names, number and family details of his pat-
ty (shi‘a) killed with him. “And if you like,” he continues, “I will
show you the site of my death.” In a mystical vision permitted by
God, and similar to a visualization which Gibsil will offer to
Muhammad in later ShiT transmitters, the earth yields to al-Husayn
and he shows her the place, as yet unnamed, where he and his
companions will fall, giving her more of the dust; he then departs,
telling her that he will be killed on the day of ‘Ashiira.®

Ibn Hamdan continues his narrative by immediately relating a
dream of Umm Salama which will be retold by a number of Shi‘l
scholars, including al-Mas‘adi, al-Rawandi, al-Hillf al-‘Allama and
al-Bahrant:

% Ibn Hamdan names this day as a Saturday, as does al-Bahrani (al-
Bahrani., Madinat al-ma‘agiz fi mu$izat al-a’imma al-athar, vol. 111, Part
Three, bb. 3, n. 56/1003: 489—-492). Actually, it was a Friday. Cf. for e.g.
Ibn al-‘Adim., Bugyat al-talab fi tarihp Halab, Part Six: 2571, CLOHESSY C.,,
Halif of My Heart. The Narratives of Zaynab, Danghter of “Al;, 2018: 103. Al-
Dahabi offers a number of options, ranging between Friday, Saturday and
Monday. Cf. al-Dahabi., Siyar a‘lam al-nubala’, vol. 111, n. 48 (al-Husayn al-
Shahid Abi Abd Allab b. Ali b. Abi Talib): 318.
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When it was that night of the morning on which al-Husayn
was killed, she saw in her dream someone dishevelled, dust-
covered and weeping, who said: al-Husayn and his companions
have just been buried! Umm Salama awoke and went out, cry-
ing out at the top of her voice. The people of Medina came to
her and said to her: “What has happened to your” She replied:
“al-Husayn b. ‘Alf and his companions have been killed!”” They
said: “Confused dreams!” She answered: “Stop! I have the dust
of al-Husayn.” She brought the glass vial out for them, and
behold, it was fresh blood. They counted the days, and sure
enough, al-Husayn had been killed on that day.4

The details remain unrefined; the nocturnal visitor is not identified,
and nor does he or she claim credit for the actual burial. Umm
Salama is already playing a central role, but there is no suggestion
yet of the effort she puts into guarding the glass vial and its con-
tent; the text suggests that she herself had no idea that the dust had
turned to blood, although Ibn Hamdan has combined a number of
stories that will be related separately by future transmitters. The
calculation of the days will come to be associated with the dream of
Ibn ‘Abbas rather than that of Umm Salama, while the night visitor
will take on a specific identity.

40 Ibn Hamdan., a/-Hidaya al-Kubra: 203-204, Ibn Hamza al-Tusl., al-
Taqib fi-I-manaqib, bb. 6, n. 272: 331-332, al-Bahrani., Hilyat al-abrar fi ahwal
Mubammad wa ali-hi al-athar, vol. 111, bb. 19, n. 3: 212-214, Madinat al-
ma‘agiz fi mugizat al-a’imma al-athar, vol. 111, Part Three, bb. 3, n. 56/1003:
489-492. In shortened form and with a slight change in details, cf. al-
Mas‘adt., Ithat al-wasiyya: 262, al-Rawandi., al-Hard’ig wa-l-gara’ih fi-I-
mu'gizat, vol. 1, bb. 4, n. 7: 253, Ibn “Abd al-Wahhab., Uyzn al-muizat: 69,
al-Hillt al-‘Allama., Itbat al-hudat bi-l-nusis wa-l-nu Gizat: 165, al-Bayyadi., a/-
Sirdt al-mustagim il mustahaqqi al-tagdim fi-I-imama, vol. 11, n. 6: 179, al-
Maglist., Bihar al-amwar, vol. XLV, bb. 37, n. 27: 89 (who transmits numer-
ous variations of the account of the dust in the glass vial), al-Isfahani,,
Awalim al-ulsim wa-l-ma‘arif al-abwal min al-ayat wa-l-apbar wa-l-aqwal, vol.
XVII, ch. 12, bb. 4, n. 7: 157.
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Shafit* jurist and mubaddit Ton Ali al-Agurti introduces al-
Hasan into the text, albeit briefly; he will reappear when al-
Tabarani takes up the story, but he plays no significant role in the
unfolding drama, his presence serving only to underscore the entry
by al-Husayn into the room of the sleeping Prophet, a place for-
bidden to all others but the two boys whom Muhammad called the
‘Tleaders of the youths of the inhabitants of the Garden’? and his
‘two sweet basils’:

On the authority of Umm Salama, who said: Whenever he was
sleeping, the Messenger of God did not let anyone come to see
him except Hasan and Husayn. She continued: One day he was
sleeping in my house and I was sitting at the door to prevent
anyone from entering, when Husayn came, walking; I let him
go and he went and dropped down onto his belly. Then the
Messenger of God was dismayed, and he wept and embraced

4 Although Abu Ya‘la counts him as a Hanbali: cf. Tabagat al-
Hanabila, vol. 1, bb. al-Sin, n. 216: 160.

42 Cf. Ibn Hanbal., Musnad, vol. 1, Musnad ‘Al b. Abi Talkib: 80, Kitab
Jadd’il al-sahaba, vol. 11, bb. Fada’il al-Hasan wa-I-Husayn, n. 1360: 771, n.
1368: 774, n. 1385: 779, n. 1406: 788, Ibn Maga., Sunan, vol. 1, al-
Mugaddima, bb. 11 (Fada’il ashab rasial Allah, Fadl ‘Alr b. Abi Talib), n. 118:
44, al-Tirmidt., al-Gami® al-sabih, vol. IX, bk. 50 (Kitdb al-manaqib), bb.
Managib al-Hasan wa-I-Husayn, n. 3771: 331, al-Tabari., Kitib apbar al-rusul
wa-l-mulk, vol. XXVIII, n. 210: 168, al-Hakim al-Nisaburi., Kitab al-
mustadrak ‘ald al-sabibayn, vol. 111, bk. 31 (Kitab ma‘rifat al-sahdba), nn. 4843,
4844, 4845: 197-198, al-Bagdadi., Tarih Bagdad, vol. 1: 468, al-Hawarizmi.,
Magtal al-Husayn, Part One, ch. 5, Fada’il Fatima al-Zabra® bt. rasul Allah, n.
42: 108-109, n. 66: 125, Ibn ‘Asakir., Tari madinat Dimashg, vol. 42: 130,
132, Ibn al-Atir., al-Kamil fi al-tarip, vol. 111, Dikr maqtal al-Husayn: 287, al-
Tabarl., Dapa’ir al-‘ugba, Part One, bb. 9: 224-225, al-Dahabi., Siyar alim
al-nubald’, vol. 111, n. 48 (al-Husayn al-Shahid Abi Abd Allah b. Al b. Abi
Talib): 302, al-‘Asqalant., Tahdib al-tahdib, vol. 11, bb. al-Ha’, n. 615: 345, al-
Hindt., Muntapab, vol. V: 92; al-Shablangi., Nur al-absar fi manaqib dal bayt al-
nabi al-muptar, bb. Fagl fi dikr manaqib ‘Ali b. Abi Talib: 43, bb. Fasl fi dikr
sayyidi-na al-Hasan: 231.
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him.® I said: Messenger of God, what is the matter with you,
that you weep? You were happy when you went to sleep! He
replied: “Gibril came to me with this dust” (she said the Mes-
senger of God unfolded his hand and in it was red dust) “and
he informed me that this son of mine would be killed on this
dust.” She continued: I said: What is this land? He answered:
“It is Karbala’”, and I said: Land of distress (&arb) and tribula-
tion (bala’).**

In this report, it is Umm Salama who declares Karbala’ to be a
land of distress and tribulation’; in many other texts, it is
Muhammad who makes this declaration (leading al-Husayn to de-
clare, “God and His Messenger Prophet have spoken the truth”),+
although some authors attribute the words to al-Husayn* and oth-
ers to ‘Al Al-Agurti expands the words of the angel and so ac-
centuates the divine punishment awaiting the killer — “Gibril in-
formed me that this son of mine would be killed, and that the

43 The 8" form of the verb (#tazama-yaltazimu) used here is different
from the verb used in the other accounts (latama-yalfimn, ‘to kiss’); I have
followed Lane in rendering it as ‘to embrace’ (cf. LANE E.W., An Arabic-
English Lexicon, vol. VIII, 1968: 3010).

# al-Agurri,, Kitab al-sharia, vol. 11, bb. Ipbar al-nabi bi-qatli al-
Husayn, n. (1105) 1720: 318-319.

4 al-Tabarant., al-MuGam al-kabir, vol. 111, n. 2812: 106, n. 2819: 108.
Cf. also Ibn Abi ‘Asim., a/-Apdid wa-l-matini, vol. 1, bb. 36 (Min dikri al-
Husayn b. Ak, n. 424: 307, al-Agurri., Kitdb al-sharia, vol. 111, bb. Ipbar al-
nabi bi-qatli al-Husayn, n. (1108) 1724: 320, al-Haytami., Magma*“ al-zawa’id
wa-manba al-fawa’id, vol. IX, bk. 37 (Kitab al-manaqib), bb. 95 (Manaqib al-
Husayn b. “Al), n. 15117: 219, n. 15133: 224.

46 Sibt al—éawzi., Tadkirat al-hawass al-umma bi-dikr basa’is al-a’imma,
bb. Dikr magtali-hi: 250 (who has al-Husayn weeping as he pronounces the
name), al-Dahabi., Siyar a%%am al-nubala’, vol. 111, n. 48 (al-Husayn al-Shahid
Abu Abd Allah b. ‘Al b. Abi Talib): 311.

47 Ibn Muzahim., Wag‘at Siffin, Part Three: 142, al-Qadi al-Nu‘man.,
Sharb al-abbar fi fada’il al-a’imma al-athar, vol. 111, Part Twelve, n. 1080: 138,
Ibn Katir., al-Bidaya wa-I-nihdya, vol. X1, bb. al-Ipbar bi-magtal al-Husayn b.
‘Al 516.
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wrath of God would be vehement against the one who killed
him”4 — and then introduces a novel report from Aba Hurayra:

On the authority of Abu Hurayra, who said: I went to see the
Prophet in his house; he was lying on his back and one of his
two sons was on his leg. The Prophet began to say: “Ascend,
eye of a mosquito!”# Then he raised his leg until he was close
to his chest, and opening his mouth, he kissed him. Then he
said: “O God, I love him, and loving him, I love whoever
loves him!” Then he wept, and I said: Messenger of God, what
is making you weep? He answered: “The angel informed me
that my community would kill this son of mine that that the
wrath of God would be vehement against his killer.”30

The son, like the angel, is unnamed; and although both al-Hasan or
al-Husayn would be killed, we must presume that it is the latter of
whom Muhammad speaks. Two very similar narratives are found in
Ibn Asakir, where the son involved is said to be either al-Hasan or
al-Husayn, but without the angelic prediction.! Hanbali jurist al-
Tabarani, who gathered together a number of versions of the story,
himself transmits an account in which both boys are mentioned:

8 al-Agurri., Kitab al-sharia, vol. 11, bb. Ipbar al-nabi bi-qatli al-
Husayn, n. (1105) 1720: 319. Cf. also Ibn “Asakir., Tarih madinat Dimashq,
vol. XIV, bb. 1566 (al-Husayn b. ‘Ali b. Abi Talib b. ‘Abd al-Muttalib b.
Hashim b. “Abd al-Manaj): 193, al-Mizz1., Tabdib al-kamal fi asma’ al-rigal, vol.
V1, 0. 1323 (al-Husayn b. Al b. Abi Talib): 409.

4 According to Lane, ‘the eye of a gnat’ or ‘a mosquito’ denotes the
smallness of the person to whom the words are addressed. Cf. LANE
B, An Arabic-English Lexicon, vol. 1, 1968: 330, Ibn Hanbal., Kitab fada’il
al-sababa, vol. 11, bb. Fada’il al-Hasan wa-I-Husayn, n. 1405, 1381: 787, al-
Tabarl., Dapa’ir al-‘ugba, Part One, bb. 9: 213 (in a different context, with-
out any prediction of death).

50 al-Agurrt., Kitdh al-shari‘a, vol. 111, bb. Ipbdr al-nabi bi-gatli al-
Husayn, n. (1105) 1722: 319. Cf. Ibn al-‘Adim., Bugyat al-talab f7 tarih) Halab,
Part Six: 2572 for this narrative, but without any reference to the angel or
the death prediction.

S Ibn ‘Asakir., Tarih madinat Dimashq, vol. X111, bb. 1383 (al-Hasan b.
Ali b. Abi Talib b. Abd al-Muttalib b. Hashim b. Abd al-Mandj): 194-195.
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On the authority of Umm Salama, who said: al-Hasan and al-
Husayn were playing in front of the Prophet in my house,
when Gibril descended and said: “Muhammad! Your commu-
nity after you will kill this son of yours” and he motioned with
his hand towards al-Husayn. The Messenger of God wept and
pressed him to his breast. Then the Messenger of God said:
“This dust is entrusted to you.” The Messenger of God smelt
it and said: Alas,52 distress and tribulation. She continued: The
Messenger of God said: “Umm Salama, when this dust chang-
es into blood, know that my son has been killed!” He said:
Umm Salama put it into a glass vial, and started to look at it
every day, saying: “A formidable day, the day you turn to
blood!””33

Once again, inexplicably, al-Hasan disappears eatly in the story,
even though he too would be murdered at the hands of his fellow
Muslims and thus members, ot at least dissident ex-members, of
Muhammad’s community. By the time al-Tabarani is writing, the
‘Husaynian prototype’ is already deeply ascendant; while mourning
and grief rituals began almost immediately after Karbala’, spear-
headed by al-Husayn’s sister Zaynab and his son ‘Ali, it would be
the relative stability of the ‘Abbasid period that would see a growth
in public commemorations of Karbala’ and thus of al-Husayn as
the chief of the martyrs. Al-Tabarant’s own lifetime was witness to

52 This may represent a textual error, since it reads ‘alas’ (wayha)
whereas most other texts read ‘smell” or ‘odout’ (775), more fitting with the
context of Muhammad smelling the dust. Either he says: “Alas, distress
and tribulation” or “the odour of distress and tribulation.”

5 al-Tabarani., a/-Mu‘$am al-kabir, vol. 111, n. 2817: 198. Cf. al-
Shagati., Tartib al-amali al-hamisiyya, vol. 1, bb. F7 fadl al-Husayn b. Al n.
785: 215, Ibn ‘Asakir., Tarih madinat Dimashg, vol. XIV, bb. 1566 (al-
Husayn b. Al b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. Abd al-Manaj):
192-193, Ibn al-‘Adim., Bugyat al-talab fi tarih Halab, Part Six: 2599, al-
Mizzi., Tabdib al-kamal fi asma’ al-rigal, vol. V1, n. 1323 (al-Husayn b. ‘Al b.
Abi Talib): 408—409, al-Haytami., Magma® al-zawa’id wa-manba® al-fawad’id,
vol. IX, bk. 37 (Kitab al-manaqib), bb. 95 (Mandgib al-Husayn b. ‘Al), n.
15118: 219-220, al-‘Asqalani., Tahdib al-tahdib, vol. 11, bb. al-Ha’, n. 615:
347, al-Suyutl., al-Hasa’is al-kubra, vol. 11: 450.
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the emergence of a handful of prominent Shi‘T dynasties: the Per-
sian and Iraqi Bayid, the Syrian Hamdanid, the massively influential
Isma‘li Fatimid in Egypt and swathes of North Africa, the Zaydi
dominating parts of northern Persia and Yemen and, for a while at
least, the north-west African Idrisid. Consequently, by the middle
of the 4h/10t century the Shi‘a were possessed of substantial pow-
er. Along with political expansion came the freedom to express the
rituals of grief and remembrance more publicly and vividly, so that
al-Husayn increasingly dominated the Islamic martyrologies. His
father “All too had been murdered, as had his brother and as would
the line of Imams who followed him; but Karbala’ would become
one of ShiT Islam’s chief historical narratives, while remembrance
of its martyr would supply Shiq faith with its passion and intensity.

The glass vial has already made an appearance in the transmis-
sions of Ibn Rustam al-Tabari, or, if we discount him, of Ibn
Hamdan; now, for the first time, we are told of Umm Salama’s
guardianship of the container, as once she held guardianship over a
door. She looks at it daily (in the fifty or so years between her being
entrusted with the vial of dust and the Karbala’ event), addressing
it with trepidation about the day what it contains is transformed.
The dust of Karbala> now comes to the fore; al-Tabarani has
Muhammad smelling it, noticing the odour of ‘distress and tribula-
tion’ (karb wa bald’) emanating from it. Its eventual transmutation
into blood, first highlighted by Ibn Rustam al-Tabati and Ibn
Hamdan, is again underscored in this vetsion, as is the mention of
the glass vial; while Ibn Hamdan and al-Shagari have Muhammad
giving Umm Salama the vial, in most texts it is already in her pos-
session and she uses it to seal the dust and store it. Al-T'abarani also
transmits three texts on the authority of ‘A’isha containing a num-
ber of novelties: for example, the dust of Karbala’ is now described
as white rather than red, and the land in which al-Husayn will be
killed is named as al-Taff, losing the impact of the more evocative
karb wa bala’:

On the authority of ‘A’isha, who said: al-Husayn b. ‘Alf came
to see the Messenger of God, while he was receiving revela-
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tion.>* He leapt onto the Messenger of God, that is, on a
shoulder and played on his back. Gibril said to the Messenger
of God: “Do you love him, Muhammad?” He replied: “Gibril,
what do I have if I do not love my son?” He continued: “Your
community after you will kill him.” Then Gibril extended his
hand and presented him with white dust and said: “In this land
Muhammad, this son of yours will be killed. Its name is al-
Taff.”” When Gibril had left the Messenger of God, he went
out with the dust in his hand, weeping, and he said: “‘A’ishal
Gibril informed me that my son Husayn would be killed in the
land of al-Taff, and that my community after me would kill
him!” Then he went out to his companions, among them ‘Al
Abu Bakr, ‘Umar, Hudayfa, “Ammar and Aba Darr.> He was
weeping, so they said: “What is making you weep, Messenger
of God?” He replied: “Gibril informed me that my son al-
Husayn would be killed after me® in the land of al-Taff. He

% Ibn Shahrashub too situates al-Husayn’s arrival at this precise
moment (cf. Ibn Shahrashab., Managib al Abi Talib, vol. IV, bb. Fi imamat
Abi ‘Abd Allah al-Husayn: 55).

5 A disparate group, headed (curiously, considering the transmitter)
by ‘Ali b. Abi Talib rather than by Aba Bakr, ‘A’isha’s father (although
Kohlberg suggests a number of reasons why the name of one of
Muhammad’s companions, although in this case it is ‘A’isha, even one
who is ‘avowedly anti-Shi‘a’, might appear in a Shi chain of transmission:
cf. KOHLBERG E., “Shi1 Hadith” in A F L Beeston et al., (eds.), Arabic
Literature to the End of the Umayyad Period, Cambridge University Press,
Cambridge 1983: 300), Hudayfa b. al-Yaman (not greatly associated with
‘All except perhaps at the 627 Battle of the Ditch), ‘Ammar b. Yasir b.
‘Amir b. Malik Abi al-Yaqgzan (who fought and died for ‘Alf at Siffin, and
is revered by the Shi‘a, as is Abt Darr al-Gifari al-Kinani, as one of the
‘four companions’, early Muslims who were followers of ‘Alf; the other
two, not mentioned in this group, are al-Migdad b. Aswad al-Kindi and
Salman al-Farsi).

5 The words ‘by my community’ are absent here.
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produced this dust for me and informed that that the place he
would lie3” would be on it.”’58

He reproduces this natrative in his a/-Mu‘dam al-awsat, also on the
authority of ‘A’isha but with a change of situation; Muhammad
sitting with al-Husayn on his thigh when Gibril arrives. Gibril’s
question is no longer about the Prophet’s love for the boy, but
about the boy’s identity:

On the authority of ‘A’isha, that the Messenger of God sat al-
Husayn on his thigh. Then Gibtil came to him and said: “Is
this your son?” He replied: “Yes!” He went on: “Your com-
munity after you will kill him!”
God shed tears. Then he said: “If you wish, I will show you the
dust of the land in which he will be killed.” He replied: “Yes!”

So Gibril produced some of the dust of al-Taff.>

The eyes of the Messenger of

The third, almost identical to Ibn Hanbal’s account, sees al-
Tabarani, and Shii transmitter Ibn Nama after him, omit Umm
Salama entirely and introduce an ostensibly rhetorical question

57 This is the same word (madéa) used in Q. 3:154, and by Zaynab,
defending the slain members of the People of the House in her dialogue
with Ibn Ziyad (cf. CLOHESSY C., Half of My Heart. The Narratives of
Zaynab, Danghter of “Alz, 2018: 178).

58 al-Tabarani., al-MuGam al-kabir, vol. 111, n. 2814: 107, al-Qadi al-
Nu‘man., Sharh al-apbar fi fada’il al-a’imma al-athar, vol. 111, Part T'welve, n.
1074: 134 (in a much-reduced form; it is not in the context of revelation
being received, the dust is not described and the account ends with the
mention of al-Taff), al-Shagari., Tartib al-amali al-hamisiyya, vol. 1, bb. F7 fadl
al-Husayn b. “Al;, n. 798: 218, Ibn Shahrashab., Managib al Abi Talib, vol.
1V, Fi imamat Abi ‘Abd Alldh al-Husayn: 55, al-Haytami., Magma® al-zawa’id
wa-manba al-fawa’id, vol. IX, bk. 37 (Kitab al-manaqib), bb. 95 (Manaqib al-
Husayn b. ‘Al, n. 15114: 218, al-Isfahani., Awdalim al-ulsim wa-l-ma‘arif al-
abwal min al-dydt wa-l-apbar wa-l-agwal, vol. XVII, ch. 18, bb. 3, n. 1: 500,
but much reduced and with no mention of ‘A’isha, but ends at the men-
tion of al-Taff.

5 al-Tabarani., al-Mu$am al-awsat, vol. VI, n. 6316: 249, transmitted
by al-Shagari., Tartib al-amali al-pamisiyya, vol. 1, bb. F7 fadl al-Husayn b. ‘Al
n. 798: 218 (with minor changes).
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posed to ‘A’isha, a question never posed to Umm Salama, the one
entrusted with the dust:

On the authority of ‘A’isha, who said: al-Husayn b. ‘Alf came
to see the Messenger of God. The Prophet said: ““A’isha, does
it not astonish you that an angel who has never come to see
me before came to see me earlier, and he said that this son of
mine would be killed? He also said: If you wish, I will show
you dust upon which he will be killed. The angel reached out
his hand and showed me red dust.”

Al-Tabarani transmits two motre narratives from Umm Salama,
which appropriate elements from a smattering of early transmis-
sions; both the command to Umm Salama and the entry of al-
Husayn are simplified and the Prophet, who earlier was clasping
the boy to his chest, is now stroking his head in grief. The transmit-
ter adds a clarification of the place by transporting the reader in
time to the field of Karbala’, although in most texts, al-Husayn’s
confirmation of the prophecy occurs upon his arrival at Karbala’
rather than at the height of the battle:

On the authority of Umm Salama, who said: The Messenger of
God was sitting one day in my house, and he said: “No one is
to come in to me.” I was biding my time and then al-Husayn
entered, and I heard the sobbing of the Messenger of God,
weeping. I looked, and there was Husayn on his lap; the
Prophet was rubbing his forechead and weeping.®! I said: By

0 al-Tabarani., a/l-MuGam al-kabir, vol. 111, n. 2815: 107. Cf. Ibn
Nama., Mutir al-ahzan wa munir subul al-ashgan: 18 (who adds: “Umm Sala-
ma took it and concealed it in a glass vial. She brought it out on the day he
was killed, and it was blood” and that something similar was reported on
the authority of Zaynab bt. Gahsh), al-Maglist., Bipar al-anwar, vol. XLIV,
bb. 30, n. 46: 247 (who omits ‘Something similar to this was reported on
the authority of Zaynab bt. Gahsh’), al-Isfahani., Awalim al-uliim wa-I-
ma‘arif al-ahwal min al-dyat wa-l-abbar wa-l-aqwal, vol. XVII, ch. 11, bb. 2, n.
1: 117).

oV al-Tabartl., Dapa’ir al-‘ugba, Part One, bb. 9: 251-252 (in his simpli-
fied version, Umm Salama sees Muhammad rubbing al-Husayn’s head and
weeping; he tells her of Gibril’s prediction and stretching out his hand,
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God! What have to come to know since he entered? He an-
swered: “Gibril was with us in the house and asked: Do you
love him? I replied: By all that is in the world, yes! He contin-
ued: But your community will kill this one in a land called
Karbala’.” Gibril reached for some of its dust and showed it to
the Prophet. When al-Husayn was surrounded on all sides at
the time he was killed, he said: “What is the name of this
land?” They replied: “Karbala’!” He answered: “God and His
Prophet have spoken the truth, the land of distress and tribula-
tion.” 62

Al-Tabarant’s second text is close to Ibn Abi Shayba, although al-
Tabarani augments the details of al-Husayn’s entry and of Umm
Salama’s panicky reaction, and returns to the theme of her seeing,
from the door, something unidentifiable in the hand of the Proph-
et

On the authority of Umm Salama, who said: The Messenger of
God said to me: “Sit by the door; no one is to come in to
me.”% I was standing by the door when al-Husayn came; I was
about to reach for him, but the boy outstripped me and went
in to his grandfather. I said: Prophet of God, may God make
me your ransom! You gave me an order that no one should
come to you, but then your son came, and I was about to
reach for him but he outstripped me! After a protracted time, I
looked from the door and I found you turning something over
and over in your hand and your tears flowing, with the boy on

shows her red dust, which she puts in a glass vial, and tells her that it will
become blood when al-Husayn is killed).

2 al-Tabarani., a-MuSam al-kabir, vol. 111, n. 2819: 108, Ibn al-
‘Adim., Bugyat al-talab 7 tarih Halab, Part Six: 2598, al-Haytami., Magma® al-
gawd’id wa-manba® al-fawa’id, vol. IX, bk. 37 (Kitdb al-mandqib), bb. 95
(Managib al-Husayn b. “Af), nn. 15116: 219.

63 al-Tabarani here introduces a different command to Umm Salama:
that she should merely ‘sit” by the door rather than guatd it, but together
with the verb walaga-yalign (‘to enter’) in the energetic mood (nsin al-tawkid),
with, as noted eatlier, the sense that absolutely no one should be allowed
past the door.
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your belly. He replied: “Yes, Gibil came to me and informed
me that my community would kill him, and he produced for
me some of the dust on which he will be killed, and that is
what I am turning over and over in my hand.”%*

Contemporary with al-Tabarani is al-Qadi al-Nu‘man, who himself
may well qualify as transmitting the earliest ShiT version; and while
some scholars hold him to have been an #na ‘ashari, most evidence
suggests that he was an Isma‘lli. In his Sharh al-apbar fi fada’il al-
a’imma al-athar, an historical text that enumerates the virtues of the
Imams until the sixth, Ga‘far al-Sadiq, he offers four brief texts
that are largely different. The first, on the authority of ‘A’isha, has
already been seen in al-Tabarani, as has the second, with the com-
mand to Umm Salama to “sit by the door” and her seeing, from
the door, Muhammad turning something over in his hand. The
third places a story far more familiar in other circumstances, onto
the lips of Muhammad’s aunt, Umayma bt. “Abd al-Muttalib: “The
Messenger of God was sleeping in my home,” she says, “when al-
Husayn, a small boy, wandered into the house.” He sits on the
stomach of his grandfather, where he urinates. Umayma rushes to
grab him, when Muhammad says: “Give me my son”. She releases
the boy until he has finished and pours water on Muhammad to
wash him; he then holds the boy in his arms and stands to pray,
putting him on the ground as he sits and prostrates in prayer. Then
he calls out and raises his hands, and in response to Umayma’s que-
ry (“I saw you doing something in your prayer I never saw you do-
ing before”) Muhammad replies:

04 al-Tabarant., al-MuSam al-kabir, vol. 111, n. 2820: 109, al-Qadi al-
Nu‘man., Sharh al-apbar fi fada’il al-a’imma al-athar, vol. 111, Part T'welve, n.
1084: 142. In Ibn al-Gawzi, Umm Salama looks from the door to see al-
Husayn playing on Muhammad’s chest and, returning to a word used by
Ibn Hanbal, a lump of mud (##) in the hand of the weeping Prophet. On-
ly when al-Husayn leaves does she enter to ask what has happened. Gibril
has come to give him some on the mud on which al-Husayn will be killed.
Ibn al-Gawzi omits any details of the perpetrators and the name of the
land. Cf. Ibn al-GawzL., Bustan al-waizin wa-riyad al-sami‘in, bb. 412: 261.
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This is an exceptionally early Shi‘T text; al-Qadi al-Nu‘man is a con-
temporary of a number of important early scholars, both Sunni (al-
Agurri, al-Tabarani) and Shi? (Ibn Hamdan, Ibn Qulawayh). What
is of particular note in his text is that the words “if you wish, I can
show you some of the dust” could easily be read as an invitation
from Muhammad to Umayma, rather than from Gibril to
Muhammad. Nevertheless, his narrative strikes a discordant note
here, since it is much closer to the Umm al-Fadl and Umm Ayman
narratives. A tale carried by al-Tusi, al-Haytami and Ibn “Asakir is
in comparable form, but substitutes Umayma with Zaynab bt.

ANGELS HASTENING

Gibra’ll came to me and informed me that this son of mine
would be killed after me. Then he said: If you wish, I can show
you some of the dust on which he will be killed. I said: Show
me! He showed me red dust.%

Gahsh.

On the authority of Zaynab bt. Gahsh that the Prophet was
sleeping with her, when Husayn crept into the house; she paid
no attention to him until he came to the Prophet and got up
onto his belly, placed his (organ) on his naval, and urinated.
The Prophet woke up and I (went to him) and (put him down)
from his stomach. The Messenger of God said: “Give me my

17

son!” Then, when his urinating was finished, he took a mug of
water and poured it, saying: “It should be poured off when
from a baby boy and washed off when from a baby girl.” She
continued: Then he arose and prayed, and embraced him;
when he bowed and prostrated, he put him down and when he
stood, he carried him. When he sat, he began to implore and
lift his hands and speak. When he finished the prayer, I said:
Messenger of God, I saw you do something today I have never
seen you do! He replied: “Gibril came to me and informed me

9 al-Qadi al-Nu‘man., Sharh al-abbar fi fada’il al-a’imma al-athar, vol.

111, Part Twelve, n. 1075: 135.
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that my son would be killed. I said: Show me, and he came to
me with red dust.”%

Finally, al-Qadi al-Nu‘man relates an uncommon and composite
story found in no major transmitter, on the authority of ‘Alf, about
Gibril informing Muhammad that al-Ra‘d,s the angel who drives
the clouds, has asked permission of God to visit him and is on his
way. They end up at Muhammad’s house, where al-Ra‘d stops at
the door, refusing to enter because of the pictures owned by some
of Muhammad’s wives.® This issue dealt with, al-Ra‘d enters; then
al-Husayn arrives and climbs on Muhammad’s belly, and there fol-
lows a conversation usually attributed to Gibril:

Then al-Ra‘d said: “Messenger of God, who is this?” He re-
plied: “This in my son and the son of my son!” He went on:
“Your community after you will kill him. If you wish, I will
show you the dust of the country in which he will be killed.”
The Messenger of God said: “Yes!” So, he spread his wing in
the direction of the East and produced a handful of red dust
from Karbala’ and gave it to the Prophet, who went out weep-
ing.®

6 al-Tasl., al-Amali fi-l-hadit, maglis 11, n. 88—641: 316, Ibn “Asakir.,
Tarih madinat Dimashq, vol. XIV, bb. 1566 (al-Husayn b. ‘Al b. Abi Talib b.
Abd al-Muttalib b. Hashim b. Abd al-Manaf):195-196, al-Haytami., Magma“
al-zawa’id wa-manba® al-fawa’id, vol. IX, bk. 37 (Kitib al-managib), bb. 95
(Managib al-Husayn b. ‘Al), n. 15115: 218-219, al-Maglisi., Bibar al-anwar,
vol. XLIII, bb. 30, n. 11: 229.

7 al-Suyutl., a-Habd’ik fi abbar al-mala’ik, nn. 263-273: 68-69. Cf.
LANE E.W., An Arabic-English Lexicon, vol. 111, 1968: 1105.

% Angels do not enter houses in which there are images: cf. for e.g.
al-Bubari., Sabib, vol. 111, bk. 39 (Kitab al-buys), bb. 40, n. 2105: 185-186,
Muslim., Sunan, vol. V, bk. 37 (Kitab al-libds wa-I-zina), bb. 26, nn. [5514] 83
(2100), [5515] 84: 471, nn. [5517] 85, [5518] 86: 472, nn. [5519] 87, [5520]
(2107): 473, al-Tirmidi., al-Gami® al-sabih, vol. V, bk. 41 (Abwab al-adab),
nn. 2804, 2805: 163-164.

9 al-Qadi al-Nu‘man., Sharh al-abbar fi fada’il al-a’imma al-athar, vol.
11, Part Twelve, n. 1082: 140.
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Somewhat better known than al-Qadt al-Nu‘man is Ibn Qulawayh,
writing in his handbook of spirituality, Kamil al-ziyarat. Taught by
al-Kulayni and himself one of al-Mufid’s teachers, Ibn Qulawayh’s
text, while in principle a collection of abadit, is deeply imbued with
numinous elements. He proposes a small number of features that
are distinctly new. The first is the mystical demonstration of the
land; in Ibn Hamdan, it is al-Husayn who extends to Umm Salama
the invitation that is later found in the mouth of the angel: “If you
like, I will show you...” In Ibn Qulawayh, this mystical vision is
accomplished by the angelic visitor:

On the authority of Aba ‘Abd Allah: Gabra’il came to the
Messenger of God while al-Husayn was playing in front of him
and informed him that his community would kill him. The nar-
rator continued: The Messenger of God grew anxious, and he
said: “Should I show you the dust upon which he will be
killed?” The narrator said: Then what was between the seat of
the Messenger of God and the land in which al-Husayn was
killed sank down, until the two pieces met. He took some of it,
and then it spread out faster than the blinking of an eye. He
emerged saying: “Good betide (#7b4)” you as dust and good
betide (#ba) whoever is killed in your vicinity!”7!

In a second, almost identical report, Ibn Qulawayh qualifies the
land in which al-Husayn will be killed as Karbala’, and uses the two
index fingers of the narrator, Ga‘far al-Sadig, to illustrate the com-
ing together of the two territories. Of Gibril he notes that “with his
wing, he held out some of the dust and handed it to the Messenger
of God.”’™

Against those who have identified the visitor as the angel of
the rain or an angel who has never descended before, Ibn Qula-
wayh insists, on the authority of Ibn ‘Abbas, that “the angel who

0 Cf. LANE E., An Arabic-English Lexicon, vol. V, 1968: 1901.
While the context suggests a reference to the concept of ‘a good final
outcome’, it could also be an allusion to the mystical tree of Paradise
called Tuba.

" Ibn Qulawayh., Kamil al-zgydrat, bb. 17, n. 1: 127-128.

2 Op. cit., bb. 17, n. 1: 129-130.
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came to Muhammad to inform him of the killing of al-Husayn was
Gabra’1l, the Faithful Spirit.” Here, Thn Qulawayh affixes more
additions; Gabra’1l arrives “wings outstretched, weeping, shouting
aloud,” with an emotion rarely seen in angelic beings, and is already
carrying with him some of the “dust of al-Husayn.”? In the same
short narrative, Ibn Qulawayh advances two additional elements. In
a significant transformation from Ibn Tahman’s ‘clod of earth’, the
dust, which up until this point has exuded the smell of distress
(karb) and tribulation (bald’), now diffuses an aroma like musk. In
response to the angel, Muhammad asks after the fate of his com-
munity: “Will a nation that killed my young one™ prosper (or he
said: the young one of my daughter)? Gibra’ll replied: God will
strike them with disagreement, and their hearts will be at vari-
ance.””

Previous narrators have detailed the wrath of God and His se-
vere punishment for those who killed al-Husayn; now it is the fate
of the whole #mma of Muhammad that is brought into question. In
two of his reports, Ibn Qulawayh situates the angelic visit in the
house of Umm Salama, noting that Umm Salama kept the dust
with her until the day of her death, but failing to mention the glass
vial or Umm Salama’s anxious vigil. He has Muhammad asking to
see the dust and being the first to mention it, an element already
seen almost a century before in Ibn Abi ‘Asim, and those who
transmit from him.”

Finally, Ibn Qulawayh turns his attention to Fatima. “When
Fatima gave birth to al-Husayn,” he writes, “Gabra’ll came to the
Messenger of God and said to him: Your community after you will
kill al-Husayn.” He is the first to situate the event at the time of al-

73 Op. cit., bb. 17, n. 7: 131.

7+ Lane holds that the primary signification of the Arabic far) is the
young of a bird or of an egg-laying creature, and sometimes the young of
any animal. Cf. LANE E.W., An Arabic-English Lexicon, vol. VI, 1968:
2362. Steingass adds a young ‘plant’ or ‘shoot’. STEINGASS F., Learner’s
Arabic English Dictionary, 1993: 782

7 Ibn Qulawayh., Kamil al-zéydrat, bb. 17, n. 7: 131.

76 Ibn Qulawayh., Kamil al-ziyarat, bb. 17, n. 2: 128-129, n. 3: 129, n.
4:129.
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Husayn’s birth, but then introduces an even earlier occurrence, a
y > )
pre-conception prophecy:

On the authority of al-Mu‘alla b. Hunays, who said: The Mes-
senger of God arose one morning, and Fatima saw him, weep-
ing and grieved. She said: “Messenger of God, what is the mat-
ter with your” But he refused to tell her, so she said: “I will
neither eat nor drink until you tell me!” He answered:
“Gabra’l came to me with the dust on which a boy, not yet
conceived, will be killed” (she was not pregnant with al-
Husayn) “and this is his dust.””’

Twenty years after Ibn Qulawayh, Ibn Babawayh, who as a scholar
would come to be known as ‘the truthful’ (alsadig) moves the
event forward from al-Husayn’s birth to a time when he is ‘a child’,
a factor witnessed in his playful behaviour as it is described by the
texts — darting through the door, leaping into the lap of
Muhammad or playing on the Prophet’s back and shoulders:

On the authority of Abu ‘Abd Allah, who said: The Prophet
was in the house of Umm Salama, and he said to her: “No one
is to come in to me!” Then al-Husayn, who was still a child,
came in and she was unable to restrain him before he went in
to the Prophet. Umm Salama went in after him, and al-Husayn
was on the chest of the Prophet, who was weeping. There was
something in his hand which he was turning over and over.
The Prophet said: “Umm Salama, Gabr2’l informs me that
this one will be killed, and this is the dust upon which he will
be killed. Take it with you, and when it becomes blood, my be-
loved will have been killed.”78

The details are recognizable: the house of Umm Salama,
Muhammad’s request not to be disturbed, the impulsive but none-
theless mandatory arrival of the child who is to be the focal point
of the foretelling and Umm Salama’s fruitless attempts to hold him
back. So too, the boy on the chest of his grief-stricken grandfather,
the portentous announcement and Muhammad fiddling distractedly

77 Op. cit., bb. 17, n. 7: 132.
78 Ibn Babawayh., Kitab al-amali, maglis 29, n. 3: 139.
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with something Umm Salama cannot make out. Now Ibn
Babawayh’s narrative takes an original turn, as Umm Salama speaks
up and in response is told something of the destiny of the boy still
sleeping on the breast of the Prophet:

Umm Salama said: Messenger of God, ask God to repel this
from him! He replied: “I have already done so, and God, pow-
erful and great, made known to me that he has a rank (daraga)
not given to any other creature, and that he has a party (s6ia)
who will intercede and be accepted in intercession. The Mabhdi
will be from his offspring and good betide (#bd) whoever was
among the friends and the party of al-Husayn. By God, they
will be the triumphant” on the Day of Resurrection.”#

Ibn Babawayh would die a quarter century after the Occultation of
the Twelfth Imam; in describing a/-Mahdi (‘the guided one’) as one
of al-Husayn’s offspring, he was giving voice to an already estab-
lished dogma. In a further narrative and followed by a sprinkling of
transmitters, he omits the traces of dust on the Prophet’s head and
beard, describing him instead as ‘emaciated’ (shahib) and ‘distressed’

(ka’ib).

On the authority of Umm Salama, that she awoke one day
weeping. She was asked: “What is the matter with you?” She
replied: My son al-Husayn has been killed! I have never seen
the Messenger of God since he died, except for this night. 1
said: You are as dear to me as my own father and mother! Why
do I see you emaciated? He replied: “All night I have been dig-
ging the graves for al-Husayn and his companions.”8!

The issue of intercession will be taken up afresh by al-Mufid; but
before him, a pupil who was schooled both by al-Mufid and by Ibn
Babawayh, and who died in the same year as the latter, will make
emphatic reference to the rising of a/~Mahdi from the descendants
of the martyred al-Husayn. Unlike al-Bayhaqi and al-Shagari, but

7 Cf. Q. 9:20, Q. 23:111, Q. 24:52, Q. 59:20.

80 Ibn Babawayh., Kitab al-amali, maglis 29, n. 3: 139-140, al-Maglisi.,
Bibar al-anwar, vol. XLIII, bb. 30, n. 5: 225.

81 Ibn Babawayh., Kitdb al-amali, maglis 29, n. 1: 139.
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close to Ibn ‘Asakir, all of whom will later take up the same report,
‘Alf al-Hazzaz puts the narrative into the mouth of ‘A’isha herself,
and then adds a dialogue between Gibril and Muhammad about the
vengeance that God will take on the killers through a/-Mahdi, the
ninth of al-Husayn’s descendants:

On the authority of Abi Salama, on the authority of ‘A’isha,
who said: We had an attic room and whenever the Messenger
of God wanted to meet with Gabra’il, he would meet him
there. Once, the Messenger of God was meeting him there and
he ordered me that no one should come up to him. Then al-
Husayn came to see him, and Gabra’1l said: “Who is this?” The
Messenger of God replied: “My son,” and then the Prophet
took him and sat him on his thigh. Gabra’il said to him: “He
will be killed!” The Messenger of God replied: “Who will kill
him?” He answered: “Your community will kill him!” The
Messenger of God said: “They will kill him?” He answered:
“Yes, and if you wish I will inform you of the land in which he
will be killed.” He motioned towards al-Taff in Iraq, and took
from it red dust and showed it to him, saying: “This is from
the place where he will lie.” The Messenger of God wept.®?

Gabra’ll urges Muhammad not to weep, assuring him that “God
will avenge the martyrs by the One who will arise for you from the
People of the House.” Muhammad asks who this is and is told:
“He is the ninth of the descendants of al-Husayn.” The one guided
by God and who in turn is able to be the authentic guide, al-Mahdi

82 al-Hazzaz., Kifayat al-atar fi-I-nusis ‘ala al-a’imma al-itna ‘ashari, bb.
Ma g&° ‘an “A’sha bt. Abi Bakr. 187, al-Bayhaqt., Dala’il al-nubuwwa, vol.
V1, bb. Ma ruwiya f7 ibbari-hi bi-qatli ibn ibnati-hi Abd Allah al-Husayn: 470,
al-Shagati., Tartib al-amali al-hamisiyya, vol. 1, bb. Fi fadl al-Husayn b. ‘Al n.
822: 233, Ibn ‘Asakir., Tarih madinat Dimashg, vol. XIV, bb. 1566 (al-
Husayn b. ‘Al b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. Abd al-Mandaj):
195, al-Suyutl.,, al-Hasd’is al-kubra, vol. 1I: 451 (transmitting from al-
Bayhaqi in a simplified form; al-Husayn simply arrives in the room when
Gibril is there and the angel immediately makes the prediction, with few
other details).
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is also ‘the One who will arise’ (al-ga’im) to avenge all the sufferings
that the People of the House and their supporters sustained.

Hailed by al-Dahabi,® in spite of accusations of crypto-Shi‘l
tendencies, as ‘the great jadfiz and leader of the transmitters of
ahadit, al-Hakim al-Nisaburti transmits on the authority of Umm al-
Fadl bt. al-Harit, putting the story into her mouth and into the con-
text of her famous dream, as would Ibn ‘Asakir and al-Bayhaqt
after him:

One day I went to visit the Messenger of God and I placed
him in my lap. I happened to turn around and behold, the eyes
of the Messenger of God were flowing with tears. I said: Mes-
senger of God, you are as dear to me as my own father and
mother! What is wrong with you? He replied: “Gibril came to
me and informed me that my community would kill this son of
mine!” I said: This one? He answered: “Yes. He came to me
with some red dust.”$*

Al-Hakim carries a second account, in which Umm al-Fadl comes
to Muhammad, but without any mention of her ominous dream,
and in which Muhammad tells her: “Gibril informed me that my
community would kill al-Husayn.”s5

One of Ibn Babawayh’s pupils, who would come to be nick-
named ‘the instructive’ (a/-zufid), takes up once again the theme of

83 al-Dahabi., Tadkirat al-huffaz, Part Three, n. 962— 35/13/1: 162.
Both al-Dahabi and Ibn Hagar thought that despite his being truthful as a
teaching authority, “in his Mustadrak he declared as sound many disrepu-
table abadif” (al-Dahabi., Mizdn al-i‘tidal, Part Three, n. 7804: 608, al-
‘Asqalani., Lisan al-mizan, vol. VII, n. 7070: 250).

84 al-Hakim al-Nisabutl., Kitab al-mustadrak ‘ala al-sahibayn, vol. 111,
Part Three, bk. 31 (Kitab ma‘rifat al-sahdba), Awwal fada’il Abi Abd Allah al-
Husayn, n. 4884: 210, Ibn “Asakir., Tarih madinat Dimashgq, vol. XIV, bb.
1566 (al-Husayn b. ‘Al b. Abi Talib b. Abd al-Muttalib b. Hashim b. ‘Abd al-
Manap): 196197, al-Bayhaql., Dala’il al-nubunwa, vol. V1, bb. Ma ruwiya fi
thbari-hi bi-qatli ibn ibnati-hi “Abd Alldh al-Husayn: 469.

8 al-Hakim al-Nisabutl., Kitab al-mustadrak ‘ala al-sahibayn, vol. 111,
Part Three, bk. 31 (Kitab ma‘rifat al-sahdba), Awwal fada’il Abi Abd Allah al-
Husayn, n. 4890: 213.
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intercession in a passage that will be transmitted from him by al-
Tabarsi and al-Irbili:

On the authority of Umm Salama, who said: While the Mes-
senger of God was sitting one day, with al-Husayn in his lap,
his eyes were bathed in tears. I said: Messenger of God! I see
you weeping! May I be made your ransom! He replied: “Gi-
bra’ll came to me and consoled me over my son al-Husayn,
and informed me that a group from my community would kill
him. God will not accord them my intercession.” 8¢

While in one of his transmissions, Ibn ‘Asakir has Muhammad de-
scribing al-Husayn’s killer as “a man from my community, hateful
of my progeny; my intercession will not be granted to him,”% the
loss of the Prophet’s intercession is an especially dominant theme
in al-Husayn’s dream by his father’s grave, and again in the writing
on the wall, seen by a group of Muslim visitors in a Byzantine
church. $hayh al-Mufid also permits us a glimpse into the psycholo-
gy of Umm Salama who, as she does in Ibn Babawayh, ceases to be
a mere cipher and expresses significant emotion. She is the chief
narrator of a lengthy text in which Muhammad returns to the
house after a mysterious night-time journey:

On the authority of Umm Salama, who said: The Messenger of
God went out from us one night and stayed away from us a
long time. Then he returned to us, dishevelled, dust covered,
his hand tightly clasped. 1 said: Messenger of God, why do I

86 al-Mufid., al-Irshad fi ma‘rifat hugag Allah ‘ala al-%bad, vol. 11, Part
Two, bb. Tarip al-Imdm al-Husayn: 130, al-Tabars., I%m al-wara bi-a“lam al-
buda, vol. 1, Part Three, bb. 2: 428-429, al-Irbilt., Kashf al-gumma fi ma‘rifat
al-a’imma, vol. 11, Part Two: 8 (with both al-Hasan and al-Husayn sitting
on Muhammad’s lap during this encounter, although Gibril comforts
Muhammad only on account of al-Husayn), al-Maglisi., Bipdr al-anwar, vol.
XLIV, bb. 30, n. 31: 239-240. Cf. also Ibn Katir., a/-Bidaya wa-I-nibaya, vol.
IX, bb. Ipbar bi-maqtal al-Husayn: 237, with al-Husayn is in Muhammad’s
lap as he talks with Gibril.

87 Cf. Ibn “Asakir., Tarih madinat Dimashg, vol. XIV, bb. 1566 (a/-
Husayn b. ‘Al b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. Abd al-Manaj):
224,
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see you dishevelled and dust covered? He answered: “I was
made to journey by night in this time to a place in Iraq called
Karbala’. I was shown the killing of al-Husayn, my son, and a
group of my descendants and the people of my house. I have
been gathering their blood and here it is in my hand.” He pre-
sented it to me and said: “Take it and guard it!” I took it, and it
was similar to red dust. I put it in a glass vial, plugged its top
and guarded it. When al-Husayn left Mecca, heading to Iraq, I
would bring out that glass vial every day and night, and would
smell it and look at it. Then I would weep for his misfortune.
On the 10® day of al-Muharram, the day on which he was
killed, I took it out at first light and it was as it was. Then I
looked at it at the end of the day, and behold, it was fresh
blood. I cried out in my house and wept. Then I suppressed
my anger, fearing that their enemies in Medina would hear and
would be quick to gloat at their misfortune. I never ceased
guarding it for the time, until the messenger of his death came
to announce it. What I had seen was verified.38

He has journeyed to Karbala’ and there seen the place where al-
Husayn and his companions will be killed; Muhammad has collect-
ed their (not just al-Husayn’s) blood in his hand and shows it to
Umm Salama, asking her to keep it. In sharp contrast to other ac-
counts, it is not red dust he is carrying, but blood which has the
appearance of red dust. The rest is similar to versions where she
keeps it in a vial, although an addition here is that she would take
the vial out daily and smell it, looking at it and weeping over al-

88 al-Mufid., alIrshad fi ma‘rifat hugag Allah ‘ald al-%bad, vol. 11, bb.
Fagl fi fada’il Imam al-Husayn wa mandqibi-bi: 130. The narrative is taken up
from al-Mufid, with small changes, by Ibn “Alf al-Fattal., Rawdat al-wazgin
wa-tabgirat al-mutta‘igin, vol. 1, madlis fi dikr magtal al-Husayn: 193. Cf. also al-
Tabartsi., [%m al-wara bi-a“am al-buda, vol. 1, Part One, bb. 2: 219, 429, al-
Itbilt., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 11, Part Three: 8, al-Maglisi.,
Bipar al-anwar, vol. XLIV, bb. 30, n. 31: 239, al-Isfahani., ‘Awalim al-ulim
wa-l-ma‘arif al-abpwal min al-gyat wa-l-apbar wa-l-aqwal, vol. XVII, ch. 11, bb. 6,
n. 8: 128), al-Gaza’ifi., Riyad al-abrar fi manaqib al-a’imma al-athar, vol. 1,
Part One: 171.
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Husayn’s fate. On the day of ‘Ashiira she takes out the vial and it is
unchanged; but that evening when she returns to it, it has turned
into blood, supposedly fresh as opposed to appearing like dust, and
marking the time of his killing. She cries out and then restrains her
grief and anger lest the town citizens react badly; instead, she waits
for news of the death to come and confirm what she has seen. The
point about restraint lest the other citizens react with a sort of scha-
denfrende suggests some of the societal divisions that existed around
the person of al-Husayn.

Another ShiT mubaddit, Aba Ga‘far al-Tusi, hailed as the
‘scholar of the sect’ (shayp al-ta’ifa), has left us a transmission in
which Ibn ‘Abbas plays a leading part. This is not his own famous
vision of the Prophet, recounted later in this work; instead, Ibn
‘Abbas is resting in his house in Medina when he is disturbed by a
loud and distressing cry from the home of Umm Salama. He sets
out immediately towards her house, as do numerous fellow citi-
zens:

When finally, I got to her, I said: Mother of the believers! Why
is it that you cry out and call for help? She did not answer me,
but turned towards the Hashimi women and said: “Daughters
of ‘Abd al-Muttalib! Help me by weeping with me, because by
God, your master and the master of the youths of the inhabit-
ants of the Garden has been killed! By God, al-Husayn, the
grandson of the Messenger of God and his sweet basil, has
been killed!” Someone said:3? “Mother of the believers, from
where did you learn this?”” She replied: “I just saw the Messen-
ger of God in a dream, dishevelled and dismayed, and I asked
him the reason for this. He said: My son al-Husayn and the
people of his house have been killed today and I have buried
them, and have just finished with their burial. She said: I got
up and entered the house, and I had scarcely begun to com-
prehend when T looked, and there was the dust with which Gi-
bra’ll had come from Karbala’, saying: When this dust changes
to blood, your son will have been killed. The Prophet had giv-
en it to me and said: Put this dust in a glass bottle — or, he said,

89 al-Isfahani reads: I said...”
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a glass vial — to have with you. When it becomes fresh blood,
al-Husayn will have been killed. I saw the glass vial now, and it
had become fresh blood, welling forth!” He continued: Umm
Salama took some of that blood and splashed her face with it.
That day she began to perform a mourning (ma’tam) and
lamentation (mandpa) for al-Husayn. Then the riders brought
news of him, and he had been killed on that day.

‘Amr b. Tabit said: My father said: T went to visit Aba Ga‘far
Muhammad b. ‘Alf at his house, and I asked him about this
hadit. 1 mentioned to him the transmission of Said b. Gubayr
of this Jadit on the authority of ‘Abd Allah b. ‘Abbas, and Abu
Ga‘far said: ‘Umar b. Abi Salama told it to me on the authority
of his mother, Umm Salama. Ibn ‘Abbas said in the transmis-
sion of Sad b. Gubayr on his authority: The next night I saw
the Messenger of God in my dream, dust covered and dishev-
elled, and I mentioned this to him and asked him about its sig-
nificance. He said to me: “Did you not know that I have just
finished with the burial of al-Husayn and his companions?”
‘Amr b. Abi Migdam said...Gibra’1l came to the Prophet with
the dust on which al-Fusayn would be killed. Aba Ga‘far add-
ed: We have it with us.”

Sezgin puts al-Shagari al-Gurgani among the Imami Shi‘a and says
that he was “still alive in 420/1029”, Brockelmann provides neither
dates nor details, and both name only his Kitdb al-itibar.%' Accord-

ing to Ansari and Schmidtke, he was in fact a Zaydi Shi‘a who went
by the name of al-Murshad bi-llah Yahya b. al-Husayn b. Isma‘l al-

N al-Tasl., al-Amali fi-l-hadit, maglis 11, n. 87-640: 314-315, Ibn
Shahrashub., Mandgib al Abi Talib, vol. IV, bb. F7 imamat Abi Abd Allah
al-Husayn: 55, al-Hilli al-‘Allama., Itbat al-budat bi-I-nusis wa-l-mngizat, vol. 1,
Part Seventeen, n. 224: 326, al-Maglisi., Bibar al-anwar, vol. XLV, bb. 41, n.
22: 227, bb. 42, nn. 1-2: 230-231, al-Isfahani., “Awalim al-ulim wa-l-ma‘arif
al-abwal min al-dyat wa-l-apbar wa-l-agwal, vol. XVII, ch. 18, bb. 3, n. 3: 508—
509 (with fewer details).

91 Cf. GAL S. 11: 1004, GAS I: 521-522.
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Gurgani al-Shagart (d. 479/1086-7 or 499/1106).2 His transmis-
sion includes the presence of al-Hasan, and turns the red dust into
something a little more solid:

On the authority of Umm Salama, who said: Gibril came to the
Prophet, and al-Hasan and al-Husayn came in to him. He said:
“Your community after you will kill him” — that is, al-Husayn.
Then he said: “Should I show you some of the dust of the
place of his killing?” She went on: He produced pebbles for
him, which the Messenger of God put into a glass vial.”3

Umm Salama goes on to describe a lament she hears on the night
air on the night al-Husayn was killed, and then says: “I opened the
glass vial and there had begun to be blood in it.”

While generally the narrative follows the same lines — Umm
Salama present and acting as custodian and al-Husayn (with his
brother) arriving, necessarily but by surprise — al-Shagat places
Umm Salama away from the immediate precincts for a moment,
arriving back just in time to witness the unfolding angelic interven-
tion:

On the authority of Umm Salama, wife of the Prophet, who
said: While Husayn was with the Messenger of God on the
house, I had gone out to satisfy a need. Then I entered the

92 ANSARI H. & SCHMIDTKE 8., “The Literary-Religious Tradi-
tion among 7%/13® Century Yemeni Zaydis” in D. Hollenberg, C. Rauch
et al., The Yemeni Manuscript Tradition, Brill, Leiden 2015: 105, “The literary-
religious tradition among 7%/13% century Yemeni Zaydis: The formation
of the Imam al-Mahdi li-Din Allah Ahmad b. al-Husayn b. al-Qasim (d.
656/1258)” in Journal of Islamic Manuscripts 2 (2011): 167.

93 al-Shagari., Tartib al-amali al-hamisiyya, vol. 11, bb. Fi dikr ‘Ashira, n.
1800: 115, al-Hawarizmi., Magtal al-Husayn, Part Two, bb. Fi bayin ‘ugiba
gatil al-Husayn, n. 33: 107-108 (omitting mention of al-Hasan and al-
Husayn), al-Maglist., Bibar al-anwar, vol. XLIV, bb. 30, n. 34: 241, al-
Istahani., Awdlim al-uliim wa-l-ma‘arif al-abwal min al-ayat wa-l-apbar wa-/-
aqwal, vol. XVII, ch. 11, bb. 6, n. 9: 128. Notes “Abbas Qummi: “In some
reports, Umm Salama said: (Muhammad) came with pebbles and put them
in a glass vial, and in others, that he gave her a glass vial in which there
was sand from al-Taff” (‘Abbas Qummi., Safinat al-bihar, vol. 1: 456).
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house; the Messenger of God had taken Husayn and put him
to sleep on his belly and he was now wiping the tears from his
eyes. I said: Messenger of God, what is making you weep? He
answered: “Compassion for this poor one! Gibril informed me
that he would be killed at Karbala’ in Iraq, and this is its dust
which Gibril produced for me.”%

A number of transmitters have al-Husayn already present at the
house either playing outside with his brother, or inside and in the
care of Umm Salama:

On the authority of Umm Salama: Gibra’ll was with the
Prophet and al-Husayn was with me and was crying; so I let
him be, and he drew near to the Prophet, and Gibra’1l said:
“Do you love him, Muhammad?” He replied: “Yes!” He con-
tinued: “Your community will kill him, and if you wish I will
show you some of the dust of the land in which he will be
killed.” He showed him, and the land is called Karbala’.%

Sibt al-Gawzi% makes al-Husayn the narrator in his transmission (“1
was informed by Umm Salama, who said: Gibra’ll was with the
Messenger of God and you were with me. You were crying...”)
and has Gibril spreading his wing over the land of Karbala’ as he
reveals it to Muhammad. The al-Gawzi text continues with al-

9% al-Shagarl., Tartib al-amaili al-hamisiyya, vol. 1, bb. F7 fadl al-Husayn b.
Ali, n. 800: 219, n. 831: 237 (in which the narrator adds a question from
Umm Salama after she has heard the name Katrbala>: “And where is
Karbala’?” she asks).

% Ibn Hanbal., Kitdb fada’il al-sahdaba, vol. 11, bb. Fada’il al-Hasan wa-/I-
Husayn, n. 1391: 782, al-Shami., al-Durr al-nagim fi manaqib al-a’imma al-
labdhim, bb. 5, Fi dikr al-Husayn b. ‘Al 535-5306, al-Tabatl., Dapa’ir al-
ugba, Part One, bb. 9: 252, al-Dahabi., Mizan al-i‘tidal, vol 1, bb. 12 (Aban
b. Abl ‘Ayyash): 13, al-Shablangi., Nir al-absar fi manaqib dl bayt al-nabi al-
muptar, fasl fi dikr sayyidi-na al-Husayn: 254255 (with slightly different
wording — Gibril extends his wing towards the earth, showing
Muhammad a land called Karbala’ and producing the red dust of al-Taff).

% Grandson of the more famous Ibn al-Gawzi, his Shi tendencies
are particularly strong in his Tadkirat al-pawdass al-umma bi-dikr pasa’is al-
a’imma; nonetheless, he is a Sunni author.
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Husayn smelling the land and saying: “This, by God, is the land
about which Gibril informed the Messenger of God, and T will be
killed in it.” While the narrative contains recognizable elements, the
command given to Umm Salama (“let my son be”) is the polar op-
posite of the more typical ‘no one must enter’; and although we
have other instances of al-Husayn narrating his dialogues with
Umm Salama, this particular event is not one of them.”

Contrary to their near contemporary Sibt al-Gawzi, al-Shami
and Ibn al-‘Adim after him have al-Husayn managing to creep past
Umm Salama unseen, in spite of her attempts to shield the doot:

On the authority of Umm Salama, who said: The Prophet
came to see me and said to me: “Guard the door! No one is to
enter in to me.” Then I heard his sobbing and I went in, and
al-Husayn was in front of him. I said: By God, Messenger of
God, I did not see him enter! He replied: “Gibril was with me
just now, and he said to me: Muhammad! Do you love him? I
answered: Gibril, by all that is in the world, yes! He continued:
Your community after you will kill him, and if you wish,
Muhammad, I will show you his dust. Then he handed me this
dust!” Umm Salama said: I took it and put it in a glass vial. I
poured it out on the day al-Husayn was killed and it had be-
come blood.%

Sunni historian Ibn ‘Asakir includes approximately nine versions of
this story in his massive biographical dictionary, in the course of
which he presents some novel insights and information. He carries
three versions about the angel of the rain seeking permission to
visit, all of them slightly different from Ibn Hanbal’s text; Ibn

97 Sibt al-Gawzi., Tadkirat al-bawdss al-umma bi-dikr basd’is al-a’imma,
bb. Dikr maqtali-hi: 250. The imperative, although addressed to Umm
Salama, is in the masculine form, although this may be an error in tran-
scription.

98 al-Shami., al-Durr al-nagim fi manaqib al-a’imma al-labdbim, bb. 5, Fi
dikr al-Husayn b. ‘Al: 536, Ibn al-‘Adim., Bugyat al-talab fi tarih Halab, Part
Six: 2597.
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‘Asakir adds that ‘it was the day of Umm Salama’ and she is
commanded to ‘guard’ the door rather than just to hold it. He also
reports that when al-Husayn enters, Muhammad reacts by embrac-
ing and kissing him, and in his first version he omits all mention of
the angel producing mud or dust and Umm Salama secreting it in
her robe. In his first two versions, he also omits Tabit’s declaration
that the place being spoken of was Karbala’. In a further transmis-
sion, which encompasses some of the elements of al-Tabarani and
al-Qadt al-Nu‘man, Ibn ‘Asakir does provide fresh details which
augment the prevalent narrative and which will be taken up by al-
Haytami and al-Dahabi after him, although in a much-reduced
form:

On the authority of Abt ‘Umama, who said: The Messenger of
God said to his womenfolk: “Do not weep over this boy” (that
is, Husayn). He continued: It was the day of Umm Salama, and
Gibril descended. The Messenger of God came inside and said
to Umm Salama: “Do not invite anyone to come in to me.”
Then al-Husayn came, and when he noticed the Prophet in the
house, he wanted to go in. Umm Salama took him and clasped
him in her arms, and began to whisper to him and to soothe
him. However, when the weeping became more intense, she let
him go and he entered, and sat on the lap of the Messenger of
God. Gibxil said to the Prophet: “Your community will kill this
son of yours.” The Prophet replied: “They will kill him even
though they are believers in me?” He replied: “Yes, they will
kill him.” Then Gibril took (some) dust and said: “In such and
such a place.” The Messenger of God went out, Husayn
clasped in his arms, grieved and distressed. Umm Salama as-
sumed that he was vexed by the entry of the boy, and she said:
“Prophet of God, may I be made your ransom! You said to us
‘do not weep over this boy’ and ordered me not to invite any-
one to call upon you. He came in, and I let him go!” However,
he did not respond to her, but went out to his companions

9 As do others; cf. for e.g. al-Shami., a/-Durr al-nazim fi manaqib al-
a’imma al-lababin, bb. 5, Fi dikr al-Husayn b. Al 535, Ibn al-‘Adim., Bugyat
al-talab fi tarih Halab, Part Six: 2600.
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who were sitting there and said to them: “My community will
kill this onel” Abu Bakr and ‘Umar were among the people
and were the boldest of the people (before him), and they said:
“Prophet of God, they will kill him even though they are be-
lievers?” He replied: “Yes, and this is his dust.” And he
showed it to them. 100

Ibn ‘Asakir commences the story with a brief preface; a command
‘that they should not weep over the boy’ addressed to the women
generally, ominous despite its lack of context, and reminiscent of
the order given by al-Husayn to the women on the eve of Karbala’,
as recorded by al-Hawarizmi: “Zaynab! Umm Kultom! Fatimal
Rubab! See when I am killed that there is neither ripping of gar-
ments for me nor scratching of faces for me, and do not use un-
seemly language on my behalfl”1 Ibn “Asakir then goes on to un-
derscore that “it was the day of Umm Salama” — not merely a nod
in the direction of Muhammad’s domestic arrangements, but a reit-
eration that Umm Salama’s house is a place of divine encounter.
She herself is given no particular command, except that she should
not invite anyone in, but the boy al-Husayn, in her arms, grows
increasingly distressed; omitted is all the youthful playfulness, and,
like the dream of Umm al-Fadl, something menacing hangs over
the story. The earliest texts record Muhammad’s almost monosyl-
labic response to the angel; a simple ‘yes’ in answer to the angelic
enquiries about his love and his desire to see the place where his
grandson will be killed. Ibn Abi ‘Asim introduces his requesting to
see the dust of Karbala’, Ibn Qulawayh his question about the fate
of his community and al-Hazzaz his queries about the identity of

100 Ibn “Asakir., Tarih madinat Dimashg, vol. XIV, bb. 1566 (a/-Husayn
b. Al b. Abi Talib b. “Abd al-Muttalib b. Hashin b. Abd al-Manaf): 190-191.
Cf. Ibn al-‘Adim., Bugyat al-talab fi tarih) Halab, Part Six: 2601-2602, al-
Dahabt., Siyar a‘lam al-nubala’, vol. 111, n. 48 (al-Husayn al-Shahid Abi Abd
Allah b. ‘Al b. Abi Talib): 289, Tarih al-Isiam, vol. V: 66—67, al-Haytami.,
Magma® al-zawa’id wa-manba“ al-fawa’id, vol. IX, bk. 37 (Kitab al-mandqib),
bb. 95 (Mandgib al-Husayn b. Al), n. 15119: 220.

101 al-Hawarizmi., Magtal al-Husayn, Part One, bb. F7 purig al-Husayn
min Makka ild al-‘Irig: 338-339.
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the killers. In Ibn ‘Asakir, Muhammad expresses an incredulity
(‘even though they are believers in mer’).1%2 And while early con-
cerns centred around the fate of the killer, and then the fate of the
community, and in some texts too, the threat of losing the Proph-
et’s intercession, the question here concerns the very quality of the
faith of his killers. Al-Bazzar and al-Haytami have al-Husayn sitting
on the lap of Muhammad, who replies to Gibtil: “How could I not
love him? He is the fruit of my heart,” before Gibril produces a
handful of red dust.10

While Ibn ‘Asakir minimizes the details of the obtaining of the
dust and of its qualities, for the first time Umm Salama’s frustration
is voiced; until now, her emotion has been bewilderment about
how the boy got in, and fear that he would disturb the sleeping
Prophet. However, in this text, there is no answer given her, no
handing over of the dust, no glass vial. Instead, Muhammad exits
the house and goes to his companions, in Ibn ‘Asakir no longer
headed by ‘All — unsurprising, coming from the staunch Sunni
transmitter who had little love for the Shi‘a and their claims — but
by the first two caliphs, whose boldness is noted by the text.!0+
These two future spiritual and political heads of the Islamic com-
munity, Abd Bakr and ‘Umar, express the same reservations about
the quality of faith of those who kill al-Husayn. The dust is shown
them, and then disappears from the narrative, unwatched down
through the years by Umm Salama. In other transmissions (al-
Tabarani, al-Qadi al-Nu‘man, al-Shagati, al-Haytami), the event of
Muhammad going out to his companions is told is the context of
‘A’isha and, as noted, the names of these companions differ be-
tween Ibn ‘Asakir and the rest. Ibn ‘Asakir also offers a text from
‘A’isha with different details:

102 a]-Dahabl omits the ‘in me’ after the word believers (mw#’minin) as
do Abu Bakr and ‘Umar at the end of Ibn ‘Asakit’s narrative.

193 al-Bazzar., Kashf al-astar, vol. 111, bb. Manaqib al-Husayn, n. 2640:
231, al-Haytami., Magma® al-zawa’id wa-manba‘ al-fawa’id, vol. 1X, bk. 37
(Kitdb al-manaqib), bb. 95 (Managib al-Husayn b. ‘Alj), n. 15129: 223.

104 In al-Tabarani, the they are named as ‘Ali, Aba Bakr, ‘Umar,
Hudayfa, ‘Ammar and Aba Darr.
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On the authority of ‘A’isha, who said: While the Messenger of
God was sleeping, al-Husayn came, crawling onto him and he
pushed him away. Then I arose for some of my affairs and he
was close to him. Then he woke up, weeping. I said: What is
making you weep? He replied: “Gibril showed me the dust up-
on which al-Husayn would be killed, the anger of God will be
intense against the one who sheds his blood.” He stretched out
his hand and in it was a handful (of dust) from a plain. He said:
“‘A’sha, by the One in whose hand is my soul, truly it grieves
me, for who is it from my community that will kill Husayn af-
ter me?”105

Ibn “Asakir adds another element to his accounts, which will be
taken up by numerous transmitters; that the same Umm Salama
who dreams of the Prophet and witnesses angelic interventions will
hear the haunting lament of the ginn over the killing of al-
Husayn. 10

Accomplished Shif jurist, theologian, exegete and historian al-
Rawandi takes up a story, although in shortened form, already told
by Ibn Hamdan, Ibn Hamza al-Tusi and al-Bahrani, with al-Husayn
heading for Iraq and Umm Salama trying to dissuade him by quot-
ing the prediction:

When he had his mind set on Iraq, Umm Salama said to him:
“Do not go to Iraq! I heard the Messenger of God saying: My
son al-Husayn will be killed in the land of Iraq, and I have dust
which he gave to me in a glass viall” He replied: “By God, so I
will be killed, but if I do not go to Iraq, they will kill me any-
way. If you like, I will show you the place where I will lie and
the site of my companions’ death!” He rubbed her face with
his hand and God broadened her vision so that he could show
it all to her. Then he took dust and gave some of it to her also,
in another glass vial, saying: “When it overflows with blood,

195 Ibn “Asakir., Tarih madinat Dimashg, vol. XIV, bb. 1566 (a/-Husayn
b. Al b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. ‘Abd al-Manaf): 195.

106 Taken up also by the 8%/14t% century Sunni scholar Gamal al-Din
al-Zarandi in his Nagm durar al-simtayn fi fadd’il al-mustafa wa-l-murtadd wa-I-
batil wa-I-sibfayn, and detailed in another chapter of this book.
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know that I have been killed”” Umm Salama said: “On the day
of ‘Ashiira I looked at the two glass vials in the afternoon and
they were overflowing with blood.” She cried out; and on that
day, one could not turn over a stone or a clod of earth but that
one would find fresh blood under it.107

He introduces two points of interest: followed by al-Bayyadi, al-
Isfahant and al-Maglisi, he augments the details of the mystical vi-
sion given to Umm Salama by having al-Husayn rub her face with
his hand, and introduces a second glass vial (taken up by al-Hillt al-
‘Allama, al-Maglist and al-Isfahani).1% The narrative ends with the
prediction coming true on the day of ‘Ashira, adding that under
every upturned pebble or stone, blood was found.

Besides referencing Umm Salama’s dream of Muhammad with
dirt on his head and his beard, Ibn Shahrashub retells a number of
stories, including, from al-Tabarani, the white dust of Karbala’ and
from al-Tasi, Ibn ‘Abbas hearing Umm Salama’s cries of distress;
he makes only a further brief mention of the glass vial.'’" By now,
the scholars are merely repeating stories already told, occasionally
shortening them, making minor changes in the details or combin-
ing the elements of more than one story into a single narrative.

107 al-Rawandi., a/-Hara’ig wa-I-gard’il fi-l-mu$izat, vol. 1, bb. 4, n. 7
253, al-Bayyadi., ali-Sirdt al-mustagim ila mustabaqqi al-taqdim fi-l-imama, vol.
1L, n. 6: 179, al-Maglist., Bibar al-anwar, vol. XLV, bb. 37, n 27: 89 (cf. also
vol. XLIV, bb. 37, n 2: 332), al-Isfahant., ‘Awalim al-‘ulsin: wa-l-ma‘arif al-
abhwal min al-gyat wa-l-apbar wa-l-aqwal, vol. XVII, ch. 12, bb. 4, n. 7: 157, ch.
13, bb. 1, n. 2: 181, al-Gaz’iri., Riyad al-abrar fi mandqib al-a’imma al-athar,
vol. I, Part One: 207-208.

108 al-Hillt al-“Allama., Ithat al-hudat bi-l-nusns wa-l-nu $izat, vol. IV, bb.
15, n. 32: 46, al-Maglisi., Bipar al-anwar, vol. XLIV, bb. 37, n. 2: 332, vol.
XLV, bb. 37, n 27: 89, al-Isfahani., ‘Awdalim al-uliim wa-l-ma‘arif al-abwal
min al-dydt wa-l-apbar wa-l-aqwal, vol. XVII, ch. 12, bb. 4, n. 7: 157, ch. 13,
bb. 1, n. 2: 181, al-Gaza’ii., Riyad al-abrar fi manaqib al-a’imma al-athar, vol.
I, Part One: 207-208.

199 Ibn Shahrashtb., Managib al Abi Talib, vol. 1, bb. Dikr sayyidi-na
rasil Allah: 140.
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The 7t/13t% century al-Shami, a pupil of Ibn Ta’us,!10 adds to
a well-known story Umm Salama’s question found in al-Kashshi
and Ibn ‘Asakir; told to guard the door, and hearing loud sobbing
from within, she goes in (rather than looking from the door) only
to find al-Husayn standing in front of Muhammad. “By God, Mes-
senger of God,” she exclaims, “what have to come to know about
him since he entered?”’!!! He also returns to al-Tabaran?’s use of
‘coarse sand’ to describe the dust of Karbala’ as he relates the angel
of the rain asking permission to visit Muhammad and, like Ibn
‘Asakir, notes that it took place on the day of Umm Salama. He
takes another famous scene from Shahr b. Hawshab in which Gi-
bra’ll was with the Messenger of God and al-Husayn with Umm
Salama. The boy is crying, so she lets him go, but as soon as he
seems to be approaching the Prophet, she picks him up again.
Again he cries, again she lets him go and this time he goes in to
Muhammad, provoking from Gibra’l the question: do you love
him?112 Sibt al-Gawzi will take up this narrative, but making al-
Husayn the narrator and putting onto the lips of Muhammad the
words ‘let my son be’ when he hears him crying in Umm Salama’s
arms.!1?

On the authority of Umm Salama that an angel asked permis-
sion of his Lord, powerful and great, to come to the Prophet
who was in the house of Umm Salama. He greeted him with
peace, secluded himself with the Prophet and began whisper-
ing to him. He said: “Umm Salama, guard the door for us.”
She said that al-Husayn was with her, and while she was not
paying attention, he went in to the Prophet and she followed
him. The Messenger of God was turning something over and
over in his hand, his eyes streaming with tears. I said: “I seek

10 Cf. KOHLBERG E., A Medieval Scholar at Work: 1bn Tawis and his
Library, 1992: 302.

W al-Shami., a/-Durr al-nagim fi manaqib al-a’imma al-lahabim, bb. 5, Fi
dikr al-Husayn b. “Alz: 536.

12 Thid.

13 Sibt al—Gasz., Tadkirat al-hawass al-wmma bi-dikr basa’is al-a’imma,
bb. Dikr magtali-hi: 250.
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refuge in God from the anger of God and the anger of His
Messenger!” He answered: “Neither God nor His Messenger is
angry with you!” I replied: “I saw you turning something over

1>

and over in your hand, your eyes streaming with tears!” He re-
plied: “You saw this when he came to me and said: Your son
will be killed.” T said: “Who will kill him?” He answered: “My
community.” I said: “Even though they submit themselves to
the salaf?” He answered: “Even though they submit themselves
to the sa/af” Then I said: “And in which place?” He answered:
“He named for me the place in which he will be killed and
showed me a handful of dust, which I am turning over and
over in my hand while my eyes are streaming with tears.”
Umm Salama said: “I took that dust and took it away with me.
When al-Husayn was killed I heard the ginn lamenting over him
— I had not heard them lamenting over him before that. The
dust had become fresh blood.” 114

This narrative, with its abrupt change of narrator, combines a
number of longstanding elements with some details that are new;
Umm Salama being momentarily distracted was reported by al-
Kashshi, while Ibn Abi Shayba first made mention of something
unidentifiable in Muhammad’s hand. The guarding of the door is
found in Ibn Hanbal, as is the unknown angel (although al-Shami
adds no further clarification). What is new is the angel secluding
himself with Muhammad and whispering to him, as well as the ex-
tended dialogue in which Umm Salama has to draw out details one
by one. The transmitter also introduces the lament of the ginn, and
although this will be taken up in another chapter, it is of note that it
is precisely their lament that causes her to notice the change from
dust to blood.

The 12t0/17% century Shiq jurist, exegete and mubaddit, al-
Sayyid Hashim al-Bahrani, in his work chronicling the miracles at-
tributed to the twelve Imams, reproduces two extensive texts with
details drawn in and amalgamated from a number of diverse

14 al-Shami., a/-Durr al-nagim fi manaqib al-a’imma al-lahabim, bb. 5, Fi
dikr al-Husayn b. ‘Al 536-537.
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sources, but into which he introduces a number of unfamiliar ele-
ments:

On the authority of Umm Salama, who said: The Messenger of
God was with me one day. A fierce heat had broken out, so he
had come to my house and I spread out a mat for him, and he
had thrown himself down, reclining, when al-Husayn came and
entered as he was lying on his back. He said: “Here, Husayn!”
So, he lay on his chest and began to play with him and move
about on his stomach. Umm Salama said: I looked through the
crack in the door; he was on his chest, playing with him.

Missing from this narrative are many of the stock details; here,
Muhammad’s visit appears random rather than normative (as on
‘the day of Umm Salama’), and the fierce heat (which could also be
understood as Muhammad having a fever) is an unusual addition,
as if to justify why the Prophet should be lying down:

Then I withdrew from him for an hour, and returning to the
door, and I saw the Prophet, distressed, his eyes closed and on
his face a type of gloom. I said (to myself): No doubt al-
Husayn has exceeded proper bounds with the Prophet by his
youthfulness. I went to him and in his hand was something he
was looking at and weeping. I said: Messenger of God, you are
as dear to me as my own father and mother! May I be your
ransom! How is it that I see you weeping and sorrowing? What
is the news? He answered: “Gibra’ll came down to me in this
hour and informed me that this son of mine will be killed!” I
said: But how and where? He replied: “After his father and his
mother, in a land named Karbala’. If you choose, I will show
you a handful of its dust. He withdrew from me, and then
came to me with this handful, and said: This is (some of) its
dust.” Then (Muhammad) said: “Take it and keep it with you
in this glass bottle; watch over it, and when you see it becom-
ing fresh blood you will know that my son al-Husayn has been
killed in that hour.” Umm Salama said: I did what he had told
me and kept in a section of the house until the Prophet died
and what happened, happened.

The mention of “after his father and his mother” alludes strongly
to the prospect that Fatima herself must be counted among the
martyrs, her death resulting immediately from the various forms of
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ill-treatment to which she was subject after her father’s death. The
narrative telescopes into a few lines an extensive period of time,
from the boy al-Husayn on his grandfathet’s chest, to the death of
Muhammad and then, thirty or so years later, the fateful departure
to Iraq of an al-Husayn already ostensibly fully cognizant of the vial
(in this text referred to as a ‘bottle’) of dust:

When al-Husayn departed from Medina to Iraq, I came to him
to bid him farewell, and he said: “Umm Salama, take care of
the glass bottle!” So, I kept looking at it; I observed it two or
three times a day, and when it was the tenth day of Muharram,
towards noon, I took a short nap and slept a little while. I saw
the Messenger of God in my dream, dishevelled and dust cov-
ered, and with dust on his head. I said: Messenger of God, you
are as dear to me as my own father and mother! How is it that
I see you dust covered and dishevelled? What is this dust that I
see on your head and your face? He said to me: “Umm Salama,
I have this night been digging the grave of my son al-Husayn
and the graves of his companions, and at this time I have fin-
ished with the preparation of my son al-Husayn and his com-
panions, killed at Karbala’!” She awoke, dismayed and fright-
ened, and got up and looked at the glass vial, and in it was
fresh blood. She knew that al-Husayn had been killed, and she
said: By God, the revelation did not lie to me and the Messen-
ger of God did not lie to me. She said: I began to cry out: O,
son! O consolation of his eye! O beloved! O Husayn! O loss
after you, Abu ‘Abd Allah! She said: Eventually the people
gathered with me and asked: “What is the news?” and I in-
formed them. They began to call out: “O master! O tyrannised!
By God, you did not lie!” He mentioned the date of that day
and it was the day al-Husayn was killed.!!>

Al-Bahrani now introduces a further narrative, once again compris-
ing recognizable features intermingled with fresh details:

15 al-Bahrani., Madinat al-ma‘agiz fi mu‘gizat al-a’imma al-athar, vol. IV,
n. 271/1218: 192-194. At this point, the text drops the theme of the
dream and the glass vial and turns to the lament of the ginn.
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It was also reported, on the authority of Umm Salama, who
said: The Messenger of God was with me one day, and while
he was sleeping on the bed, crossing his leg right over left — he
was on his back — al-Husayn, a boy of just three years and
some months came to him. When he saw him, he said: “Wel-
come to the consolation of my eye and the fruit of my heart!”
The boy continued to draw near until he climbed onto the
chest of his grandfather and stayed there. I was afraid that the
Prophet was tired, and I wanted to move him from his chest,
but he said: “Leave him, Umm Salama! When he wants to go
down, he will go down!” Then he advised me: “Whoever
harms a single hair of his, harms me!” She said: I left him and
went, and when I returned, the Messenger of God was weep-
ing. I wondered at that, after the laughter and the joy, so I ap-
proached him and said: “Messenger of God, what is making
you weep? May God not cause your eyes to weep!” He was
looking at something in his hand and weeping. He said: “What
do you seer” I looked, and in his hand was dust, and I asked:
“What is that?” He replied: “Gibra’il came to me with it this
very hour and said: Messenger of God! This is mud from
Karbal2’, the mud of your son al-Husayn and his dust in which
he will be butied. I have committed it to you in a glass vial, and
when you see it has changed into fresh blood you will know
that my son al-Husayn has been killed. This will happen after
me, and after his mother, his father and his brother.” She said:
I wept, and took it from his hand, and I set about doing what
he had ordered me. It had a smell like pungent musk. The days
and months had barely elapsed!'¢ before al-Husayn departed
for the land of Karbala’, and my heart lamented on account of
the iniquity. I went every day to observe the glass vial, and
while I was doing this, suddenly, there was fresh blood in the
glass vial, and I knew that al-Husayn had been killed. I began
to lament and weep throughout the day until night. I had no
desire for food or drink or sleep, until a part of the night when
drowsiness took me and I had a vision of the Messenger of

116 In fact, more than fifty years.
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God approaching, with a quantity of dust!'” on his head and
his beard. I began to dust him off him, and I wept, saying: “My
soul as the ransom for your soul, how long have you neglected
yourself in this way, Messenger of God? From where do you
have this dust?” He replied: “This is the hour when I have fin-
ished burying my son al-Husayn.” Umm Salama said: I awoke,
alarmed and could not stop myself from crying out: O Husayn!
O son! O the heart’s lifeblood — until my wailing ascended and
the Hashimi and other women of Medina approached me, and
said: “Mother of the faithful, what is the news?” I related the
story to them and the wailing and the crying ascended and the
lamenting rose — that day became like the day on which the
Messenger of God died — and they walked to his grave, hearts
torn and stricken!!® at the loss of the beloved.!!?

Umm Salama’s profound involvement with the Karbala’ event does
not terminate with her dreams or her private grief; she will also be
witness to another, more haunting anguish, and come to the reali-
zation that the lament she is hearing on the night air is no ordinary
dirge, but belongs to the dark and hidden world of the ginn.

17 Editor’s note: In the source, ‘much blood’.

118 Editor’s note: In the source, ‘bareheaded’.

19 al-Bahrani., Madinat al-ma‘agiz fi mu‘gizat al-a’imma al-athar, vol. IV,
n. 272/1219: 194-196.






VOICES IN THE NIGHT.
A MEDLEY OF DREAMS AND VISIONS

A verse in the 7 szrat of the Qur’an issues a terse warning, not to
believers alone but to humanity in its entirety, about the menace of
Shaytan: «O Children of Adam! Let not Satan seduce yom. Viewed
through the prism of mysticism, he may well be in tragic and lonely
exile, the over-zealous monotheist now eternally irredeemable;! but

! The proposal of Satan as the ‘desolate mystic’ is found in the
sphere of the Suff mystics as an attempt to reinterpret his dissent, alt-
hough without necessarily redeeming him. Such arcane strands of thought
are certainly found in al-Hallag (MASON H., .A/-Hallaj, Curzon Press,
Surrey 1995: 21-22), whose Satan clings to his monotheism and his de-
termination to bow before God alone, even in the face of disobeying a
Divine ordinance, and so ends in despondent isolation. Ahmad al-Gazali,
younger brother of the more famous Abu Hamid, expresses a similar the-
ology (SCHIMMEL A., Mystical Dimensions of Islam, University of North
Carolina Press, Chapel Hill 1975: 95) as does Persian mystic Farid al-Din
‘Attar, who envisages Satan as the perfect monotheist and lover, accepting

149
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Shaytan remains an antagonistic figure who looms large in the Is-
lamic psyche. He stalks with purposeful gait through the centuries,
an open enemy of mankind,? whose footsteps ought never to be
followed,? causing sin and wrongdoing to seem reasonable and fair*
and provoking forgetfulness of God.> It is not surprising that the
Qur’anic text labels him ‘the furtive whisperer’, in consequence of
his tendency to withdraw into the shadows after his wicked sugges-
tions. There, concealed from view, he is not alone, for the same
verse continues: «lndeed, he sees you, be and bis tribe, from where you do
not see thenm.S This is, according to the scholars, at least in part a
reference to that enigmatic group of creatures called the gimn. Ac-
cording to lexicographers, the root of the Arabic collective term
Ginn (with ginni or giniyya representing a single individual, male or
female) gives rise to diverse meanings, but most commonly with
the implication of ‘concealment’ or ‘the confusion of intense dark-
ness’; therefore, the word for ‘garden’ (danna) as a place concealed
by trees, and that for ‘grave’ (danan) as a place that conceals a body,
or for ‘shelter’ or ‘shield’ (§unna) by which a person is veiled or
concealed.”

It is with the gnn that we are here concerned; those spiritual
beings, concealed from the senses, interfering harmfully or helpful-
ly, a middle class, suggests Lane, between angels and demons. The
voices of the ginn are not infrequently heard; Ibn Sa‘d and al-
Baladuri, for example, mention the rumour that the death of
‘Ubada b. Sa‘d was at the hands of the ginn, who are overheard

God’s curse as a ‘robe of honout “To be cursed by Thee is a thousand
times dearer to me than to turn my head away from Thee to anything
else” (SCHIMMEL A., Mystical Dimensions of Islam, 1975: 95).

2Q. 2:36, Q. 12:5, Q. 17:53, Q. 35:8, Q. 36:60 et al.

3Q. 24:21, Q. 2:208 et al.

Q. 6:43, Q. 8:48, Q. 16:63, Q. 27:24, Q. 29:38, Q. 35:8 et al.

5Q.12:42, Q. 58:19, Q. 18:63, Q. 6:68, 142 et al.

6 Q. 7:27.

7 Cf. LANE E.\., An Arabic-English Lexicon, vol. 11, 1968: 402—403,
WEHR H., A Dictionary of Modern Written Arabic, 1980: 164.
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boasting of what they have done,?® al-Bagdadi reports Bashr b. al-
Harit hearing them lamenting the death of his uncle® and al-Tabari,
Ibn Asakir, Ibn Katir and Ibn Hagar al-‘Asqalani recount their
mourning the death of the second Caliph, ‘Umar b. al-Hattab.!0

It is the voice of these ginn that Umm Salama, and not her
alone,"! will hear on the night air, lamenting the killing of al-
Husayn. The reports that narrate these events are quite often repet-
itive and contradictory; consequently, there are several individuals
or groups who are recipients of these auricular intrusions. At the
head of these stands, once again, Umm Salama. In its most una-
dorned form, going back as far as Ibn Hanbal, Umnm Salama re-
ports that she heard the gimn lamenting or weeping over al-
Husayn:?

8 Ibn Sa‘d., Kitab al-tabagadt al-kabir, vol. VII, n. 3697: 274, al-
Baladuti., Kitab ansab al-ashraf, vol. 1, bb. al-Qawl fi-l-sirat al-nabawiyya al-
sharifa, n. 1193: 589, al-Daraqutni., a/-Mu’talif wa-I-mubtalif, vol. 11: 912, 935,
al-Hakim al-Nisabuarl., Kitdb al-mustadrak ‘ala al-sabibayn, vol. 111, bk. 31
(Kitab ma‘rifat al-sahdba), Dikr Abd Allah b. ‘Abbas, n. 5167: 307, al-
Dahabt., Siyar alam al-nubala’, vol. 1, n. 55 (Sa‘’d b. “Abada): 277-278.

9 al-Bagdadi., Tarih Bagdad, vol. VII, n. 3517: 80.

10 al-Tabari., Kitab abbar al-rusul wa-l-mulik, vol. IV, n. 2764/1: 219,
Ibn “Asakir., Tarih madinat Dimashg, vol. XLIV, bb. 5206 (‘Umar b. al-
Haytab): 480, Ibn Katir., al-Bidiya wa-l-nibaya, vol. VII, bb. Dikr ba‘d ma
ru’iya bi-hi: 140 (Ibn Katir records it as ‘the women of the disttict’ [al-bay))
rather than ‘the women of the ginr’), al-‘Asqalani., alIsaba fi tamyiz al-
sahdba, vol. 11, n. 3938: 280). According to al-Daraqutni, ‘A’isha claimed
that the ginn wept over ‘Umar for three days before he died (al-Daraqutni.,
al-Mu’talif wa-I-muptalif, vol. 111: 183).

1 Tbn al-Gawzi notes that it was said that the gizz lamented the kill-
ing of al-Hasan for seven days so that they were heard under the seven
regions, and that the angels too all wept over him. Since this is reported in
a chapter about the death of al-Husayn, it is almost certainly a misprint in
the text, and it is over al-Husayn, rather than his brother, that they wept
(Ibn al-Gawzi., Bustan al-waizin wa-riyad al-simiin, bb. 414: 262). For a
description of the seven regions cf. NASR S.H., The Islamic Intellectual Tra-
dition in Persia, Curzon Press, Surrey 1996: 20-21.

12 1bn Hanbal., Kitab fada’il al-sahdba, vol. 11, bb. Fada’il al-Hasan wa-I-
Husayn, n. 1373: 776, Ibn Abi ‘Asim., al-Ahad wa-l-matini, vol. 1, bb. 36
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On the authority of Umm Salama, who said: I heard the ginn
lamenting over al-Husayn on the day he was killed. They!?
were saying: “You killers, in ignorance, of Husayn, rejoice'* in
torment and maltreatment; all the people of the heavens call
down curses on you, from the Prophet and those sent, and the
fallen. You have been cursed by the tongue of Ibn Dawud, and
Masa and the one entrusted with the gospel.”13

Ibn Katir notes that another path, also on the authority of Umm
Salama, reports verses different from these, and that ‘only God
knows’).!6 He is quite correct; not only will a completely different
set of verses be placed on the lips of the gz in Umm Salama’s
hearing, but the verses addressed to those who had killed al-
Husayn are heard in a number of other settings, by recipients other

(Min dikri al-Husayn b. ‘Af), n. 425: 308, al-Tabarani., al-MuGam al-kabir,
vol. 111, bb. al-Husayn b. ‘Al n. 2862: 121, n. 2867: 122, Ibn “Asakir., Tari)
madinat Dimashq, vol. XIV, bb. 1566 (al-Husayn b. ‘Al b. Abi Talib b. Abd
al-Muttalib b. Hashim b. ‘Abd al-Manaj): 239-240, al-Tabarl., Dapd’ir al-
ugba, bb. 9: 255-256 (adding that Umm Salama said: “It rained blood on
us”), al-Dahabi., Siyar a%%m al-nubala’, vol. 111, n. 48 (al-Husayn al-Shabhid
Abn Abd Allah b. ‘Al b. Abi Talib): 316, Ibn Katit., al-Bidaya wa-I-nihdya,
vol. X1, bb. al-Ihbar bi-magtal al-Husayn b. ‘Al 575, al-Haytami., Magma“ al-
gawd’id wa-manba® al-fawa’id, vol. 1X, bk. 37 (Kitdb al-mandqib), bb. 95
(Managib al-Husayn b. ‘Al), nn. 15179, 15180: 234, al-‘Asqalant., a/-Isdba fi
tamyiz, al-sababa, vol. 11, n. 1729: 72, Tabhdib al-tahdib, vol. 11, bb. al-Ha’, n.
615: 355.

13 Feminine, plural.

14T have taken this as a 4 form, masculine plural imperative, used in
the same sense as when, at Karbala’, al-Husayn is told to ‘hurry’ to the fire

15 Ibn Shahrashuab., Managib dal Abi Talib, vol. 1V, bb. F7 imamat Abi
Abd Allah al-Husayn: 62, Sibt al—éawzi, Tadkirat al-pawass al-umma bi-dikr
basd’is al-a’imma: 241, Ibn al-‘Adim., Bugyat al-falab fi tari) Halab: 2650, Ibn
Nama., Mutir al-abzan, bb. Nuh al-ginn ‘ala al-Husayn: 108, Ibn ‘Asakir.,
Tarih madinat Dimashq, vol. XIV, bb. 1566 (al-Husayn b. ‘Al b. Abi Talib b.
Abd al-Muttalib b. Hashim b. Abd al-Manaj): 240, Ibn Katir., al-Biddya wa-/-
nibdya, vol. X1, bb. al-Ihbar bi-maqtal al-Husayn b. Al 575.

16 Ibn Katit., al-Bidaya wa-l-nibaya, vol. X1, bb. al-Ipbdr bi-maqtal al-
Husayn b. “Alz: 575.
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than Umm Salama and recited by a variety of voices. Ibn al-Atir,
for example, places these verses not in the mouths of the ginn, but
of some of the residents of Medina,!” while 2 number of transmit-
ters write of Umm Salama hearing them spoken by a voice or voic-
es not identified as the ginn:

On the night al-Husayn was killed, Umm Salama said: I heard a
speaker saying: “You killers, in ignorance, of Husayn, rejoice in
torment and maltreatment. You have been cursed by the
tongue of Ibn Dawud, and Musa and the one entrusted with
the gospel.” She said: I wept...I opened the glass vial and there
had begun to be blood in it.!#

However, far more frequently, as early as al-Tabari and al-Qadr al-
Nu‘man, the verses are disassociated from the Umm Salama narra-
tives around Karbala’, and are attributed to an unknown voice or
voices, sometimes attributed to the gizn, and heard by the people of
Medina.’ A proportion of these is on the authority of ‘Amr b.

17 Ibn al-Atir., al-Kamil fi-I-tarip, vol. 111: 441.

18 al-Shagari., Tartib al-amdli al-hamisiyya, vol. 11, bb. F7 dikr ‘Ashiira, n.
1800: 115, al-Hawarizmi., Magtal al-Husayn, Part Two, bb. Fi bayin ‘uqiba
gatil al-Husayn, n. 33: 107-108, al-Maglisi, Bipar al-anwar, vol. XLIV, bb. 30,
n. 34: 241, al-Istahant., Awalim al-‘ulsim wa-l-ma‘arif al-abwal min al-gyat wa-/-
apbar wa-l-aqwal, vol. XVII, ch. 11, bb. 6, n. 9: 128.

19 al-Tabatl., Kitab apbar al-rusul wa-l-mulik, vol. V, n. 385: 467, al-
Qadi al-Nu‘man., Sharh al-apbar fi fada’il al-a’imma al-athar, vol. 111, Part
Twelve, n. 1107: 167, al-Shagari., Tartib al-amaili al-pamisiyya, vol. 1, bb. Fi
Jadl al-Husayn b. ‘Alf, n. 807: 228, Ibn al-Atir., al-Kamil fi al-tarip, vol. 111,
Dikr maqtal al-Husayn: 301, Ibn T2’us., Kitab al-lnbif fi qatla al-tufif: 99, Ibn
Katir., al-Bidaya wa-l-nibaya, vol. X1, bb. al-Ipbar bi-magtal al-Husayn b. ‘Al
568, al-Musawl., Tashyat al-mugalis wa zinat al-magalis, vol. 11, Part Two,
maglis 8: 372, al-Bahrani., Madinat al-ma‘agiz; fi muGizat al-a’imma al-athar,
vol. IV, Patt Four, n. 254/1201: 178, al-Maglisi, Bipar al-anwar, vol. XLV,
bb. 39, n. 1: 123, vol. XLV, bb. 43, n. 6: 238, al-Isfahani., “Awalin al-uliim
wa-l-ma‘arif al-abpwal min al-gyat wa-l-apbar wa-l-aqwal, vol. XVII, ch. 16, bb. 3,
. 3: 391, al-Gaz@’iti., Riyad al-abrar fi manaqib al-a’imma al-athar, vol. 1, Part
One: 244. Ibn al-Atir moves the location from Medina to Karbala> (Ibn
al-Atir., al-Kamil fi al-tarip, vol. 111: 301).
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‘Ikrima, who describes waking up in Medina the morning after al-
Husayn’s killing to be told by an associate or a servant that in the
night a group of them had heard an unknown herald calling out the
verses.? Al-Shami attributes to such an unknown herald a less well-
attested verse:

It was said: I heard a reciter on the air in Medina, saying: “Let
he who professes the merit of the family of Muhammad con-
vey our message without delay! The wicked of the Umayyads
have killed the master, the best of creation, the noble one, the
man in charge, son of the Chosen in heaven and its earth,
grandson of the Prophet and destroyer of idols. The places of
sunrise and the places of sunset wept after it; living creatures
wept for him in every place. They were made to weep for the
stranger to Karbala’ and its sands, the son of the Prophet and
of the best of the women!” They came and told Umm Salama
about him, and she noticed that the glass vial and become
blood.?!

Ibn Nama takes note of the disembodied nature of the voice:

The ginn lamented over him. There was a band of the Proph-
et’s companions, among them al-Miswar b. Mahrama; the men
listened closely to the lament and wept...on the authority of
‘Ikrima, that he heard in Medina, on the night (al-Husayn) was
killed, a herald, whose person they could hear but not see:
“You killers, in ignorance, of Husayn, rejoice? in torment and
maltreatment: all the people of the heavens call down curses

20 al-Tabati., Kitab apbar al-rusul wa-l-mulik, vol. V, n. 385: 467, Ibn
Qulawayh., Kamil al-ziyarat, bb. 29, n. 10: 197, Ibn A‘tam., Kitab al-futib,
vol. V: 134, Ibn Katit., al-Bidaya wa-I-nihdya, vol. X1, bb. al-Ipbar bi-maqtal
al-Husayn b. ‘Al 568, al-Maglisi., Bibar al-anwar, vol. XLV, bb. 43, n. 6:
238, al-Isfahant., Awalim al-uliim wa-l-ma‘arif al-abwal min al-gyat wa-l-apbar
wa-l-agwal, vol. XVII, ch. 17, bb. 5, n. 2: 481.

2V al-Shami., a/-Durr al-nagim fi manaqib al-a’imma al-lahdabim, bb. 5
(Fasl fi dikr magtal al-Husayn b. ‘Al): 530.

22 By my reading, abshir is the imperative of the 4% form of the verb
(abshara-ynbshirn) meaning ‘to rejoice’.
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on you, from the Prophet and those sent and the fallen. You
have been cursed by the tongue of Ibn Dawud, and Musa and
the one entrusted with the gospel.”?

Not all transmitters follow this narrative; the verses are also placed
on the lips of un unseen herald calling out from a local cemetery,?
or simply as a voice heard from the heavens.? In Ibn A‘tam, the
men carrying the head of al-Husayn hear the dirge recited by an
unidentified voice as they arrive in Damascus, while Ibn
Shahrashib, followed by al-Isfahani and al-Maglisi, and reporting
from al-Tabari, places the verses into the mouths of the angels ra-
ther than the gnn.?

23 Ibn Nama., Mutir al-ahzan, bb. Nib al-ginn ‘ala al-Husayn: 107108,
al-Maglisi., Bibar al-anwdr, vol. XLV, bb. 43, n. 2: 235-230, al-Isfahani.,
Awalim al-ulsim wa-l-ma‘arif al-abwal min al-gyat wa-l-ahbar wa-l-aqwal, vol.
XVII, ch. 17, bb. 5, n. 12: 486.

2 al-Qadi al-Nu‘man., Sharh al-abbar fi fada’il al-a’imma al-athar, vol.
111, Part Twelve, n. 1109: 168.

25 Sibt al—éawzi., Tadkirat al-hawass al-umma bi-dikr pasa’is al-a’imma:
242 (who narrates that it was specifically al-Husayn’s killers who heard the
voice), al-Maglisi, Bibar al-anwar, vol. XLV, bb. 39, n. 39: 199 (an unidenti-
fied voice from heaven).

2 Ibn A‘tam., Kitdb al-futibh, vol. V: 134. Cf. also Ibn Babawayh.,
Kitab al-amals fi al-abadit wa-I-abbar, maglis 31, n. 3: 165, Ibn “All al-Fattal.,
Rawdat al-wa‘izin wa-tabsirat al-mutta‘izin, vol. 1: 190, al-Bahrani., Madinat al-
ma‘agiz i mugizat al-a’imma al-athar, vol. IV, Part Four, n. 246/1193: 172,
al-Maglist., Bibar al-amwar, vol. X1V, bb. 39, n. 3: 155, al-Isfahani., “Awdalim
al-ultim wa-l-ma‘arif al-abwal min al-ayat wa-l-abbar wa-l-agwal, vol. XVII, ch.
16, bb. 4, n. 1: 395.

27 Ibn Shahrashab., Manaqib al Abi Talib, vol. IV, bb. Fi imamat Abi
Abd Alldh al-Husayn: 63, al-Maglisi, Bibdr al-anwar, vol. XLV, bb. 43, n. 3:
2306, al-Istahant., Awdalim al-uliim wa-l-ma‘arif al-abwal min al-aydt wa-l-apbar
wa-l-aqwial, vol. XVII, ch. 17, bb. 4, n. 23: 481. Ibn Garir al-Tabari certainly
mentions the lines in his history (Kitdb abbar al-rusul wa-l-mulik, vol. V, n.
385: 467), but places them on the lips of an unknown herald in Medina
rather than of the angels. The verses are not recorded by either by Ibn
Rustam al-Tabati in his Dald’il al-imdma ot in his Bishdrat al-mustafd, or by
Muhib al-Din al-Tabati in his Dapa’ir al-‘ugba.
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A further set of verses, with slight variations in the vocabulary
used, is placed upon the lips of the ginn, specified in this instance in
a number of texts as a female member of that species, and most
popularly heard by Umm Salama:

On the authority of Habib b. Abi Tabit, who said: Umm Sala-
ma said: I never heard the lament of the ginn since the Prophet
died except for tonight, and I never dreamt of my son except
when he had been killed — she had in mind al-Husayn — and
she said to a maid: Go out and ask. She was informed that he
had been killed, and then a (female) ginn lamented: “O eye,
shed tears in effort, for who will weep over the martyrs after
me, over a band led by fate, to a tyrant in the possession of a
servant?”28

According to al-Hawarizmi however, Umm Salama is not the first
to report these words; at a place called al-Huzamiyya, on the way to
Karbala’, an unnerved Zaynab bt. ‘Ali, who is accompanying al-
Husayn, informs her brother that she has heard a voice or voices
calling in the night in a lament she does not understand: “O eye,

2 Or, in some texts, “to a tyrant in power”; cf. al-Tabarani., a/
Muam al-kabir, vol. 111, bb. al-Husayn b. ‘Al;, n. 2869: 122, al-Qadi al-
Nu‘man., Sharh al-apbar fi fada’il al-a’imma al-athar, vol. 111, Part T'welve, n.
1107: 167. Ibn Qulawayh., Kamil al-ziyarat, bb. 29, n. 1: 189, Ibn
Babawayh., Kitib al-amali fi al-ahadit wa-I-abbar, maglis 19, n. 2: 139, Ibn ‘All
al-Fattal., Rawdat al-wa‘izin wa-tabsirat al-muttaGgin, vol. 1: 170, Ibn ‘Asakir.,
Tarih madinat Dimashq, vol XIV, bb. al-Husayn b. ‘Al b. Abi Talib: 241, al-
Hawarizmi., Magtal al-Husayn, Part Two, bb. F7 bayan ‘ugiba gatil al-Husayn,
n. 34: 108, Ibn Shahrashab., Manaqib al Abi Talib, vol. IV, bb. F7 imamat
Abi ‘Abd Alldh al-Husayn: 62, Ibn al-‘Adim., Bugyat al-talab i tarih Halab:
2651, Ibn Nama., Mutir al-ahgdn, bb. Nubh al-ginn ‘ala al-Husayn: 108, al-
Tabarl., Dapa’ir al-‘ugba, Part One, bb. 9: 256, al-Haytami., Magma® al-
gawd’id wa-manba® al-fawa’id, vol. IX, bk. 37 (Kitdb al-mandqib), bb. 95
(Managib al-Husayn b. ‘Al), n. 15175: 575, al-Bahrani., Madinat al-ma‘agiz fi
mngizat al-a’imma al-athar, vol. IV, Part Four, n. 245/1192, al-Maglisi, Bihar
al-anwar, vol. XLV, bb. 43, n. 8: 238-239, vol. LX, bb. 2, n. 3: 65, al-
Istahani.,, Awdlim al-uliim wa-l-ma‘arif al-abwail min al-agyat wa-l-apbar wa-I-
aqwal, vol. XVII, ch. 17, bb. 5, n. 4: 482.
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truly, be extravagant in effort, for who will weep over the martyrs
after me, over a people whom fate drove, by decree, to the dis-
charge of a promiser? A further discrepancy is that a handful of
transmitters report these verses as being heard by an unspecified
group of people in Medina (“Just before daybreak, the people of
Medina heard the lament of the ginn over al-Husayn, and from
them came one female ginn saying: O eye, truly, be bathed in
tears...”),% while some of the ShiT scholars provide an expanded
version of the lament:

O eye, be generous in tears and weep, for the news has turned
out to be true!

Weep for the son of Fatima, who reached the Euphrates and
never returned!

The ginn wept in their distress when the news of him came!

Al-Husayn and his band have been killed! What appalling

news!

Surely, I will weep for you, tormented, in the evening and at
daybreak!

Surely, I will weep for you as long as a vein flows and as long
as the trees bear.3!

2 al-Hawarizmi., Magtal al-Husayn, Part One, bb. F7 purag al-Husayn
min Makka ila al-‘Irag: 323—4, Ibn Shahrashub., Managib al Abi Talib, vol.
1V, bb. F7 imamat Abi Abd Allah al-Husayn: 95, al-Maglisi., Bibar al-amwar,
vol. XLIV, bb. 37, n. 2: 372 al-Isfahani., ‘Awdalim al-ulim wa-l-ma‘arif al-
abwal min al-gyat wa-l-ahbar wa-l-aqwal, vol. X1, ch. 25, bb. 2: 961, vol. XVII,
ch. 13, bb. 1: 232, al-Gaz2’ifi., Riyad al-abrar fi manaqib al-a’imma al-athar,
vol. I, Part One: 217.

30 al-Shagari., Tartib al-amaili al-hamisiyya, vol. 1, bb. F7 fadl al-Husayn b.
Al, n. 807: 228, al-Bahrani., Madinat al-ma‘agiz fi mn‘gizat al-a’imma al-
athar, vol. IV, n. 271/1218: 192194, a/l-Biddaya wa-l-nibaya, vol. X1, bb. a/-
1pbar bi-maqtal al-Husayn b. ‘Alf: 575.

3UIbn Qulawayh., Kawil al-ziyarat, bb. 29, n. 11: 197, al-Bahrani,
Madinat al-ma‘agiz fi mudizat al-a’imma al-athar, vol. 1V, Part Four, n.
255/1202: 179, al-Maglisi, Bihar al-anwar, vol. XLV, bb. 43, n. 7: 238, al-
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Other individuals aside from Zaynab and Umm Salama are said to
have heard the dirge; while Ibn Abi ‘Asim reports the words from
Maymuna,® another transmitter traces the lines back to a woman
named Layla (“I heard Layla saying: I heard the lament of the ginn
over al-Husayn b. “Al””),® but also contends that he himself heard
the words:

On the authority of ‘Alf b. al-Hazawwar, who said: I heard the
lament of the ginn over al-Husayn b. ‘Ali. They were saying: “O
eye, be generous in tears, for the sorrowing weep with burning
and agony! O eye, sleep with its goodness distracts you from
remembrance of the family of Muhammad and lament! Their
bodies passed three nights on the plateau, between wild beasts,
all of them in the place of death.”3*

An entirely dissimilar lament is heard by a group of plasterers (a/-
Jassasnn), going out to the cemetery on the night that al-Husayn is
killed:

On the authority of Aba Hubab al-Kalbi, who said: I was told
by the plasterers, who said: “When we were going out to the
cemetery on the night when al-Husayn was killed, we heard the
ginn lamenting him and saying: “The Messenger stroked his
brow; he had a lustre in his cheeks. His parents are from the

Istahani., Awidlim al-uliim wa-l-ma‘arif al-abwail min al-dyit wa-l-apbar wa-I-
aqwal, vol. XVII, ch. 17, bb. 5, n. 3: 482.

32 Tbn Abi ‘Asim., al-Abid wa-l-matini, vol. 1, bb. 36 (Min dikri al-
Husayn b. ‘Al, n. 426: 308, al-Tabarani., a/-MuGam al-kabir, vol. 111, bb. a/-
Husayn b. ‘Al n. 2868: 122.

3 al-Bahrani., Madinat al-ma‘agiz fi mn$izat al-a’imma al-athar, vol. IV,
Part Four, n. 249/1196: 174, al-Maglisi, Bibar al-anmwar, vol. XLV, bb. 43, n.
13: 241, al-Istahani., ‘Awalim al-uliim wa-lI-ma‘arif al-abwal min al-ayat wa-I-
apbar wa-l-aqwal, vol. XVII, ch. 17, bb. 5, n. 9: 485.

3 Ibn Qulawayh., Kamil al-ziyarat, bb. 29, n. 5: 192-193, al-Maglist.,
Bibar al-anwar, vol. XLV, bb. 43, n. 13: 241.
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loftiest of the Quraysh, his grandfather the best of grandfa-
thers’.”3

As with all the other verses, this lament too is said to have been
heard by others aside from this group of workmen. This is some-
times Abu Hubab al-Kalbi himself, or a poet, or at times a noble-
man who is questioned about what he and others heard:

On the authority of Abu Hubab al-Kalbi, who said: I came to
Karbala’, and said to man among the eminent Arabs there: It
has come to me that you heard the lament of the ginn? He re-
plied: “You will encounter neither a freeman nor a servant but
that he will inform you he had heard it.” He said [I said]: In-
form me of what you yourself heard? He answered: “I heard
them saying: “The Messenger stroked his brow; he had a lustre

% al-Tabarani., al-MuGam al-kabir, vol. 111, bb. al-Husayn b. ‘Alz, nn.
2865, 2866: 121-122, Ibn Qulawayh., Kawil al-ziyarat, bb. 29, n. 3: 191—
192, al-Shagari., Tartib al-amali al-pamisiyya, vol. 1, bb. F7 fadl al-Husayn b.
Al, n. 793: 217, n. 807: 228, al-Hawarizmi., Magtal al-Husayn, Part Two,
bb. F7 bayin ugiiba qatil al-Husayn, n. 35: 108-109, Sibt al-Gawzi., Tadkirat
al-hawdss al-umma bi-dikr pasa’is al-a’imma: 242, Ibn al-‘Adim., Bugyat al-talab
Ji tarih Halab: 2651-2652 (from Abua Ganab), Ibn T2’Gs., Kitdb al-lubif fi
qatla al-tufif 114, Ibn Nama., Mutir al-ahzan, bb. Nip al-ginn ‘ala al-Husayn:
108, al-Zarandt., Nazm durar al-simtayn fi fada’il al-mustafa wa-l-murtada wa-I-
batil wa-l-sibtayn: 223 (from Aba Ganab al-Kalbi), al-Haytami., Magma© al-
gawd’id wa-manba® al-fawa’id, vol. IX, bk. 37 (Kitib al-manaqib), bb. 95
(Managib al-Husayn b. Al), n. 15176: 575, al-Masawl., Taskyat al-mugalis wa
zinat al-magalis, vol. 11, Part Two, maglis 9: 459 (from Aba Ganab al-Kalbi),
al-Bahrani., Madinat al-ma‘agiz fi mu'dizat al-a’imma al-athar, vol. 1V, Part
Four, n. 247/1194: 174, n. 271/1218: 192 (a female ginn replying to the
verse “O eye, shed tears...”), al-Maglisi, Bibar al-anwar, vol. XLV, bb. 39,
n. 1: 146-7, bb. 43, n. 11: 241, al-Isfahani., Awalim al-ulim wa-l-ma‘arif al-
abwdl min al-dydt wa-l-apbar wa-l-agwal, vol. XVII, ch. 16, bb. 4, n. 19: 440,
ch. 17, bb. 5, n. 7: 484, al-Gaza’isi., Riyad al-abrar fi manaqib al-a’imma al-
athar, vol. I, Part One: 252, 337.
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in his cheeks. His patents are from the loftiest of the Quraysh,
his grandfather the best of grandfathers’.”3¢

In al-Suyutl’s a/-Hasa’is, this dirge is heard by Habib b. Abi Tabit
and by the mother of Ibn Gabir al-Hadrami,? while Ibn Katir situ-
ates it in Karbala’,® and in a lengthy transmission, al-Bahrani pro-
poses it as a response by a (female) ginn to the lament of a fellow-
ginn, which urged the eye to be generous in its weeping:

Another ginn answered her: “The Messenger stroked his brow;
he had a lustre in the cheeks. His father is from the loftiest of
the Quraysh, his grandfather the best of grandfathers. They
marched against him with spears, the evilest of creatures and
envoys; they killed him unjustly! Woe to them, they have dwelt
in the fire of eternity.” When the people of Medina heard that,
they strew dust on their heads and cried out: Husayn! Son of
the Prophet’s daughter! They went to the grave of the Messen-
ger of God, consoling him over his son al-Husayn; then they
remained consoling him for three days.?

3 Ibn “Asakir., Tarih madinat Dimashq, vol. X1V, bb. 1566 (al-Husayn
b. Alr b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. ‘Abd al-Manaj): 241, Ibn
Shahrashub., Managib al Abi Talib, vol. 111, bb. F7 imamat al-sibtayn: 390, al-
Shami., al-Durr al-nagim fi mandqib al-a’imma al-lababim, bb. 5, Fi dikr al-
Husayn b. Al 569, al-1tbilt., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 11: 57
(who, on the authority of Aba Habbab, puts the story on the lips of a man
from the Tayy tribe; cf. TRIMINGHAM ].S., Christianity among the Arabs in
Pre-Islamic Times, Longman Group Unlimited, London 1979: 312), al-
Dahabi., Siyar alam al-nubala’, vol. 111, n. 48 (al-Husayn al-Shahid Abi Abd
Allah b. Al b. Abi Talib): 316-317, al-Maglisi, Bipdr al-anwar, vol. XLV,
bb. 44, n. 15: 288.

37 al-Suyutl., al-Hasa’is al-kubra, vol. 11: 454—455. The latter hears the
ginn saying: “I announce the death of Husayn as a bereaved mother!
Husayn was a mountain.”

% Ibn Katir., al-Biddya wa-l-nihdya, vol. X1, bb. al-Ipbar bi-magtal al-
Husayn b. “Alr: 572.

% al-Bahrani., Madinat al-ma‘agiz fi muizat al-a’imma al-athar, vol. IV,
n. 272/1219: 194-196. The first of al-Bahrant’s two transmissions is prob-
ably older, by virtue of its more arcane language, as well as a change in the
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A small group of transmitters report the verse entirely apart from
the ginn and from the Karbala’ event, putting the lines instead into
the mouth of an Arab who has been asking questions of al-Husayn
about his lineage, and who then recites the verses in homage.*
Scattered throughout the Sunni and Shi‘t books is a selection
of less well-attested elegies attributed to the ginn as they lament al-
Husayn, or to unspecified mourners. Ibn Nama records an uniden-
tified voice in Basra crying out: “The arriving lances, proceeding in
the direction of al-Husayn to combat the revelation, are jubilant
that you have been killed! But with you they have killed the zzkbir
and the 7ahlil* 1t is as if they had killed your father Muhammad, or
Gibril”# The same Ibn Nama, and al-Maglist after him, transmit-
ting from Ibn al-Gawzi,* conveys words which contrast the shine
on the faces of the female ginn with their sepulchral clothing: “The
best of the women of the ginn weep, distressed, beat cheeks like
pure dinars, and dress in black garments.” The historians al-Tabari,
Ibn “Asakir and Ibn Katir narrate verses almost identical to these;
but in all three cases they refer to a lament sung at the death of the

language used and certain strands (like the ginnz) omitted in the second
narration.

40 al-Hazzaz., Kifayat al-atar fi-I-nusis ‘ala al-a’imma al-itna ‘ashari, bb.
Ma g@’ ‘an al-Husayn: 234, al-Bahrani., al-Insdf fi-l-nass ‘ala al-a’imma: 260, al-
Maglisi, Bihar al-anwar, vol. XXXVI, bb. 43, n. 5: 385.

# The declarations that ‘God is the greatest’ (a/lahu akbar) and that
‘there is no god but God’ (4 ilaha illa llab).

4 Ibn Nama al-Hilli., Mutir al-ahzdn, bb. Nih al-ginn ‘ald al-Husayn:
108, al-Bahrani., Madinat al-ma‘agiz fi mu‘gizat al-a’imma al-athar, vol. IV, n.
272/1219: 194-196 (words heard by Umm Salama during a sleepless
night), al-Maglist., Bipdr al-anwar, vol. XLV, bb. 43, n. 2: 235, al-Isfahani.,
Awalim al-ultim wa-l-ma‘arif al-abwal min al-gyat wa-l-apbar wa-l-aqwal, vol.
XVII, ch. 17, bb. 5, n. 12: 486, al-Gaza’iti., Riyad al-abrar fi mandqib al-
a’imma al-athar, vol. 1, Part One: 274 (a voice heard in Basra), 324.

4 Apparently from Ibn al-Gawz’s Kitab al-niir fi fadd’il al-ayyim wa-1-
shubiir, but as it stands, this transmission is found in Sibt al-Gawzls
Tadkirat al-pawdss al-umma bi-dikr basa’is al-a’imma: 242 (“The best of the
women of the ginn weep, distressed, beat checks like pure dinars, and
dress in black garments”).
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second Caliph, ‘Umar b. al-Hattab, and while Ibn ‘Asakir keeps the
lines on the lips of a female ginn (“The women of the ginn weep
over you, distressed, scratching faces over you, like pure di-
nars...”), al-Tabatl and Ibn Katir put them into the mouth of un-
named (Muslim) women (“The women of the tribe will weep for
you, grieving, they will weep, scratching their faces [previously] like
[shining] dinars [all] pure, and wearing clothes of grief after their
finery”).# Al-Hawarizmi and Ibn Shahrashtb document Sa‘da® bt.
Malik al-HuzaT claiming that she heard the ginn lamenting the over
al-Husayn with the words: “Son of the martyr, and martyr whose
uncle, Ga‘far al-Tayyar, is the best of uncles, astonishing the bur-
nished cutting edge, hitting you in that face of yours, and you, al-
ready covered in dust.”#

Ibn Qulawayh and Ibn Katir record a lament which finds its
way onto the lips of a variety of people in diverse situations —
Zaynab bt. ‘Ali, or one of the daughters of ‘Aqil, or ‘Ali b. al-
Husayn, or a bareheaded and unnamed woman from the women of
‘Abd al-Muttalib, or the ginn: “The ginn wept over al-Husayn b. ‘All

4 Cf. al-Tabarl., Kitib ahbar al-rusul wa-l-mulik, vol. IV, n. 2764/1:
219, Ibn ‘Asakit., Tarih madinat Dimashg, vol. X1IV, bb. 5206 (‘Umar b. al-
Haytab): 480, Ibn Katir., al-Bidiya wa-l-nibaya, vol. VII, bb. Dikr ba‘d ma
ru’iya bi-hi: 140. Cf. also al-‘Asqalant., al-Isaba fi tamyiz al-sabdaba, vol. 111, n.
3938: 280, al-Suyutl., a/-Hasa’is al-kubra, vol. 11: 445 (without the verse as
part of their lament).

4 In other places, Sa‘ida.

4 al-Hawarizmi., Magtal al-Husayn, Part Two, bb. Fi bayan ‘uqiba qatil
al-Husayn, n. 44: 113, Ibn Shahrashab., Mandgib al Abi Talib, vol. IV, bb. F7
imamat Abi ‘Abd Allah al-Husayn: 62, al-Musawl., Tasliyat al-magalis wa 3inat
al-magalis, vol. 11, maglis 9: 472, al-Bahrani., Madinat al-ma‘agiz fi mugizat al-
a’imma al-athar, vol. IV, Part Fout, n. 270/1217: 191, al-Maglis., Bipar al-
anwar, vol. XLV, bb. 43, n. 3: 2306, al-Isfahani., ‘Awalim al-‘ulsin wa-l-ma‘arif
al-ahwal min al-dyat wa-l-abbar wa-l-aqwal, vol. XVII, ch. 17, bb. 8, n. 1: 498,
al-Gaz2’itl., Riyad al-abrir fi managib al-a’imma al-athar, vol. 1, Part One:
275. In a second, expanded version from Di‘bil in al-Hawarizmi, al-
Musawi, al-Bahrani, al-Isfahani and al-Maglisi, which brands as ‘donkeys’
those who prohibit visits to the tomb of al-Husayn, “that face of yours,
already covered in dust.”
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b. Abt Talib, saying: What will you say if the Prophet says to you;
what have you, the last of the communities, done with the people
of my house and my brothers and my honour after my departure,
from among the prisoners and the killed, reddened with blood?”+
One of al-Husayn’s aunts in Medina — although others are also re-
ported as hearing these words — tells him that she too has heard the
ginn lamenting with loud weeping for him, saying:

The slain one of al-Taff, from the family of Hashim, subdued
Qurayshi necks and they were humbled. Beloved of the Mes-
senger of God, never immoderate, your misfortune distin-
guishes and goes beyond the lofty. They also said: Weep for
Husayn, master! Because of his killing, hair has turned white,
and because of his killing you have been shaken and because
of his killing the moon was eclipsed and the horizons of the
sky turned red at early morning and nightfall. The sun of the
countries has become dust-covered, the districts grown dark.
That is the son of Fatima; all created things and humankind are
stricken on his account. We have drawn down ignominy on his
account, what is lofty cut off by peril.4®

47 Ibn Qulawayh., Kamil al-ziyarat, bb. 29, n. 6: 193, Ibn al-Atir., a/-
Kamil fi al-tarip, vol. 111, Dikr magtal al-Husayn: 300, Ibn Katir., al-Bidaya wa-
l-nihaya, vol. IX, bb. Ipbdr bi-maqtal al-Husayn: 243, vol. X1, bb. al-Ipbar bi-
magqtal al-Husayn b. ‘Al 567, al-‘Asqalani., Tabdib al-tahdib, vol. 11, bb. al-
Ha’, n. 615: 353, al-Maglisi., Biar al-amwar, vol. XLV, bb. 43, n. 4: 237, al-
Istahani., Awdlim al-uliim wa-l-ma‘arif al-abwail min al-agyat wa-l-apbar wa-I-
aqwal, vol. XVII, ch. 17, bb. 5, n. 1: 481. Cf. also al-Hawarizmi., Maqtal al-
Husayn, Part Two, bb. F7 magtal al-Husayn: 71, 84, CLOHESSY C., Half of
My Heart. The Narratives of Zaynab, Danghter of ‘Ali, 2018: 204-2006.

8 al-Qadi al-Nu‘man., Sharh al-ahbar fi fada’il al-a’imma al-athar, vol.
111, Part Twelve, n. 1108: 167-168, Ibn Qulawayh., Kawil al-ziydrat, bb. 29,
n. 8: 194-196, Ibn Shahrashab., Managib al Abi Talib, vol. 1V, bb. F7
imamat Abi ‘Abd Allah al-Husayn: 62, al-Bahrani., Madinat al-ma‘agiz [
mugizat al-a’imma al-athar, vol. IV, Part Four, n. 253/1200: 177-178, al-
Maglist., Bihar al-amwdir, vol. XLV, bb. 37, n. 26: 88-89, al-Isfahani,,
Awalin al-ultim wa-l-ma‘arif al-abwal min al-gyat wa-l-apbar wa-l-aqwal, vol.
XVII, ch. 13, bb. 2, n. 6: 316.
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From al-MaglisT come an assortment of long narratives; the first
concerns an Asadi* man, a farmer working on the banks of the al-
‘Algami river in Karbala’ after the departure of al-Yazid’s forces
and who, as part of an extended vision which includes the scent of
musk and ambergris on the air and also prominently features a lion,
encounters the ginn:

I began to watch until the darkness grew intense and confus-
ing. Suddenly, the earth was filled with suspended wax candles
and weeping, sobbing and a harrowing beating of chests. I
made for the sounds, and behold, they were under the earth. I
understood from an announcer of death among them, who

1

was saying: “Alas, Husayn! Alas, Imam!” I got goose flesh, and
I drew closer to the one weeping and entreated him by God
and His Messenger as to who he was. He>? answered: “I am a
woman of the ginn.” 1 said: What is your business?®' They re-
plied: “Every day and night, this is our ceremony of mourning
for the slaughtered and thirsty al-Husayn.” I said: Is that al-
Husayn by whom the lion is sitting? They replied: “Yes, and do
you know this lion?” I said: No, and they replied: “This is his
father, ‘Ali b. Abi Talib.” I returned, and my tears were flow-
ing down my cheek.5?

The next, from Hind bt. Gawn, is about a boxthorn tree outside
the tent of her aunt Umm Ma‘bad upon which Muhammad dis-
charges the water of his ablutions. In fulfilment of his prediction,
the tree grows tall, with deep roots and miraculous fruit, its thorns
removed by God.? With the death of Muhammad, its now famous

49 al-Tabati and others report that it was members of the Bana Asad
who had buried the bodies of al-Husayn and his companions the day after
‘Ashira. Cf. HOWARD L.K.A., (trans.), The History of al-Tabari, vol. XIX,
1990: 163. Cf. also Ibn Shahrashub., Manaqib al Abi Talib, vol. IV, bb. F7
imamat Abi ‘Abd Allah al-Husayn: 111.

50 The Arabic is still in the masculine form.

> Now in the feminine plural.

52 al-Maglist, Bibdr al-amwdr, vol. XLV, bb. 39, n. 36: 194.

5 The description of the tree is reminiscent of the trees the prophet
Ezekiel describes in Ez. 47:12 («Fruit trees of all kinds will grow on both banks
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fruit is diminished in taste and size and the leaves fade. Thirty years
later, with the death of ‘Ali, the thorns grow back and the fruits
cease. With the death of al-Husayn, fresh blood flows from the
trunk and increasing and often unintelligible wailing is heard at the
base of the tree at night, with the lament: “Son of the Prophet, son
of the Trustee, the best®* of our honourable masters.” The story
continues with the lament transmitted al-Hawarizmi and Ibn
Shahrashub from Sa‘da bt. Malik al-Huzat, who has heard the ginn
singing of the burnish of the sword that struck al-Husayn even as
he already lay in the dust.>

From al-Maglisi comes another narrative involving five men
of Kufa who, unlike the majority of their fellow citizens, are keen
to assist al-Husayn, and who meet two men of the ginn. In order
that the Kafans might ‘travel with foresight’, one of the ginn flies
off to bring news to the men:

He disappeared for a day and a night, and when morning
came, they heard a voice but without seeing anyone, and it was
saying: “By God, I did not come to you until I saw him in al-
Taff, the cheeks dust-covered, butchered, around him young
men, their chests blood-smeared, like lamps, unflagging light in
the gloom. I spurred on my young she-camel so as to encoun-
ter them before they met the maidens of Paradise.>® Al-Husayn

of the river. Their leaves will not wither, nor will their fruit fail. Every month they will
bear fruit, because the water from the sanctuary flows to them. Their fruit will serve for
Jood and their leaves for healing). Ezekiel’s trees are miraculous in their fruits
and foliage because they are nourished by the water that flows from the
sanctuary of God. In the Jadit, the fruits are large, with a distinct taste and
odout, and are able to satisfy thirst and hunger and increase the health and
the yield of animals. The whole area becomes fertile and a place in which
desert dwellers find nourishment and rest.

> Cf. LANE E.W., An Arabic-English Lexicon, vol. 1, 1968: 238.

5 al-Hawarizmi., Magtal al-Husayn, Part Two, bb. F7 bayan ‘ugiba gatil
al-Husayn, n. 44: 114, al-Bahrani., Madinat al-ma‘agiz, fi mu$izat al-a’imma al-
athar, vol. IV, Part Four, n. 270/1217: 189-191, al-Maglisi., Bipar al-anwar,
vol. XLV, bb. 43, n. 1: 233-235.

5 The word jurud, the plural of parida, means ‘virgins’; the Arabic
singular pawra’ (with its plural jzr) has come to mean the ‘maidens of Pat-



166 ANGELS HASTENING

was a lamp by which to be illumined — God knows that I do
not speak falsehood — delighting in chambers close to the Mes-
senger of God, the Virgin> and the one who flies.””8

adise’, the large black pupils of whose eyes are in sharp and beautiful con-
trast to the whiteness of the irises and the paleness of their skin. A similar
text in al-Maglisi adds: “but divine decree prevented me, an order detet-
mined and decreed by God.”

57 Fatima, mother of al-Husayn. The designation ‘virgin’ is expressed
by the Arabic a/-‘adra’ and more frequently by al-batil.

8 The ‘one entrusted’ (wagi) is “All b. AbI Talib and the ‘one who
flies’ (al-tayyar) Ga‘far b. Abi Talib. A reference to ‘Ali b. Abi Talib and
Ga‘far b. Abi Talib. Ga‘far (d. 8/629), a companion to Muhammad and
an older brother of ‘All, was known as alzayyar (‘the flyer’) or di al-
Janahayn (‘possessor of wings’) because after his death at the 8/629 Battle
of Mu’ta, Muhammad, as he prayed and wept for him, received a vision in
which Gibril promised that God had given Ga‘far a pair of wings in place
of his arms which had been cut off in battle. Cf. for e.g. al-Hilali., Kitab
Sulaym b. Qays, vol. 11, al-hadit al-awwal 567, Abu Mihnaf., Magtal al-
Husayn: 206, 1bn Furat al-Kafl., Tafsir Furat b. Ibrahinm al-Kafz, sarat al-Nisa>:
112113, surat al-Shara: 397, Ibn Babawayh., Kitab al-amaili fi-l-abadit wa-1-
ahbar, maglis 12, n. 15: 476, Tkmal (kamal) al-din wa-itmam (tamam) al-ni‘ma fi
ithat al-gayba wa-kashf al-hayra, vol. 1, bb. 24, n. 10: 264, al-Tabarl., Dala’i al-
imama, 0. T4/470: 479, Bisharat al-mustafa, Part Three: 115, Ibn ‘All al-
Fattal., Rawdat al-wa‘izin  wa-tabsirat ~ al-muttaizin, vol. 1I: 269, Ibn
Shahrashab., Managib al Abi Talib, vol. 11, fasl/ fi-l-ibwa: 189, vol. 111, fas/ fi
mardkibi-hi: 233, al-Tabarsl., Kitab al-ibtigag ‘ald abl al-ligag, vol. 1: 177, vol.
II: 301, Ibn al-Hadid., Sharh nab¢ al-baliga, vol. 1, Part One: 69, vol. XI,
Part Two: 118, vol. XV, Part Fifteen: 62, 182, 278-280, al-Irbili., Kashf a/-
Summa fi ma‘rifat al-a’imma, vol. 1, Part One, n. 13: 5, n. 17: 30, al-Hillt al-
‘Allama., Kashf al-yagin fi fada’il amir al-mu’minin, Part Three, bb. 3: 192,
315, Nah¢ al-hagq wa-kashf al-sidg: 253, 391, al-Daylami., Irshad al-qulib, vol.
11, Part Three: 320, 330, al-Musawl., Taskyat al-madalis wa inat al-magalis,
vol. IL, maglis 7: 316, al-Bahrani., al-Burhan fi tafsir al-gur’an, vol. 11, sirat al-
An‘am: 495, sirat al-A‘raf: 554, Hilyat al-abrar fi abwal Mubammad wa ali-bi al-
athar, vol. 11, bb. 16: 145, bb. 45: 401. Ibn Qulawayh., Kamil al-ziyarat, bb.
29, n. 2: 189-191.
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Al-Maglisi relates an almost identical story from a shay) of the Bana
Tamim who claims not to have been aware of the killing of al-
Husayn until the night of ‘Ashira. He and a companion hear a sim-
ilar lament, which ends:

God bless the body enclosed by the grave of al-Husayn, ally of
the good, buried in chambers near to the Messenger of God
and happy with the Trustee and the one who fliess We said:
Who are you, may God have mercy on you? He replied: “T and
my family are from among the ginn. We desired to support al-
Husayn and console him ourselves, so we relinquished the Pil-
grimage and found him killed.”>

This is a book about encounters; asleep or awake, with angels or
ginn or exalted Islamic personalities returning in visions to warn,
lament or chastise. All of the encounters centre around the person
and fate of al-Husayn; but long before his death on the field of
Karbala’, there was another member of Muhammad’s community
glimpsing angels, and that was ‘Abd Allah b. ‘Abbas. The texts
agree that Ibn “Abbas was born three years before the 622 higra, so
that the discrepancies (ranging from ten years to fifteen years) over
how old he was when Muhammad died in 11/632 are puzzling. He
would have been thirteen at the Prophet’s death, and so even
younger when he first began to sight angels.®® The double claim of

5 al-Mufid., al-Amali, maglis 38, n. 7: 320, Ibn Babawayh., Kitab al-
amali fi-l-abadit wa-l-abbar, maglis 3, n. 50-141: 90, al-Maglisi., Bibar al-anwar,
vol. XLV, bb. 43, n. 9: 239-240, al-Isfahani., Awalim al-uliim wa-l-ma‘arif
al-abwal min al-aydt wa-l-apbar wa-l-aqwial, vol. XVII, ch. 17, bb. 5, n. 5: 483.

0 al-Baladuti., Kitab ansab al-ashraf, vol. IV, bb. Abd Alldh b. ‘Abbas:
39, al-Hakim al-Nisabarl., Kitab al-mustadrak ‘ald al-sabihayn, vol. 111, bk. 31
(Kitdb ma‘rifat al-sahaba), Dikr Abd Allah b. ‘Abbds, nn. 6354, 6365, 6356:
656657, Ibn “Abd al-Batrt., al-Istiab fi ma‘rifat al-ashab, vol. 111, n. 1588:
933-934, Ibn “Asakir., Tarih madinat Dimashq, vol. XXIX, bb. 3363 (“4bd
Allah b. ‘Abbas): 285, Ibn al-Atir., Usd al-gaba fi ma‘rifat al-sapab, vol. 111, n.
3035 (“Abd Allah b. “Abbas): 189, al-Tabatl., Dapa’ir al-‘ugba, bb. 3: 373, al-
Dahabt., Siyar alam al-nubala’, vol. 111, n. 51 (‘Abd Allah b. Abbas): 332,
335, Ibn Katir., a/-Bidiya wa-l-nibaya, vol. X11, bb. Wa fi-hi tawaffa Abd
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Ibn ‘Abbas is that Muhammad twice invoked a blessing on him
(diversely expressed in the texts) and that twice he saw Gibril. The
blessing that Muhammad invokes, invariably in prayer but accom-
panied by rubbing the boy’s head or putting his hand between the
boy’s shoulder blades, is that God would endow Ibn ‘Abbas with
wisdom (al-hikma) and interpretation (fa’wil), instruct him in reli-
gion (din), fill him with knowledge and understanding, and count
him among the people of faith (#zdn).5!

Ibn ‘Abbas certainly claims to have seen Gibril with
Muhammad. The incident is diversely narrated; in its most modest
form, the boy Ibn ‘Abbas visits with Muhammad. There is a man

Allah b. Abbas: 85, al-‘Asqalani., al-Isiba fi tamyiz al-sababa, vol. 111, n.
4779: 229-230, Tahdib al-tahdib, vol. V, n. 474: 276.

o Ibn Abi Shayba., Musannaf, vol. X, bb. 27, n. 32813: 514, nn.
32818, 32820: 515-516, Ibn Hanbal., Kitab fada’il al-sabdaba, vol. 11, bb.
Fada’il ‘Abd Allah b. “Abbas, nn. 1560, 1561: 846, al-Buhari., Sahip, vol. 1,
bk. 4 (Kitab al-wudi’), bb. 10, n. 143: 140, vol. V. bk. 62 (Kitdb fada’il al-
nabi), bb. 24, n. 3765: 70, Muslim., Sabih, vol. V1, bk. 44 (Kitib fada’il al-
sahdba), bb. 30, n. [6368] 138 - (2477): 342-343, Ibn Hanbal., Musnad, vol.
L, Musnad “Abd Alldh b. “Abbas: 266, 314, 328, 335, al-Tirmidi., a/-Gami al-
sahib, vol. VI, bk. 46 (Abwab al-mandqib), bb. 42, n. 3823-3824: 460-4061,
Ibn Sa‘d., Kitab al-tabagat al-kabir, vol. 11, (Ibn ‘Abbas): 365, 370, al-
Baladutl., Kitab ansab al-ashraf, vol. IV, bb. Abd Allah b. ‘Abbds: 3942, al-
Bazzar., Musnad, vol. X1, Musnad 1bn ‘Abbas, n. 4921: 180-181, al-Hakim
al-Nisaburl., Kitab al-mustadrak ‘ald al-sabibayn, vol. 111, bk. 31 (Kitab ma‘rifat
al-sababa), nn. 6358, 6359: 658, Abu Nu‘aym., Hilat al-awliya’ wa-tabagat al-
asfiya’, vol. 1, bb. 45 (“Abd Allah b. ‘Abbas), nn. 1111-1113: 389-390, n.
1119: 391, Ibn ‘Abd al-Batr., al-Istiab fi ma‘rifat al-ashab, vol. 111, n. 1588:
935, Tbn al-Gawzi., Sifat al-safwa, vol. 1: 314, Ibn al-Atir., Usd al-gaba fi
ma‘rifat al-sahab, vol. 111, n. 3035 (“Abd Allah b. Abbais): 186, al-Tabarl.,
Dapa’ir al-‘ugba, bb. 3: 376/379, al-Dahabi., Siyar a%nm al-nubala’, vol. 111,
n. 51 (“Abd Allabh b. “Abbas): 334, 336339, Ibn Katir., al-Biddya wa-l-nibaya,
vol. XII, bb. Wa f-hi tawaffa ‘Abd Allah b. ‘Abbas. 81-83, al-Haytami.,
Magma® al-zawa’id wa-manba“ al-fawa’id, vol. 1X, bk. 37 (Kitab al-manaqib),
bb. 155, nn. 15515, 15516 (where it is Gibril, not Muhammad, who twice
invokes blessing on him; cf. also al-Tabarani., MuGam al-kabir, vol. X1, n.
11108: 80), 15517: 330, al-“Asqalani., a/-Isaba fi tamyiz al-sababa, vol. 111, n.
4779: 229, 230-231, Tahdib al-tahdib, vol. V, n. 474: 279.



VOICES IN THE NIGHT 169

with the Prophet, and when the boy, who in some texts waits for
an hour before being noticed by Muhammad (who is sometimes
also portrayed as being asleep) asks who it is, he is told that it is
Gibril. In more detailed accounts, the boy goes to see Muhammad
with his father al-‘Abbas, who is perplexed that Muhammad ap-
pears to be ignoring him. When they leave and he mentions this to
his son, Ibn ‘Abbas answers that there had been a man, unseen by
al-‘Abbas, whispering to Muhammad. They return to Muhammad
and al-Abbas asks for clarification; Muhammad asks the boy if he
saw the man, and when Ibn ‘Abbas replies in the affirmative, they
are told that it was Gibril. In one or two rare accounts, Gibril him-
self speaks, asking the identity of the boy and making a declaration
about him as the ‘learned man’ of the community;%? and in one re-
port, Ibn ‘Abbas passes by Muhammad, who is dressed in white
garments, and is whispering to a man named Dihya b. Halifa al-
Kalbi. What Ibn ‘Abbas fails to realise that it is not in fact Dihya
but Gibril and so fails to greet him — he only discovers the truth
when challenged by Muhammad for his failure to acknowledge the
Prophet’s interlocutor.®® Dihya b. Halifa al-Kalbi was a companion,
but Gibril also used his appearance as one of his disguises. On one

62 Tbn Hanbal., Musnad, vol. 1, Musnad Abd Allah b. “Abbas. 293-294,
al-Baladurl., Kitdb ansib al-ashraf, vol. IV, bb. Abd Allah b. ‘Abbas: 41, al-
Tabarani., al-MuGam al-kabir, vol. XII, n. 12836: 185, al-Hakim al-
Nisaburl., Kitab al-mustadrak ‘ald al-sabibayn, vol. 111, bk. 31 (Kitab ma‘rifat
al-sababa), Dikr ‘Abd Allah b. ‘Abbds, 6366: 660, Abu Nu‘aym., Hilyat al-
awliya’® wa-tabaqat al-asfiya’, vol. 1, bb. 45 (Abd Allah b. ‘Abbds), n. 1118:
391, Ibn “Abd al-Barr., al-Istib fi ma‘rifat al-ashab, vol. 111, n. 1588: 938, al-
Dahabt., Siyar alam al-nubala’, vol. 111, n. 51 (“Abd Allah b. Abbais): 339
(and denounced by al-Dahabi), Ibn Katir., a/-Bidaya wa-i-nibaya, vol. X1I,
bb. Wa fi-hi tawaffa Abd Allab b. ‘Abbads: 84-85, al-Haytami., Magma“ al-
gawd’id wa-manba‘ al-fawa’id, vol. 1X, bk. 37 (Kitab al-mandgqib), bb. 155,
15518: 331.

03 al-Dahabi., Siyar a‘lim al-nubala’, vol. 111, n. 51 (‘Abd Alldh b.
Abbas): 339-340 (and denounced by al-Dahabi as having a weakness in
the chain), al-Haytami., Magma® al-zawa’id wa-manba al-fawa’id, vol. IX, bk.
37 (Kitab al-manaqib), bb. 155, 15519: 331.
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occasion, Umm Salama too fails to recognise Gibril in the form of
Dihya because of the angel’s resemblance to the man.5

Ibn ‘Abbas is therefore no stranger to the mystical strands
that run through the faith of Islam, and his dark vision of
Muhammad in a dream is carried by numerous Sunni and Shi
transmitters:

On the authority of Ibn ‘Abbas who said: In the middle of the
day I saw the Messenger of God in a dream, dishevelled and
dust-covered, and in his hand a glass vial containing blood. I
said: Messenger of God, you are as deat to me as my own fa-
ther and mother! What is this? He replied: “This is the blood
of al-Husayn and his companions: I have been gathering it
since that day!” He calculated that day and found that on that
day, he had been killed. %

o Muslim., Sapih, vol. 1, bk. 1 (Kitab al-iman), bb. 74, n. [423] 271 -
(167): 273, vol. VI, bk. 44 (Kitab fada’il al-sahaba), bb. 16, n. [6315] 100 -
(2451): 312, al-Tirmidi., al-Gami al-sabih, vol. VI, bk. 46 (Abwab  al-
manaqib), n. 3629: 340.

6 Ibn Hanbal., Musnad, vol. 1, Musnad ‘Abd Allah b. “Abbas. 242, 243,
Kitab fada’il al-sababa, vol. 11, bb. Fada’il al-Hasan wa-I-Husayn, nn. 1380,
1381: 778-779, n. 1389: 781, n. 1396: 784, al-Tabarani., al-MuGam al-kabir,
vol. IT1, n. 2822: 110, vol. XII, n. 12837: 185, al-Qadi al-Nu‘man., Shar al-
apbar [i fada’il al-a’imma al-athar, vol. 111, Part Twelve, n. 1110: 168, al-
Hakim al-Nisabutl., Kitab al-mustadrak ‘ald al-sabibayn, vol. IV, bk. 47 (Kitib
ta‘bir al-ru’ya), n. 8281: 553, al-TusL., al-Amali fi-I-hadit, madlis 11, n. 87-640:
314-315, al-Bayhaq., Dala’il al-nubuwwa, vol. V1, bb. Ma ruwiya fi ibbari-hi
bi-qatli ibn ibnati-hi “Abd Alldh al-Husayn: 471, al-Bagdadi., Tarih Bagdad, vol.
I, n. 3: 142, al-Tabarsi., I%m al-wara bi-a“lam al-huda, Part Three, bb. 2: 220,
430, al-Shagarl., Tartib al-amali al-hamisiyya, vol. 1, bb. F7 fadl al-Husayn b.
‘Alr, n. 773: 210, al-Hawarizmi., Magtal al-Husayn, Part Two, bb. F7 bayan
ugiba qatil al-Husayn, n. 32: 107, Ibn “Asakir., Tarih madinat Dimashq, vol.
X1V, bb. 1566 (al-Husayn b. Al b. Abi Talib b. “Abd al-Muttalib b. Hashim b.
Abd al-Manaj): 237, Ibn Shahrashab., Managib al Abi Talib, vol. IV, bb. F7
imamat Abi ‘Abd Allah al-Husayn: 84, al-Shami., al-Durr al-nazim i manaqib
al-a’imma al-lahabim, bb. 5, Fasl fi dikr magqtal al-Husayn b. “Ali: 536-537, Ibn
al-Atir., al-Kamil fi al-tarip, vol. 111, Dikr magtal al-Husayn: 303, Ibn Abi al-
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As with the dreams of Umm Salama, so too the dream of Ibn
‘Abbas is of particular note, not merely because he is highly regard-
ed both by the Sunni and by the Shi‘a as a transmitter, but also by
reason of some of the elements his vision introduces into this gen-
re.

Both Ibn ‘Asakir and Ibn Katir preface the dream with Ibn
‘Abbas awaking from his sleep and proclaiming the words of Q.
2:1506, the al-istirga“: «Lo! we are Allah’s and lo! unto Him we are return-
ing». Then he declaims: “By God, al-Husayn has been killed!” When
his companions interrogate him, he tells them of his vision of
Muhammad, who is carrying a bottle of blood and who says to
him: “Do you know what my community after me have done? The
have killed al-Husayn, and this is his blood and the blood of his
companions.”s His rhetorical question echoes the constant refrain
in the visits by Gibril — “your community after you will kill him.”

Dam., al-Muptasar i tarily al-Islanz. 93, Sibt al-Gawzi., Tadkirat al-hawiss al-
umma bi-dikr basa’is al-a’imma: 241, Ibn al-‘Adim., Bugyat al-talab fi tari}
Halab, Part Six: 2635, Ibn T2’us., al-Tashrif bi-l-minan fi-I-ta‘rif bi-I-fitan, bb.
34, n. 487: 334, Ibn Nama al-Hilll., Mutir al-abzdn wa munir subul al-ashéan:
80, al-Irbilt., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 11, Part Three: 506, al-
Tabarl., Dapa’ir al-‘ugba, Part One, bb. 9: 253, al-Dahabi., Siyar a%m al-
nubald’, vol. 111, n. 48 (al-Husayn al-Shahid Abi Abd Allah b. ‘Ali b. Abi
Talib): 315, Bustan al-wa‘izin wa-riyad al-sami‘in, bb. 413: 261, Ibn Katir., a/-
Biddya wa-I-nihdya, vol. IX, bb. Ipbar bi-magtal al-Husayn: 238—239, vol. XI,
bb. al-lpbar bi-maqtal al-Husayn b. Al 573574, al-Haytami., Magma® al-
gawd’id wa-manba® al-fawa’id, vol. IX, bk. 37 (Kitdb al-manaqib), bb. 95
(Managib al-Husayn b. ‘Al), n. 15141: 225-226, al-‘Asqalani., a/-Isiba fi
tamyiz, al-sahdba, vol. 11, n. 1729: 71, Tabdib al-tahdib, vol. 11, maglis 2, bb. al-
Ha’, n. 615: 355, al-Muasawl., Tasliyat al-mugdlis wa inat al-magalis, vol. 11:
441, al-Suyutl., al-Hasa’is al-kubra, vol. 11: 452, al-Maglist., Bibar al-amwir,
vol. XLV, bb. 42, n. 3: 231-232, al-Isfahani., Awalim al-uliim wa-l-ma‘arif
al-abwal min al-aydt wa-l-apbar wa-l-aqwial, vol. XVII, ch. 18, bb. 4, n. 1: 510.

% Ibn “Asakir., Tarih madinat Dimashq, vol. X1V, bb. 1566 (al-Husayn
b. Alr b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. ‘Abd al-Manaj): 237, Ibn
Katir., al-Bidaya wa-l-nibdaya, vol. X1, bb. al-Ipbdr magqtal al-Husayn b. Al
573-4.
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Although the majority of transmitters situate the dream in the
middle of the day,’ both Ibn ‘Asakir and Ibn al-Atir offer reports
which modify this detail. Ibn ‘Asakir stations Ibn ‘Abbas in a/
masgid al-haram, where he sits, anticipating news about al-Husayn,
and omits any reference to a dream:

Ibn ‘Abbas was sitting in almasgid al-haram, anticipating news
about al-Husayn b. ‘Ali, until the one coming came to him and
confided something to him and he proclaimed «l_o/ we are Al-
lah’s and lo! unto Hins we are returnings. We said: Abu al-‘Abbas, %
what has happened? He replied: “A calamity terrible for us to
believel My associate tells me that he heard Ibn al-Zubayr say-
ing: al-Husayn b. ‘Al has been killed.” We did not move until
Ibn al-Zubayr came to him, offered him condolences and then
departed. Ibn “Abbas arose and went to his house; the people
went to him and offered him condolences. %

Conversely, Ibn al-Atir records Ibn ‘Abbas as saying: “I saw the
Prophet the night on which al-Husayn was killed.” Ibn ‘Abbas
awakes the next morning and informs the local populace that day
of the killing of al-Husayn. Both transmitters, followed by al-
Shami, record Muhammad saying: “This is the blood of al-Husayn
and his companions which I am lifting up to God Most High.”7

7 Ibn Sitin notes that dreams during the day are similar to dreams at
night (al-Buhari., Sabih, vol. IX, bk. 91 (Kitdb al-ta‘bir), bb. 12: 95); such
‘day visions’ are found in other, more ancient cultures and civilizations,
seen, for example, in the midday dream of Pharaoh Thutmose IV (d. c.
1391 BC) in which the sun god addresses him.

% Tbn ‘Abbas was himself the father of a firstborn son named al-
‘Abbas.

9 Ibn “Asakir., Tarih madinat Dimashq, vol. X1V, bb. 1566 (al-Husayn
b. Al b. Abi Talib b. “Abd al-Muttalib b. Hashin b. Abd al-Manaf): 238-239.
Ibn “‘Abbas goes on to highlight the schadenfrende of Ibn Zubayr, even in
the condolences he has offered, since, as Abu Mihnaf notes, he had, for
his own political interests, encouraged al-Husayn to go to Kufa in an at-
tempt to get him out of the way. Cf. Abu Mihnaf., Magtal al-Husayn: 89.

70 Ibn “Asakir., Tarih madinat Dimashq, vol. X1V, bb. 1566 (al-Husayn
b. Al b. Abi Talib b. “Abd al-Muttalib b. Hashim b. ‘Abd al-Manaf): 238-239,
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While Ibn Katir and al-Shami put into the hands of
Muhammad a glass bottle (3#g4da), the majority use the word for a
glass vial (garira), so that it makes its first appearance in the hands
of Muhammad rather than of Umm Salama. Al-Irbili doubles the
number and gives the Prophet two vials: “I saw the Messenger of
God in a dream, dishevelled and dust-covered, and he had two
glass vials containing blood.””" Al-Irbili, al-Shami and Ibn ‘Asakir
before him, but few others beside them, also introduces the curi-
ously extended waiting period of twenty-four days between the
dream of al-‘Abbas and the confirmation of the news of al-
Husayn’s death — “and they did not wait for more than twenty-four
days until the news came to them that he had been killed on that
day and at that hour.””? Other texts, especially those concerning
Umm Salama, suggest the news arrived more speedily in Medina
(the next morning, according to al-Qadi al-Nu‘man and Ibn
TR%is).7

Ibn al-Atir., al-Kamil fi al-tarih, vol. 111, Dikr magqtal al-Husayn: 303, al-
Shami., a/-Durr al-nagim fi manaqib al-a’imma al-lahabim, bb. 5: 536-537. Cf.
also Ibn Tusi, al-Amali, maglis 11, n. 87-640: 315.

"V al-1rbill., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 11, Part Three, Fas/
7 dikr magqtal al-Husayn b. ‘Al 56. For the idea of two glass vials instead of
one, cf. also al-Rawandi., a/-Hara’ig wa-I-gara’ib fi-I-mugizat, vol. 1, bb. 4, n.
7: 253, al-Hilli al-‘Allama., Itbat al-hudat bi-I-nusis wa-l-mu izat, vol. 111, Part
Eight, n. 31: 46, al-Maglisi., Bihar al-anwar, vol. XLV, bb. 37, n 27: 89, al-
Istahani., Awdlim al-uliim wa-l-ma‘arif al-abwal min al-dyat wa-l-apbar wa-/-
aqwal, vol. XVII, ch. 12, bb. 4, n. 7: 157. Al-Haytami seems uncertain of
the content of the container: “He had a glass vial containing blood he had
collected, or it contained something he had zealously sought” Cf. al-
Haytami., Magma*“ al-zawa’id wa-manba® al-fawa’id, vol. 1X, bk. 37 (Kitab al-
manaqib), bb. 95 (Mandgqib al-Husayn b. ‘Alk), n. 15141: 225-226.

72 Ibn Katir., al-Bidiya wa-l-nibaya, vol. X1, bb. al-Ipbdir magtal al-
Husayn b. ‘Alr 573-4, al-Shami., a/-Durr al-nagim fi mandqib al-a’imma al-
labdhim, bb. 5: 536-537, al-Itbill., Kashf al-gumma fi ma‘rifat al-a’imma, vol.
1L, Part Three, Fagl fi dikr maqtal al-Husayn b. Al 56.

7 al-Qadi al-Nu‘man., Sharh al-abbar fi fada’il al-a’imma al-athar, vol.
111, Part Twelve, n. 1106: 167, Ibn T2’as., al-Tard’if fi ma‘rifat madahib al-
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While Ibn T2’us highlights Muhammad’s psychological state
(“It has disquieted me since the day I gathered it”),”* Ibn
Shahrashub, for his part, emphasizes the Prophet’s bedraggled state
and adds the theme of litigation:

In the report of Ibn ‘Abbas: He saw the Prophet in his dream
following the killing of al-Husayn, his face dusty, barefoot and
weeping, hugging the opening of his shirt around himself and
reciting this verse: «Deew not that Allab is unaware of what the wick-
ed do».> He said: “T went to Karbala’ and collected the blood
of al-Husayn from the ground. It is in my protection and I am
on my way to litigate with them before my Lord.”7¢

If the dream of Ibn ‘Abbas is portentous, a less conventional genre,
found chiefly although not exclusively among the Shi‘ transmitters,
concerns dreams of torturous punishment and the recurring plea of
the dreamer that he or she had nothing directly to do with al-
Husayn’s death. The recipients of these visions are almost always
soldiers from Yazid’s army, or camp followers, tradesmen and arti-
sans who worked for the military machine. This category of dreams
is dominated by four harrowing castigations: being made to drink
pitch, the temporary or permanent loss of one’s sight, an alteration
in one’s physical appearance and a loss of hope in God’s for-
giveness.

Al-Ttsi, Ibn ‘Asakir and Ibn Shahrashab record the first of
these uncommon tales, of a man whose body odour is a clue to the
crime he has committed:

tawad’if, vol. 1, n. 292: 203. The number twenty-four holds some signifi-
cance for the recommended fast in Ragab and and Sha‘ban.

" 1bn T2’us., al-Tashrif bi-l-minan fi-I-ta‘rif bi-I-fitan, bb. 34, n. 487: 334.
This work, which is not listed by Brockelmann in his entry on Ibn T2 s,
has also been published under the title Malahim wal-l-fitan (fi zubir al-ga’ib
al-muntagar). Cf. KOHLBERG E., A Medieval Scholar at Work: 1bn Tawis
and his Library, Brill, Leiden 1992: 60-61.

Q. 14:42.

76 Ibn Shahrashib., Manaqib al Abi Talib, vol. IV, bb. Fi imamat Abi
Abd Allah al-Husayn: 84, al-Musawl., Tasliyat al-mugalis wa zinat al-magalis,
vol. II: 441,
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We were informed by al-Fadl b. Zubayr, who said: I was sitting
[with someone] when a man approached and sat down with
him; his odour was that of pitch, so he said to him: “Have you
been selling pitch?” He replied: “I have never sold itI” So he
said: “Then what is that smell?” He answered: “I was one of
those who was present with the army of “‘Umar b. Sa‘d. I was
selling them iron pegs, and when night fell, I went to bed and
in my dream, I saw the Messenger of God, and ‘All with him:
‘Ali was giving a drink to those killed among the companions
of al-Husayn. I said to him: Give me a drink, but he refused.
So, I said: Messenger of God, command him to give me to
drink, and he replied: But you are not one of those who assist-
ed us! I answered: Messenger of God! By God, I neither struck
with a sword, not stabbed with a lance, nor pierced with an ar-
row, but I sold iron pegs to them! He said: ‘Ali, give him to
drink, and he gave me a bowl full of pitch. I drank pitch from
it, and I did not stop urinating pitch for days! Even when the
urine ceased, the odour continued in my body!”7”

The refrain “I neither struck with a sword, not stabbed with a
lance, nor pierced with an arrow,” or, in some texts “by God I did
not fight them” reverberates through all these stories; the actual
crime will, eventually, be highlighted: that this seller of nails or iron
pegs, even though he did not physically fight, augmented the num-
bers of those arrayed against al-Husayn, and is thereby guilty of his
death. It creates the concept of ‘guilt by association’, the notion of
a widely shared guilt, not restricted to those who struck a physical
blow, in a sense parallel to the aspect of Shi4 piety that enables the

7 al-Tusl., al-Taqib fi-l-managqib, bb. 6, n. 6/278: 335-336, Ibn
‘Asakir., Tari madinat Dimashq, vol. XIV, bb. 1566 (al-Husayn b. ‘Al b. Abi
Talib b. ‘Abd al-Muttalib b. Hashim b. ‘Abd al-Mandaj): 258, Ibn Shahrashub.,
Managib al Abi Talib, vol. IV, Part Four, bb. F7 imamat Abi Abd Allah al-
Husayn: 58, Ibn al-GawzL., Bustin al-wa zin wa-riyad al-samiin, bb. 416: 263,
Ibn al-‘Adim., Bugyat al-talab fi tarih) Halab, Part Six: 2642-2643, al-
Bahrani., Madinat al-ma‘agiz, fi mugizat al-a’imma al-athar, vol. IV, Part Four,
bb. 3, n. 171/1118: 111.
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faithful adherent to share al-Husayn’s struggle often simply by the
desire to have fought alongside him.

In his Magtal, al-Hawarizmi draws attention to a different
crime:

Al-Hasan al-Basti said: Sitting with us was a distressed elder,
from whom came an odour of pitch. We asked him about this,
and he said: “I was among those who blocked al-Husayn b.
‘Ali from the water. I saw in a dream as though the people had
congregated.” I was stricken with a severe thirst, and looked
for water, and there were the Prophet, ‘Ali, Fatima, al-Hasan
and al-Husayn at the Pool. I asked a drink from the Messenger
of God, and he said: Give him a drink! But no one gave me a
drink. He said it a second time, but no one gave me a drink.
He said it a third time, and was told: Messenger of God! He
was among those who blocked al-Husayn from the watet! So,
he said: Give him pitch to drink! And I awoke, urinating pitch.
I cannot even eat food without experiencing the odour of
pitch from it, or drink without the taste of pitch in my
mouth!”7

Al-Hawarizmi combines a number of elements to underscore not
only the severity of a particular crime, and one that characterized
the day of Karbal2’, but also the ruthlessness of the penalty; not
merely banishment from life-giving waters of the Pool but being
forced to drink something radically different from those vivitying
waters. In Shi‘? eschatology, the Pool (al-hawd) is al-Kawtar, the great
symbol of the authority of Muhammad and his descendants over all
creation. On the Day of Resurrection, the ‘day of great thirst’, ‘Al
will be given authority over this Pool, to give its enlivening waters
to his adherents and supporters, and to send his enemies away
thirsty. This pool of a/-Kawtar, a concept drawn not as much from
the Qur’an as from the corpus of ahadit, is the concrete symbol of
the prerogatives given by God to the Prophet’s family. Its waters

78 On the Day of Congtregation (yawm al-hashr).
7 al-Hawarizmi., Magtal al-Husayn, Part Two, bb. Fi bayan ‘uqiba qatil
al-Husayn, n. 50: 116-117.
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cleanse the blood and tears of the People of the House and of all
who cling faithfully to them.%

However, a punishment more vehement than being forced to
drink pitch has its roots in eatlier texts, with Ibn ‘Asakir offering
the version with the sparsest detail:

On the authority of Abu al-Nadr al-Garmi, who said: I saw a
man devoid of sight and I asked him about the reason for the
loss of his vision. He answered: “I was one of those who was
present with the army of ‘Umar b. Sa‘d. When night came, I
went to sleep, and I saw the Messenger of God in a dream; in
his hands was a brass vessel full of blood, with a quill pen in
the blood. He came to the companions of ‘Umar b. Sa‘d, took
the quill pen and wrote with it between their eyes. He came to
me, and I said: Messenger of God, by God I have neither
struck with a sword, not stabbed with a lance, nor pierced with
an arrow. He replied: Did you not increase the number of our
enemies? He inserted his finger into the blood — the index and
the middle finger — and reached out with them for my eyes,
and when I awoke in the morning my sight was gone.”8!

80 Cf. AYOUB M., Redemptive Suffering in Islam. A Study of the Devotion-
al Aspects of “Ashura in Twelver Shiism, 1978: 198, 200-201, CLOHESSY C.,
“The Face of Islam Flushed. The Karbala’> Event” in Encounter, n. 285,
Pontificio Istituto di Studi Arabi e d’Islamistica, Rome, June 2002.

81 Ibn “Asakir., Tarih madinat Dimashq, vol. X1V, bb. 1566 (al-Husayn
b. Al b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. ‘Abd al-Mandf): 259. Cf.
also al-Qadi al-Nu‘man., Sharh al-apbar fi fada’il al-a’imma al-athar, vol. 111,
Part Twelve, n. 1120: 171, n. 1123: 174, Ibn ‘Asakir., Tarih madinat Di-
mashq, vol. XIV, bb. 1566 (al-Husayn b. ‘Al b. Abi Talib b. “Abd al-Muttalib
b. Hashim b. ‘Abd al-Manaf): 259, Ibn Shahrashab., Manaqib al Abi Talib,
vol. 1V, Part Four, bb. F7 imamat Abi Abd Allah al-Husayn: 58, Ibn T2’us.,
Kitab al-lubaf fi qatla al-tufuf. 80-81, Ibn al-‘Adim., Bugyat al-talab fi tari}
Halab, Part Six: 2642, Ibn Nama al-Hilll., Mutir al-abzan wa munir subul al-
ashgan: 80, al-1tbill., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 11, Part Three:
57, al-Bahrani., Madinat al-ma‘agiz fi mn‘gizat al-a’imma al-athar, vol. IV, Part
Four, bb. 3, n. 154/1101: 83, n. 158/1105: 86, n. 167/1114: 100101, n.
168/1115: 101-102, al-Maglisi., Béhdr al-anwar, vol. XLV, bb. 46, n. 3:
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All the transmitters follow the same pattern, with a varying degree
of detail. The loss of sight is portrayed in these instances as unan-
ticipated and precipitous, leading to the questions about the cause
which initiate the narrative: “A man entered the evening healthy of
life and reached the morning blind,” writes al-Qadi al-Nu‘man,
while Ibn Nama al-Hilli emphasizes that the sight once enjoyed by
the interrogee had disappeared.®? While in Ibn ‘Asakir the victim
merely establishes that he had been present at Karbala’ (“present
with the army of ‘Umar b. Sa‘d,” he notes, but with no further de-
tail, and in Ibn T2’4s and al-Bahrani after him he claims nothing
more than to have witnessed the killing of al-Husayn), in the major-
ity of transmitters he immediately protests his innocence (“I neither
struck with a sword, not thrust with a lance, nor shot with an ar-
row”), before having been accused of anything. Central to the vi-
sion is the person of Muhammad, either holding, or seated in front
of, a container of blood. While Ibn T2’us, Ibn Nama and al-
Bahrani identify this as the blood of al-Husayn,® in al-Qadi al-
Nu‘man the basin seems to contain the blood of al-Husayn’s killers
who are themselves now being killed in retaliation.® While in Ibn
‘Asakir, Ibn Shahrashab, al-Itbilf and al-Bahrani the dreamer pro-
tests his innocence without provocation,® in most other texts he is

302-303, n. 5: 300, al-Isfahani., Awdlim al-ulsin wa-l-ma‘arif al-ahwal min al-
ayat wa-l-apbar wa-l-agwal, vol. XVII, ch. 22, bb. 4, n. 1: 624-625.

82 al-Qadi al-Nu‘man., Sharh al-abbar [i fada’il al-a’imma al-athar, vol.
II1, Part Twelve, n. 1120: 171, Ibn Nama al-Hillt., Mutir al-abzan wa munir
subul al-ashgan: 80.

8 Ibn T2’us., Kitdb al-lubuf fi qatla al-tufuf 80-81, Ibn Nama al-Hilli.,
Mutir al-abzdan wa munir subul al-ashgan: 80, al-Bahrani., Madinat al-ma‘agiz fi
mngizat al-a’imma al-athar, vol. IV, Part Four, bb. 3, n. 158/1105: 86 n.
168/1115: 101-102, al-Maglisi., Béhar al-anwar, vol. XLV, bb. 46, n. 5: 306.

8 al-Qadi al-Nu‘man., Sharh al-abbar [i fada’il al-a’imma al-athar, vol.
11, Part Twelve, n. 1120: 171.

8 al-Irbill., Kashf al-gumma i ma‘rifat al-a’imma, vol. 11, Part Three: 57,
Ibn “Asakir., Tarih madinat Dimashq, vol. XIV, bb. 1566 (al-Husayn b. “Alr b.
Abi Talib b. ‘Abd  al-Muttalib b. Hashim b. ‘Abd al-Manaf): 259, Ibn
Shahrashab., Managib al Abi Talib, vol. IV, Part Four, bb. Fi imamat Abi
Abd Allah al-Husayn: 58, al-Bahrani., Madinat al-ma‘agiz fi mudizat al-
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interrogated (“were you among those who killed al-Husayn?r”)% or
accused (“enemy of God, you have violated my sanctity, killed my
family and have not respected my right! You did what you did!”).%
The nature of the dreamer’s crime — that he increased the numbers
arrayed against al-Husayn — is clearly underscored by most trans-
mitters, although in al-Irbili he anticipates this charge and denies it
before it is made (“nor did I augment their number”)% while in al-
Bahrani, his very origins are a problem (“are you not a Kafan? Why
did you not support my son? Why did you not answer his call?”).8

Using either a quill pen or his finger,” Muhammad then
anoints or smears the eyes of the dreamer, or simply motions to-
wards them, leading to blindness, quite patently a lesser punish-
ment than having one’s throat slit, which is apparent in a transmis-
sion from al-Qadi al-Nu‘man.?! Transmitting from Ibn Rimah, al-
Hawarizmi narrates an epic tale about a blind man:

I met a blind man who had witnessed the killing of al-Husayn.
People were coming to him and asking him the reason for the
disappearance of his sight. He said: “I witnessed his killing as

@’imma al-athar, vol. IV, Part Four, bb. 3, n. 154/1101: 83, n. 158/1105: 86,
n. 167/1114: 100-101, al-Maglisi., Bibar al-amwar, vol. XLV, bb. 46, n. 3:
302-303.

8 al-Qadi al-Nu‘man., Sharh al-abbar [i fada’il al-a’imma al-athar, vol.
111, Part Twelve, n. 1120: 171, n. 1123: 174

87 Ibn Nama al-Hilli., Mutir al-abzan wa munir subul al-ashgan: 80, al-
Bahrani., Madinat al-ma‘agiz, fi mugizat al-a’imma al-athar, vol. IV, Part Four,
bb. 3, n. 168/1115: 101-102, al-Maglisi., Bihar al-anwar, vol. XLV, bb. 46,
n. 5: 306.

88 al-Irbill., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 11, Part Three: 57.

8 al-Bahrant., Madinat al-ma‘agiz fi nudizat al-a’imma al-athar, vol. IV,
Part Four, bb. 3, n. 167/1114: 100-101.

% In a dream “as though the resurrection had already happened and
the people were already gathered,” al-Qadi al-Nu‘man records one man
who says that Muhammad “put his finger into my eyes and I became
blind” (al-Qadi al-Nu‘man., Sharh al-apbar fi fada’il al-a’imma al-athar, vol.
II1, Part Twelve, n. 1123: 174).

o1 Op. cit., vol. 11, Part Twelve, n. 1120: 171.
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the tenth of ten,”? except that I did not strike or thrust or
shoot. After he had been killed, I returned to my house and
prayed late in the evening, and then I went to sleep. Someone
came to me in my dream and said to me: Answer the Messen-
ger of God!?> And there was the Prophet, sitting in the de-
sert, his forearms uncovered, grasping a lance and with a
leather mat in front of him.”® An angel, standing in front of
him, in his hand a swotd of fire, killed my companions;*® each
time he struck one of them a blow, his soul butst into flame. 1
approached the Prophet, knelt in front of him and said: Peace

92 Possibly a reference to the soldiers around al-Husayn at the mo-
ment of his death. A number of transmitters report a general reluctance,
with few of the soldiers attacking al-Husayn particularly eager to kill him,
and holding back in the hope that this task would fall to someone else.

9 Tbn Ta’as adds: “for he is calling you,” while Tbn al-Gawzi, Ibn
T2’us, Ibn Nama, al-Bahrani and al-Maglist all add: “What do I have to do
with him?” and “he seized me (by my collar)” or “he pulled at me fierce-
ly” or “he dragged me.” In al-Bahrani, this fierce seizing hold of the
dreamer is repeated and then “he rushed me along with him” (al-Bahrani.,
Madinat al-ma‘agiz fi mu'gizat al-a’imma al-athar, vol. IV, Part Four, bb. 3, n.
158/1105: 80).

9% Tbn al-Gawzi and al-Bahrani read ‘prayer niche’ (Ibn al-Gawzi.,
Bustan al-wa‘izin wa-riyad al-sami‘in, bb. 415: 262, al-Bahrani., Madinat al-
ma‘agiz fi mugizat al-a’imma al-athar, vol. IV, Part Four, bb. 3, n. 158/1105:
80).

% Both Wehr and Lane associate such a leather mat (rzaz) with death;
it could be used as a tablecloth upon which to spread food, ot as mat up-
on which to play chess or, in the case of executions, a place to receive the
head of a person. Cf. LANE E.W., An Arabic-English Lexicon, vol. VIII,
1968: 3034, WEHR H., A Dictionary of Modern Written Arabic, 1980: 1142.
Al-Bahrani replaces “grasping a lance” with “overcome by distress” and in
another transmission adds of Muhammad “his face reddened and frown-
ing” (al-Bahrani., Madinat al-ma‘agiz fi muizat al-a’imma al-athar, vol. 1V,
Part Four, bb. 3, n. 158/1105: 86, n. 168/1115: 101-102).

% In Ibn T2’Gs and al-Bahrani number these companions as nine. In
al-Bahrani they keep coming back to life and are killed seven times (al-
Bahrani., Madinat al-ma‘agiz, fi mugizat al-a’imma al-athar, vol. 1V, Part Four,
bb. 3, n. 158/1105: 86).
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be with you, Messenger of God! He did not reply to me, but
waited for a long time. Then he raised his head and said: “Abd
Allah,”” you have violated my honour, killed my family, not re-
spected my right, and have done what you have done! I said to
him: Messenger of God, by God, I neither struck with a sword,
nor thrust with a lance, nor shot with an arrow! He replied:
What you say is true,”® but you increased the multitude. Come
close to me! I drew near to him, there was a basin filled with
blood, and he said: This is the blood of my son al-Husayn. He
smeared (my eyelids) with it and I awoke, unable to see a thing
since then.”%

Referring their readers to Ibn Hanbal’s Fada’il al-sahaba, Ibn Batta’s
al-Ibana and al-Daraquini’s Gami€, Tbn Shahrashab and al-Maglist
transmit a narrative in which the angel standing near Muhammad
plays a violent and retributive role:

It was reported by Qurra b. Ayan, on the authority of his ma-
ternal uncle who said: I was with Abu Raga’ al-‘Utaridi, who
said: “Do not make mention the People of the House except
to speak well. A man came to us after being present at Karba-
12%; he was cursing al-Husayn, when God dropped two stars on
him and his eyes became blind. ‘Abd Allah b. Rayyah al-

97 Or, in other texts, “enemy of God” (Ibn T2’us., Kitab al-lubaf ff
gatla al-tufif. 81, al-Maglisi., Bibar al-anwar, vol. XLV, bb. 46, n. 5: 300).

% In al-Irbili, “You lie! You took pleasure in the killing of al-
Husayn” (al-Itbilt., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 11, Part Three:
57).

9 al-Hawarizmi., Magtal al-Husayn, Part Two, bb. Fi bayan ‘uqiba qatil
al-Husayn, n. 52: 117-118, Ibn Shahrashab., Managib al Abi Talib, vol. 1V,
Part Four, bb. F7 imama Abi ‘Abd Allah al-Husayn: 59, Ibn al-GawzL.,
Bustan al-waGgin wa-riyad al-sami‘in, bb. 415: 262, Ibn T2°us., Kitab al-lubif ff
gatld al-tufif. 80-81, Ibn Nama al-Hilll., Mutir al-abzan wa munir subul al-
ashgan: 80, al-Bahrani., Madinat al-ma‘agiz fi nmu‘dizat al-a’imma al-athar, vol.
IV, Part Four, bb. 3, n. 158/1105: 86, n. 168/1115: 101-102, al-Maglist.,
Bipar al-anwar, vol. XLV, bb. 46, n. 5: 300, al-Isfahani., Awalim al-ubsim wa-
F-ma‘arif al-abwal min al-gyat wa-l-apbar wa-l-aqwal, vol. XV1I, ch. 22, bb. 4, n.
1: 625.
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Qadi'® asked what had blinded him and he answered: I was
present at Karbala’ but I did not fight. I went to sleep and I
saw a formidable person, who said to me: Answer the Messen-
ger of God! I replied: I am not able. So he dragged me to the
Messenger of God, whom I found sad and holding a lance in
his hand. Spread out in front of him was a leather mat and
standing in front of him was an angel holding a sword of fire.
He struck the necks of the people, and fire fell among them
and burnt them; then they were brought to life and he killed
them again. Then I said: Peace be upon you, Messenger of
God! By God, I neither struck with a sword, nor thrust with a
lance, nor shot an arrow! The Prophet said: Did you not in-
crease the multitude? He greeted me with peace and took
blood from a basin and smeared me with it. My eyes burned,
and when I awoke, I was blind.”10!

In the landscape of Islamic eschatology, with its range of pre-
scribed punishments, the drinking of pitch or loss of sight pales in
comparison to the chastisements of the Fire, from which, says the
Qur’an of those condemned there, «zhey will not come forth».1%2 These
appalling penalties include festering water (Q. 14:16), garments of
tire, boiling fluids and iron hooks (Q. 22:19, 21), fetters and chains
around the neck, raging fire and choking food (Q. 73:12-13). In the
Qur’an, these punishments are threatened specifically against unbe-

190 The name of Qurra b. A‘yan is not diffused throughout the Shi‘T
texts, but is found specifically in this story of burning eyes going blind. It
may be a small play on words with the Qut’anic phrase to ‘gladden’ or
‘console’ or ‘cool’ ‘the eye’ (cf. Q. 19:26, Q. 20:40, Q. 28:9, 13). The man
whom Ibn Shahrashub calls ‘Abd Allah b. Rayyah al-Qadi is variously
named Ibn Riyah by Ibn T2’us and Ibn Nama, as al-Hurr b. Riyah al-Qadt
by al-Bahrani, as al-Hadda’> b. Rabah al-Qadi by Ibn al-Gawzi, as ‘Abd
Allah b. Rabah al-Qadi by al-Maglisi and as Ibn Rimah by al-Hawarizmi.

101 Tbn Shahrashub., Managib al Abi Talib, vol. IV, Part Four, bb. F7
imama Abi ‘Abd Allah al-Husayn: 58, al-Bahrani., Madinat al-ma‘agiz fi
mugizat al-a’imma al-athar, vol. IV, Part Four, bb. 3, n. 154/1101: 83 (in
much reduced form), al-Maglisi., Bipar al-amwar, vol. XLV, bb. 46, n. 3:
302-303.

102.QQ. 5:37.
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lievers, further defined as those who reject God’s revelation and
His messengers, as distinct from the killers of al-Husayn and those
associated with them (who are, in Gibtil’s constant refrain, mem-
bers of Muhammad’s own community). Whoever the dreamer
turns out to be — ironmonger or merchant, blocker of water, non-
combatant soldier, transporter of heads or killer of a companion —
his punishment seems to fall into an entirely different category, not
delayed until the Afterlife but already begun. A third physical chas-
tisement concerns the blackening of the face,!% in a tale told by Ibn
Babawayh:

On the authority of al-Qasim b. al-Asbag b. Nubata who said:
There came to us a man from the Bant Darim, who was
among those who had witnessed the killing of al-Husayn. Even
though he was a handsome man and was very white, he had a
very black face. I said to him: I barely recognise you because of
the change of your colour! He answered: “I killed a man from
among the companions of al-Husayn, the white mark of pros-
tration perceptible between his eyes, and I brought his head.
Al-Qasim said: I saw him on a horse of his, exuberant; he had
affixed the head to its breast but it was hitting against its knee.
He continued: I said to my father that if he had lifted the head
a little, one would not have seen what the horse was doing to
it. He replied to me: My son, what is being done to him!%* is
worse: for he told me: I have not slept at night since I killed
him, but that he comes to me in my dream, seizing me by my

103 Tt is of note, in the context of the blackening of the face, that
Lamoreaux records that the caliph al-Mahdi (d. 169/785) had a dream in
which his face turned black, only to be told by Ibrahim b. ‘Abd Allah al-
Kirmani (c. late 27d/8% century), a famous dabbler in the meaning of
dreams, that it meant the birth of a daughter LAMOREAUX J.C., The
Early Muslim Tradition of Dream Interpretation, State University of New York
Press, Albany 2002: 25).

104 While Ibn Babawayh’s text reads ma yusna‘n bi, al-Maglisi’s reads
ma yusna‘u bi-hi; the latter seems to make more sense. In his Awdlim, al-
Isfahani follows al-Maglisi. Cf. al-Maglisi., Bipar al-anwar, vol. XLV, bb. 40,
n. 8: 308, al-Isfahani., Awidlin al-uliim wa-l-ma‘arif al-abwal min al-ayat wa-I-
abbar wa-l-aqwal, vol. IV, bb. 4, n. 5: 627.
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shoulder and leading me, saying: Hurry! Then he dashes along
with me to Hell and flings me down and I scream.”!%> The nar-
rator went on: A female neighbour!® of his heard this and
said: “His screams stop us from sleeping at night!” He said: I
went in the company of some of the youth of the city; we
came to his wife and asked her. She said: “He revealed himself
openly and told you the truth.”107

Purportedly transmitting from Abu al-Farag al-Istahant’s a/-Magatil,
al-Maglisi repeats this story of a very handsome and pale man of
the Bana Aban b. Darim, adding that the companion he killed was
al-‘Abbas b. ‘Al1.198 Al-Bahrani also tells of a man who is interro-
gated about his white head, which contrasts starkly with his black
body and face. The man turns out to have been part of Ibn Ziyad’s
army and one of those who helped to transport the heads of the
companions of al-Husayn; he is punished not only with this physi-
cal deformity, but also, “I see in my dream that the head speaks to
me all night and flings me in the Fire.”!® For his part, al-Tasi
moves the reader away from the field of Karbala’ and introduces

105 Al-Maglist substitutes ‘I scream’ with ‘until I awake in the morn-

ing’.

106 While Ibn Babawayh’s text, like those of Ibn Shahrashab and al-
Bahrani, reads ‘female neighbout’ (d4ra), al-Maglisi transmits it as ‘servant
gitl’ (dariyya). Subsequently, Ibn Babawayh’s transmission then reads in
error ‘he said’ instead of ‘she said’.

107 Ibn Babawayh., Tawab al-a‘mal wa i‘gab al-a‘mal 219, Ibn
Shahrashub., Mandgib al Abi Talib, vol. IV, bb. F7 imdmat Abi Abd Allah
al-Husayn, fas! fi ayati-hi ba‘da wafati-bi: 58, al-Bahrani., Madinat al-ma‘agiz fi
mngizat al-a’imma al-athar, vol. IV, Part Four, bb. 3, n. 153/1100: 83, al-
Maglist., Bibar al-anwar, vol. XLV, bb. 46, n. 8: 308, al-Isfahani., “Awdalin al-
ulsim wa-l-ma‘arif al-abwal min al-gyat wa-l-abbar wa-l-aqwal, vol. XVII, ch. 22,
bb. 4, n. 5: 627.

108 al-Maglist., Bépdr al-anwar, vol. XLV, bb. 46, n. 5: 306. The editor
refers the reader to Magatil al-talibiyyin: 86, as well as to Ibn Shahrashab.,
Managib al Abi Talib, vol. IV, bb. Fi imamat Abi ‘Abd Allah al-Husayn, fasl fi
ayati-hi ba‘da wafati-hi: 58).

19 al-Bahrani., Madinat al-ma‘agiz fi mu‘gizat al-a’imma al-athar, vol. IV,
Part Four, bb. 3, n. 182/1129: 120.
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into the narrative a fresh element, the story of ‘Ubayd Allah b.
Yahya b. Haqan who becomes secretary to Haran al-Mu‘arri, one
of the Sultan’s commanders. Of his master, Ibn Haqan says:

His whole body was intensely white, as were his hands and his
feet, but his face was intensely black, as if it were pitch, and on
account of that it would burst with stinking pus. The narrator
said: When we were on intimate terms, I asked him about the
blackness of his face, but he refused to inform me. Then he
fell ill with a sickness that would kill him. I sat down and asked
him, and I noticed that he would have preferred to keep the
matter secret. So, I guaranteed the secrecy, and he told me,
saying: “Al-Mutawakkil sent al-Digaz'!? and I to excavate the
grave of al-Husayn and to channel water through it. When I
had decided to depart and make the journey to the region, I
saw the Messenger of God in a dream, and he said: Do not
depart with al-Digaz, and do not do what you have been or-
dered to the grave of al-Husayn. In the morning they came to

110 Tbrahim al-Digaz receives substantial commentary in the texts as
one who interfered with the grave of al-Husayn, although the motif of a
dream does not always occur as part of the narrative. Cf. for e.g. al-
Hasibi., a/-Hiddaya al-Kubra, bb. 13: 323, al-Tusl., al-Amal fi-/-badit, maglis 11,
n. 100-653: 326, nn. 100-654, 102—655: 327, Ibn Shahrashab., Mandgib al
Abi Talib, vol. IV, bb. Fi imamat Abi ‘Abd Allah al-Husayn, fasl fi dyati-hi
ba‘da wafati-hi: 64—065, al-Musawl., Tasliyat al-magalis wa zinat al-magalis, vol.
11, Part Three, maglis 9: 475-477, al-Hilli al-‘Allama., Itbat al-hudat bi-l-nusis
wa-l-mu gizat, vol. 1, Part One, bb. 8, n. 225: 362, vol. IV, Part Four, bb.
15, nn. 13-14: 40-41, al-Maglisi., Bipar al-amwar, vol. XLV, bb. 50, nn. 2—4:
394-396, al-Gaza’ifl., Riyad al-abrar f manaqib al-a’imma al-athar, vol. 1, Part
One: 304-305, al-Isfahani., “Awalin al-uliim wa-l-ma‘arif al-ahpwal min al-ayat
wa-l-apbar wa-l-agwal, vol. XVII, ch. 27, bb. 3, nn. 1-3: 724-726. As a con-
trast to al-Digaz’s behaviour, al-Maglisi transmits on the authority of
Gafar al-Sadiq: “Whoever, in the middle of Ramadan, visits Imam al-
Husayn and, after the night prayer (al-%ha’) prays ten rak‘at at his grave,
saying in each rak‘a, after al-hamd, sirat al-tawhid ten times, will not die
before he sees in his dream a number of angels bringing him the good
tidings of the Garden and a number of angels safeguarding him from the
Fire” (al-Maglisi., Zad al-ma‘ad, bb. 3: 121).
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impel me to make the journey; so I journeyed with them until
Karbala’ and did what al-Mutawakkil had ordered. I saw the
Prophet in a dream and he said: Did 1 not order you not to
depart with them and not to do their work? But you did not
assent, and you have done what they have done! Then he beat
me and spat in my face, and my face became black as you see
and my body to its first state!” 11!

Finally, there are other punishments dreamt of besides physical
ones, and a handful of transmitters introduce a story that has its
beginnings in Mecca:

Al-Sha‘bi said: I saw a man clinging to the curtain of the £a%a
and saying: “O God, forgive me, though I do not think You
willl” T asked him about his sin, and he said: “I was among
those commissioned with the head of al-Husayn; with me were
fifty men. I saw a white cloud of light, which descended from
heaven to the tent; in it was enclosed a great gathering, among
them Adam, Nah, Ibrahim, Miisa and ‘Isa. Then another one
descended; in it was the Prophet, Gabr2’1l, Mika’1l and the an-
gel of death.!? The Prophet was weeping and the gathering
wept with him. The angel of death approached and took in
death forty-nine, and then pounced on me; I leapt to my feet

WU al-Tust., al-Amali fi-I-hadit, maglis 11, n. 101-654: 327, al-Maglisi.,
Bibar al-anwar, vol. XLV, bb. 50, n. 3: 395.

112 Although the angel of death is mentioned once, without being
named, in the Qurlan («Say: The angel of death, who hath charge concerning yon,
will gather you, and afterward unto your Lord ye will be returneds, Q. 32:11) some
scholars, as noted by Nast, see reference to a number of angels associated
with death in Q. 79 (NASR S.E., (ed.), The Study Quran, 2015: 1469).
Nonetheless, the angel of death, populatly identified with ‘Izra’ll and who
is one of the chief angels, is important enough, as noted by Burge, to be
given one of the longest chapters in al-Suyutl’s a-Habd’ik fi apbar al-
mald’ik, comprising sixty-five apadit  BURGE S.R., Angels in Islam, 2012:
137). Cf. also MACDONALD ] “The Angel of Death in Late Islamic
Tradition” in Islamic Studies 3/4 (1964): 485-519, WENSINCK A].,
“Izr2’1l” in E. van Donzel et al., (eds.), The Encyclopaedia of Isian, 1997:
292-293.
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and said: Messenger of God, clemency! Clemency! Because, by
God, I neither complied with nor consented to his killing. He
said: Alas for you, for you looked upon what was happening! I
replied: Yes. He said: Angel of death, desist from taking his
soul in death, because certainly, he will die one day. He let me
be, and I left for this place, repenting over what I had
done.”113

As part of this lengthy jpadit, al-Maglisi transmits, on the authority
of Sa‘ld b. Musayyib, another version of a recurring narrative, de-
scribing an incident while he was fulfilling the /agg, that occurs as
he is performing his fawaf around the Ka‘ba. He sees as man

whose hands had been cut off and whose face was like a piece
of dark night. He was clinging to the curtain of the £z%a and
saying: “O God, Lord of this Sacred House, forgive me,
though, because of the greatness of my offense, I do not sup-
pose You will do so, even if the inhabitants of Your heavens
and Your earth and all You have created made intercession for
me!” Sa‘id b. Musayyib said: I was distracted, as were the peo-
ple performing zawaf, until finally the people surrounded him;
we gathered around him and said: “Alas for you! Even if you
were Iblis, it would not be seemly for you to despair of God’s
mercy!!* Who are you? What is your sin?”

The man recounts that he was a camel driver for al-Husayn and
had accompanied him to Karbal2’. During the journey, he notices
and covets al-Husayn’s shining belt. After the Imam’s death, he

113 al-Hawarizmi., Magtal al-Husayn, Part Two, bb. F7 bayin ‘uqiba
gatil al-Husayn, n. 12: 99-100, al-Maglist., Bihar al-anwar, vol. XLV, bb. 46,
n. 3: 303.

114 Alternatively, some scholars suggest that the very name Iblis, alt-
hough of disputed etymology, derives from the Arabic root b-~s5 (in the
fourth form), the connotation being that Satan has nothing to expect —
ublisa — from God. Balas refers to a person of desperate character or in
despair because of grief or fear, while ablasa means to be overcome with
grief, to be desperate, to be struck with despair. Cf. PENRICE ]., A Dic-
tionary and Glossary of the Kor-an, Asian Educational Services, New Delhi
1995: 19, LANE E.W., An Arabic-English Lexicon, vol. 1, 1968: 248.
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hides until nightfall and then emerges, puzzled by the strange light
emanating from the battlefield. Remembering the belt he so de-
sires, he sets out to find al-Husayn’s body and when he does so,
mutilates it, cutting off the hands in a vain attempt to retrieve the
desired object, until he is interrupted by a loud quake:

Suddenly, the earth shook and the sky trembled with great
force, with weeping and shouting and a voice saying: Alas, my
son! Alas, killed one, alas, my slaughtered one, alas Husayn,
alas, one distant from home! My son, they killed you, for they
did not know you, and they forbade you a drink of water!
When I saw this, I was stupefied and threw myself down
among the slain, and suddenly there were three persons and a
woman and creatures standing around them; the earth was
filled with the figures of people and the wings of angels.

An extensive narrative follows in the form of a lament shared be-
tween al-Husayn, Muhammad and Fatima. In the course of the
elegy, Muhammad asks who it was cut off his grandson’s hands,
and al-Husayn draws attention to the actions of his faithless camel
driver, now hiding among the dead:

When Muhammad heard the words of al-Husayn, he wept bit-
terly; then he came to me, among the dead bodies, and stood
before me. He said: “What is between you and I, camel driver?
You cut off the hands long kissed by Gabra’il and all the an-
gels of God and by which the people of the heavens and the
earths were blessed! Was it not enough for you what the curs-
ed did to him in ighominy and degradation?”

The camel driver than receives his punishment:

“God blacken your face, camel driver, in this wotld and the
Hereafter! God cut off your hands and your feet, putting you
among the group which shed our blood and ventured against
God!”!"> His prayer was not finished when my hands became

115 Cf. al-Hasibi., a/-Hidaya al-Kubra, bb. 5: 209, al-Bahrani., Madinat
al-ma‘agiz fi mu'gizat al-a’imma al-athar, vol. 111, Part Three, n. 743: 83, al-
Gaza’ifi., Riyad al-abrar fi manaqib al-a’imma al-athar, vol. 1, Part One: 281,



VOICES IN THE NIGHT 189

paralyzed and I perceived in my face as if it were clothed in a
piece of dark night. I remained in this state, so I came to this
House to seek intercession, but I know that He will never for-
give me.!16

Some last sundry dreams remain; in a lengthy hadit, and which fuses
in one narrative a selection of features underscored in other trans-
missions, al-Hawarizmi and al-Maglisi transmit the story of a se-
verely crippled man (without hands, legs or eyes) who prays to be
saved from the Fire. He admits to having been among those who
killed al-Husayn; after the death of the Imam, the man catches
sight of his trousers and waistband. In a failed attempt to remove
the waistband, he badly mutilates the body of al-Husayn and,
frichtened by a sudden quake, is made to fall asleep by God there
among the dead. The narrative continues:

I saw as if Muhammad was approaching, and with him ‘Alf and
Fatima. They took hold of the head of al-Husayn and Fatima
kissed it. Then she said: “My son, they killed you! God kill
them, who have done this to you!” He replied: “Shimr killed
me and this one sleeping” — he motioned towards me — “cut

1>

off my hands!” Fatima said to me: “God cut your hands and
feet, blind your sight and make you enter the Fire!” I awoke,
and I can see nothing! My hands and my feet have dropped
from me, and now nothing remains of her prayer!!” but the

Firel118

al-Isfahani., Awidlim al-uliim wa-l-ma‘arif al-abwal min al-gyat wa-l-abbar wa-I-
aqwal, vol. XVII, ch. 22, bb. 4, n. 8: 631.

116 al-Maglisi., Bipar al-anwar, vol. XLV, bb. 46, n. 14: 316-319.

17 This prayer forms part of a genre which might be termed Fati-
ma’s ‘negative intercession’, in which her pleas for justice before God on
behalf of her son include a request that his killers be punished. Cf. CLO-
HESSY C., Fatima, Dangbter of Mubammad, 2018: 200-202.

18 al-Hawatizmi., Magtal al-Husayn, Part Two, bb. F7 bayin ‘uqiba
gatil al-Husayn, n. 48: 115, al-Maglis., Bipar al-amwar, vol. XLV, bb. 46, n.
13: 310-313.
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As part of this lengthy jadit, in which the deceased al-Husayn
points out his killer, al-Maglisi transmits another narrative, hardly
identifiable but containing well-known elements. It concerns a
Kuafan blacksmith in Ibn Ziyad’s army, who pitches his tent on
banks of the al-‘Alqami and makes a variety of implements for the
soldiers. He is still there when al-Husayn is killed, and returns
home a rich man. Lying on his bed one night he sees a vision, as if
the Resurrection had happened, with people surging chaotically
over the earth. The narrator describes the intense thirst, a common
element in ShiT eschatology, with people’s tongues hanging out
and he himself barely able to hear or to see from the heat of the
sun; so thirsty that he describes how his brain appears to be boiling
and how, given the choice, he would drink his own blood for relief.
Suddenly, he catches sight of a bearded horseman, whose light en-
compasses the plain and in whose image the universe takes delight.
The rider is surrounded by a crowd of thousands, every prophet

and all the virtuous, the martyrs and the devout. The rider passes
by like a wind or the movement of a celestial sphere. An hour pass-
es and the narrator now sees, on a noble charger, a terrifying
horseman with a face like the full moon, who, without warning,
stands on his mount and signals to his companions. The narrator
hears him say ‘seize him’ and one of them seizes hold of his upper
arm as though by pincer just out of the fire, so forcibly that he feels
as if his right shoulder has been torn off, and he begs him to de-
crease the pressure; instead, it is increased. The narrator asks the
one who has seized hold of him who has given him the authority to
do so:

I said to him: Who are you? He replied: “One of the angels of
the Compeller.”!?” So I said: And who is that one? He replied:
““Ali the Valiant.”120 T said: And the one before him? He an-
swered: “Muhammad the Chosen.” I said: And around him?
He replied: “The prophets and the virtuous, the martyrs, the
devout and the believers.” Then I said: What I have done that

119 One of the names of God (a/-Gabbar); cf. Q. 59:23.
120 'The Arabic al-karrar, an honorific nickname given to ‘Alf at the
Battle of Haybar, reflecting the valiant manner in which he fought.



VOICES IN THE NIGHT

he invested you with authority over me? He answered: “«Unto
Him the whole matter will be returnedy;'?! your situation is the same
situation as these.” I looked closely, and there was ‘Umar b.
Sa‘d, commander of the army and a people I did not know.
There was a chain of iron around his neck and fire coming
from his eyes and ears, and I was certain of perishing. The re-
mainder of the people among them were shackled; some of
them were fettered and some of them were being pulled down
by their upper arm, like me. While we were walking, there was
the Messenger of God whom the angel had described, sitting
on a high chair — shining brightly, from peatls I think, and two
men with radiant white hair on his right. I asked the angel
about them, and he said: Nuh and Ibrahim. Then the Messen-
ger of God was saying: “What have you done, ‘Ali?” He re-
plied: “I have not missed one of the killers of al-Husayn, but
have brought them!” I praised God Most High that I was not
one of them, and my reason returned to me. Suddenly the
Messenger of God was saying: “Bring them,” and they brought
them to him; he began questioning them and weeping, and
everyone on the plain wept for his tears, because he was saying
to (each) man: “What did you do at Taff, Karbala’ to my son
al-Husayn?” And he would answer: Messenger of God, I
guarded the water from him, or another would say: I killed
him, or another, I trampled his chest with my horse. Among
them was one who was saying: I beat his ailing son. The Mes-
senger of God cried out: “Alas, my son! Alas, the small num-
ber of helpers! Alas, Husayn! Alas, ‘Alll This is what befell you
after me, people of my house! Look, my father Adam, look my
brother Nuh, how they have seized me from behind in my de-

[k

scendants

121Q. 11:123.

191

At this point in the vision, amidst much weeping and all those on
the plain rendered speechless, a man who was a carpenter is
brought forward; he claims to have done nothing more than repair
a tent pole, but is nonetheless condemned to the Fire for having
added to the numbers against al-Husayn. As he is condemned to
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the Fire, the narrator realizes that he himself will receive no im-
munity for not having taken part in the actually killing of al-
Husayn. He is brought before Muhammad and condemned to the
Fire, but wakes from his dream before being dragged there, telling
his dream to everyone around him.12?

A similar transmission has as its context a group of believers
at the shrine of ‘All b. Musa al-Rida’;!? on the day of ‘Ashuara, a
man from among them began to recite the killing of al-Husayn,
quoting from al-Bagqir,'>* who said: “The one whose eyes shed tears
over the affliction of al-Husayn, even if they are the size of a gnat’s
wing, God will forgive him his sins, even if they should be like the
foam of the ocean.” In the gathering was one man described as
‘foolishly ignorant’, who was persistently obstinate in refuting al-
Bagqir’s words. That night this man was sleeping and he saw in his
dream:

...as if the resurrection had taken place; the people were gath-
ered on a level plateau, «wherein thou seest neither curve nor rugged-
ness». 12> The balances were set up, the Bridge!?¢ extended, the
reckoning started, the books were opened, the fires were kin-
dled and the Gardens adorned. The heat became unbearable
for him, so that he became intensely thirsty, and he kept look-
ing for water but did not find it. He turned left and right, and
he was at a pool, great in height and in width. He continued: I
said to myself: this is a/-Kawfar, and indeed, in it was water,
colder than ice, sweeter than sweet. At the Pool were two men

122 al-Maglisi., Bihar al-anwar, vol. XLV, bb. 46, n. 14: 319-321. Cf. al-
Istahani., Awdlim al-uliim wa-l-ma‘arif al-abwail min al-ayit wa-l-apbar wa-I-
aqwal, vol. XVII, ch. 22, bb. 4, n. 9: 633.

125 The eighth Imam, Abu al-Hasan ‘All b. Muasa al-Rida (d.
202/818).

124 The fifth Imam, Aba Ga‘far Muhammad b. ‘Alf al-Baqjir (d. be-
tween 113/732 and 124/743).

125 Cf. Q. 20:107.

126 'The bridge (a/-siraf) denotes the bridge that traverses Hell. This
concept abounds in the Shi7 and Sunni books of abadit. Cf. MONNOT
G., “Sirat” in H.R. Gibb et al., (eds.), The Encyclopaedia of Isiam, 1997, vol.
IX: 670-671.
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and a woman, whose lights shone on the created beings, while
their own clothing was black, and they were weeping and sor-
rowful. I said: Who are they? I was told: “This is Muhammad
the Chosen One, and this is Imam ‘Al the Approved One and
this is the Pure One, Fatima the Radiant.” I said: Why do I see
them dressed in black, weeping and sorrowful. I was told: “Is
this not the day of ‘Ashira, that day of the killing of al-
Husayn? They are sorrowful for that reason.” He said: I ap-
proached the Mistress of the women, Fatima, and I said to her:
Daughter of the Messenger of God, I am thirsty! She looked
askance at me and said to me: “You ate the one who disa-
vowed the benefit of weeping over the affliction of my son al-
Husayn, the lifeblood of my heart and consolation of my eye,
the martyr, killed unjustly and in enmity, may God curse his
killers, his oppressors and those who prevented him drinking
water.” The man said: I awoke from my dream terrified and
appalled and asked forgiveness from God.!?”

Moving away from apocalyptic dreams and the threat of punish-
ment, Ibn Nama recalls the dream of a Christian Byzantine official;
in doing so, he not only boosts the widespread indictment of
Yazid, but also adds a polemical constituent, something which be-
came ubiquitous in early Christian-Muslim disputatious works, fre-
quently involving the adherent of one religious group forsaking his
own creed and enlisting with the other. The text, coming from ‘All
b. al-Husayn, details a Byzantine noble and messenger of the king
of the Byzantines!?® present at one of Yazid’s customary drinking

127 al-Maglisi., Bihar al-amwar, vol. XLIV, bb. 34, n. 38: 294-296. Both
al-Gaz2’ir and al-Tsfahani carry this Jadit after al-Maglisi, but in the form
in which al-Maglisi transmits it, it is untraceable in any eatlier source. Cf.
al-Isfahani., Awidlim al-ulim wa-l-ma‘arif al-abwal min al-gyat wa-l-abbar wa-I-
agwal, vol. XVII, ch. 20, bb. 2, n. 9: 535, al-Gaz@ird., Riyad al-abrar f
manaqib al-a’imma al-athar, vol. 1, Part One: 191.

128 Almost certainly, the reference here (al-rim) is to the Byzantine
king; the Byzantines, however, mostly Greek-speaking Christians, would
not have referred to themselves as such, a much later term, but would
have called themselves ‘Romans’, since they understood Byzantium as an
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parties in front of the head of al-Husayn. “King of the Arabs,” he
says, “whose head is this?” Yazid replies: “What is it to you, whose
head this is?” and the Byzantine justifies himself: “When I go back
to our king, he will ask me about everything that I have seen; I
would like to inform him of the story of this head and its owner so
that he can share with you in joy and delight!” When Yazid identi-
fies the head, the Byzantine asks who the mother of the victim is
and is told that she is Fatima, daughter of the Messenger of God.
The Byzantine reacts vehemently:

Shame on you and your religion! I have a better religion than
yours! My father is of the descendants of Dawud — between
me and him there are numerous forefathers, and the Christians
extol me and take up the dust of my feet as a blessing by
means of my father and of the descendants of Dawud! But you
have killed the son of the daughter of the Messenger of God,
and there is only one generation between him and your Proph-
et!

The messenger then asks Yazid whether he has heard about the
‘Church of the Hoof’, and recounts the tale of a city, measuring
eighty by eighty leagues'® in the middle of an otherwise deserted
ocean between Oman and China: “There is no city greater than it
on the face of the earth,” he tells Yazid, this city dominated and
ruled over by Christians, its exports including camphor, precious
stones, and trees of aloe and ambergris. The Byzantine now turns
his attention to the crux of his story:

In that city there are many churches, but the greatest of them
is the Church of the Hoof, and in its sanctuary is suspended a
receptacle of gold containing a hoof. They say that this is the
hoof of the donkey which ‘Isa used to ride, and they have

extension of the Roman Empire. The Byzantines practiced Roman law
and culture, but with a conspicuous Greek flavour.

129° A farsah, according to Lane’s entry on this Arabicized Persian
word, remains indefinable; somewhere between ten and twelve thousand
cubits, or roughly three to six miles. Cf. LANE E.W., An Arabic-English
Lexicon, vol. VI, 1968: 2369.
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adorned the receptacle with gold and silk brocade. Every year
the erudite among the Christians go to it, walk around it, kiss it
and lift their needs to God Most High. This is their regard and
their assiduity for a donkey’s hoof, alleging that is the hoof of
the donkey on which their Prophet ‘Isa used to ride! But you
have killed the son of the daughter of your Prophet! God Most
High will bless neither you nor your religion!

Yazid is outraged and orders the execution of the messenger “lest
he compromise me in his city!” It is at this juncture that the Byzan-
tine reveals his dream:

Know that last night I saw your Prophet in a dream and he
said to me: “Christian, you are of the Inhabitants of the Gar-
den!” I was astonished at his words! I bear witness that there is
no god but God and that Muhammad is the Messenger of
God! Then he jumped up and ran to the head of al-Husayn
and pressed it against his breast, and began to kiss it and weep
until he was killed.!3

This narrative is transmitted by al-Maglisi, but in a very altered
form;®3! it is not a Byzantine Christian but rather the head of the
Jewish community who approaches Yazid, asks the identity of the
head, enumerates the generations between himself and Dawud and
then converts to Islam and is killed. Al-Maglisi then relates the sto-
ry a third time,'® again with substantially different details. Upon
seeing the head, the Christian, now a merchant, tells Yazid that he
had visited Muhammad during his lifetime with gifts of musk and
ambergris. He had visited him in the house of Umm Salama, and
there has seen the boy al-Husayn, and had listened to Muhammad

130 Tbn Nama al-Hilli., Mutir al-abzan wa nmunir subul al-ashgin: 103—
104, al-Masawi., Tasliyat al-mugalis wa zinat al-magalis, vol. 11: 398, al-Maglisi,
Bipar al-anwar, vol. XLV, bb. 39, n. 1: 142143, al-Isfahani., “Awalim al-
ultim wa-l-ma‘arif al-ahwal min al-gyat wa-l-abpbar wa-l-aqwal, vol. XVII, ch. 16,
bb. 4: 442-443, al-Gaz2’itL., Riyad al-abrar fi managib al-a’imma al-athar, vol.
I: Part One: 249.

131 al-Maglisi, Bibar al-anwar, vol. XLV, bb. 39, n. 31: 187.

132 Op. cit., n. 36: 189—191.
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cursing those who would kill him. The merchant converts to Islam
in front of Muhammad (rather than in front of al-Husayn’s head)
but keeps his conversion a secret when he returns to Rome, (the
secret conversion of Christians another prevalent theme in eatly
Islamic polemical texts). There is no mention of a dream or of the
predictions usually associated with Gibril in the house of Umm
Salama.

The dreams of three disparate women, each in her own way
linked, even tenuously, with the tragedy of al-Husayn, bring this
miscellany of visions to an end. The texts narrate that al-Husayn’s
daughter Sukayna, imprisoned in Damascus with the other surviv-
ing women and children from Karbala’, dreams a numinous dream
of five noble mounts of light, an elder on each of them, with angels
encircling them and a servant walking with them. Ibn Nama relates
the padit length:

The mounts passed by, and the servant approached me, drew
near to me and said: “Sukaynal Your grandfather greets you
with peace.” I replied: And peace upon the Messenger of God;
but messenger, who are you? He answered: “One of the serv-
ants of the Garden.” Then I said: Who are those elders who
passed by on the noble mounts? He replied: “The first is
Adam, God’s choicest, the second is Ibrahim, the friend of
God,!? the third is Musa, the one who spoke with God,!** the
fourth is ‘Isa, the spirit of God.”13 1 asked: Who is this,
clutching at his beard, who falls and then rises again® He re-
plied: “Your grandfather, the Messenger of God.” So, I asked:
Where are they bound? He replied: “To your father al-
Husayn.” T approached, running in pursuit of him, to inform
him what the tyrants after him had done to us, and while I was
doing so, five camel litters of light drew near, with a woman in
each camel litter. I said: Who are these women who have
drawn near? He answered: “The first is Haww2’, mother of
humankind, the second is Asiya, daughter of Muzahim, the

133 Title for Ibrahim derived from Q. 4:125 (palil Allah).
134 Title given to Masa (kalim Allah).
135 QQ. 4:121.
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third is Matyam, daughter of ‘Imran and the fourth is Hadiga,
daughter of Huwaylid.”!3¢ I asked: Who is the fifth, the one
placing her hand on her head, who falls and then rises again?
He answered: “Your grandmother Fatima, daughter of
Muhammad, mother of your father.” I said: By God, I will cet-
tainly inform her of what has been done to us. I caught up
with her and stood in front of her, weeping, and saying: Be-
loved mother, by God, they have denied our rights! Beloved
mother, by God, they have eliminated our unity! Beloved
mother, by God, they have regarded our women as fair gamel!
Beloved mother, by God they have killed our father al-Husayn!
She said to me: “Sukayna, your cry is enough! My heart has
been set on fire and has been broken! This is the shitt of your
father al-Husayn, which I have with me and which will not be
separated from me until I meet God with it.”137 Then I awoke

136 The band of heavenly visitors on camel litters is noteworthy; alt-
hough unnamed in the Qur’anic text (with the exception of Maryam),
some of them are intimately connected with personalities found there.
Sara is the wife of Ibrahim who, insists Q. 2:135, was neither Jew nor
Christian, but an upright man (banif). Asiya, the daughter of Muzahim and
wife of Pharaoh, in contrast with the unfaithful wives of the prophets
Nuh and Lat, is offered as a model of faith (Q. 66:11). Hadiga is the wife
of Muhammad. These women play an intimate role in other events closely
associated with the People of the House. They serve as heavenly midwives
for Hadiga as she gives birth to Fatima (missing from Sukayna’s dream,
but present in the texts of the heavenly midwives, are Kultam, sister of
Mausa, and Safra’, daughter of Shu‘ayb, the messenger to the people of
Midian named in Q. 7:85, Q. 11:84, Q. 26:177 and Q. 29:36). Their names
also appear in random order, together with that of Fatima, as the mis-
tresses of the women of the world. In later accounts of this story in Bipar
al-anwar, the names change. Cf. CLOHESSY C., Fatima, Danghter of Mu-
hammad, 2018: 62—70, 104-100.

137 The theme of al-Husayn’s blood-stained shirt held before God by
Fatima is found in a number of abadit, in a moment that marks the pinna-
cle of her grief: “She will take the shirt of al-Husayn b. ‘Ali, stained with
his blood, in her hand and she will say: Lord, this is the shirt of my son.
You know what was done to him.” Cf. for e.g. al-Mufid., a/-Amali, n. 6:
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and wanted to conceal that dream; but I told it to my family
and it spread among the people.!3

Ibn T2’Gs!® relates the same dream in a much-shortened version,
while al-Maglisi relays an account in which Sukayna repeats to
Yazid, the man who has imprisoned her, the vision she has seen:

Sukayna bt. al-Husayn said: “Yazid, I saw a vision last night: if
you would hear it from me, I will tell it to you.” Yazid replied:
“Let me have what you saw!” So she said: “While I was unable
to sleep and had grown fatigued from weeping, after I had
made salat and called upon God with pleas, when my eyes were
going to sleep, I saw the doors of heaven opened and I was in
a light, spreading from heaven to earth; then I was with servant
gitls from among the servant girls of the Garden; then I was in
a green garden, in which there was a castle. Then I was with
five elders, who entered that castle, accompanied by a servant.
I said: Servant, inform me, whose is this castle? He replied:
This is your father al-Husayn’s, given him by God Most High,
a reward for his patience. I said: And who are these elders? He
answered: The first is Adam, the father of humankind, the sec-
ond in Nuh, prophet of God,'* the third is Ibrahim, the friend
of the Merciful, the fourth is Musa, the one who spoke with
God. I said to him: Who is the fifth, who I see clutching at his
beard, weeping sorrowfully among them? He said to me:
Sukayna, do you not know him? I replied: No, and he said:
This is your great-grandfather, the Messenger of God. Then 1

130, Ibn al-Hadid., Sharh nahg al-balaga, vol. 111: 226, al-Maglisi., Bipar al-
anwar, vol. XLIII, bb. 8, n. 11: 224.

138 Tbn Nama al-Hillt., Mautir al-abzan wa munir subul al-ashgan: 105, al-
Maglist, Bibar al-amwar, vol. XLV, bb. 39 n. 36: 194-196, n. 1: 140141, al-
Istahani., Awdlim al-uliim wa-l-ma‘arif al-abwal min al-ayat wa-l-apbar wa-I-
aqwal, vol. XVII, ch. 16, bb. 4: 440, al-Gaza’ifi., Riyad al-abrar fi manaqib al-
a’imma al-athar, vol. I, Part One: 248.

139 Tbn T2’us., Kitab al-lubif fi qutla al-tufife 109-110, al-Isfahani.,
Awalim al-ulsim wa-l-ma‘arif al-abwal min al-gyat wa-l-apbar wa-l-aqwal, vol.
XVII, ch. 16, bb. 4, n. 19: 441.

140 Tn the first version, Nah is replaced by ‘Isa.
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said to him: Where do they want to go? He answered: To your
father, al-Husayn. I said: By God, I must meet my great-
grandfather and inform him of what has befallen us! He went
ahead of me, but I did not meet him, and while I was ponder-
ing, suddenly I was with my grandfather ‘Ali b. Ab1 Talib. He
was standing with his sword in his hand, and I called out to
him: Grandfather! By God, your son has been killed after youl!
He wept, pressed me to his breast and said: Patience, daughter,
for God is the One whose help is to be sought.” !

Sukayna’s dream ends with a heavenly tableau reminiscent of the
dream of Jacob in the Hebrew Scriptures:

“Suddenly I was at a door that had been opened in heaven and
there were angels ascending and descending to the head of my
father.” He said: When Yazid heard this, he slapped his face,
wept and said: “What have I to do with the killing of al-
Husayn?” 142

In another report, the details of Sukayna’s dream are presented in a
diverse way:

1 CE Q. 12:18, Q. 21:112.

142 al-Maglist, Bibar al-anwar, vol. XLV, bb. 39, n. 36: 194-196, al-
Istahani., Awdlim al-uliim wa-l-ma‘arif al-abwal min al-dyat wa-l-apbar wa-/-
aqwal, vol. XVII, ch. 16, bb. 4, n. 18: 420, al-Tabarsi., Mustadrak al-wasa’il
wa mustanbat al-masa’il, vol. 111, Part Three, bb. 48, n. 3703: 327. A number
of transmitters note that Yazid ordered that the young Sukayna be seated
behind his throne, in an attempt to shield her from catching sight of the
head of her father and thereby “causing her kinship with Yazid to be
weakened.” All of this leads Zaynab’s sister Fatima to remark on Yazid’s
kindness and Sukayna to say of Yazid: “I never saw a disbeliever in God
more charitable than Yazid b. Mu‘awiya!” Cf. HOWARD L.K.A,, (trans.),
The History of al-Tabari, vol. XIX, 1990: 169-176, Ibn ‘Asakir., Tari
madinat Dimashq, vol. LXIX, bb. 9353 (Zaynab al-Kubra bt. “Alr b. Abi Talib
b. ‘Abd al-Muttalib b. Hashim b. ‘Abd al-Manaj): 178, Ibn al-Agr., al-Kamil fi
al-tarip, vol. 1I: 439, Ibn Nama al-Hillt., Mutir al-abzan wa munir subul al-
ashgan, Part Three: 99, al-Dahabi., Siyar a‘lam al-nubala’, vol. 111, bb. 48:
319-320, al-Haytami., Magma® al-zawa’id wa-manba“ al-fawa’id, vol. IX, bb.
95 (Managqib al-Husayn), n. 15148: 227.
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Then a man of brilliant colour approached us, moonlike of
face and sad of heart. I said to the servant: Who is this? He an-
swered: “Your great-grandfather, the Messenger of God!” 1
approached him and said to him: Great-grandfather! By God,
our men have been killed, our blood shed, our women un-
veiled — we were transported on (camel) humps without cover-
ing and driven to Yazid! He took me to himself and pressed
me against his breast. Then he approached Adam, Nih, Ib-
rahim and Musa and said to them: “How do you see what my
community after me has done to my son?” Then the servant
said: “Sukayna, lower your voice, for you have made the Mes-
senger of God weep!” The servant than took me by the hand
and led me into the castle and behold, there were five women
whose creation God has made great and whose light He has
intensified. Among them was a woman of imposing character,
her hair spread out and in a black dress. In her hand was a shirt
smeared with blood. Whenever she stood, they all stood with
her and whenever she sat, they all sat with her. I said to the
servant: Who are these women whose creation God has made
great. He said: “Sukayna, this is Hawwa’, mother of human-
kind, and this is Maryam, daughter of ‘Imran, and this is
Hadiga, daughter of Huwaylid, and this is Hagar and this is
Sara;14 and this one, in whose hand is the shirt smeared with
blood and who, whenever she stands, they stand with her and
whenever she sits, they sit with her, is your grandmother Fati-
ma the Radiant.” I approached her and said to her: Grand-
mother! By God, my father has been killed and I have been
orphaned at my young age. She pressed me to her breast and
wept bitterly. All the other women wept and said to her:
“Fatima, on the Day of Judgment God will judge between you

143 Tn contraposition to the first list of Hawwa’, Asiya, Maryam, and
Hadiga.
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and Yazid!” At that, Yazid left her and attached no importance
to her words. !4

Yazid, already chastened by the public rebuke he has earned from
al-Husayn’s sister Zaynab, and supposedly distraught, at least in
some narrations, by Sukayna’s recital, has also to face a dream re-
counted to him by his wife Hind. She remains a woman hard to
identify; al-Tabatl names Yazid’s wives as Umm Halid bt. Abi
Hashim b. ‘Utba b. Rabi‘a b. ‘Abd Shams and Umm Kultam bt.
‘Abd Allah b. ‘Amir.45 While one of his wives, the mother of his
son Halid, is named as Umm Hashim Fahita bt. Abi Hashim, 46 the
mother of another son, Mu‘awiya, remains unknown.¥ Hind’s
dream is strongly reminiscent of an incident in the Gospel of Mat-
thew when, during the trial of Jesus, an already edgy Pontius Pilate
receives a message from his wife: “Have nothing to do with that
righteous man, for I have suffered much over him today in a
dream.”'* This same account is recorded in the second chapter of
the ‘Gospel of Nicodemus’, sometimes called “The Acts of Pilate’,
an apocryphal text the origin of which is disputed: “Now when
Pilate saw this, he was afraid, and was about to rise from his seat.
But while he thought to rise, his own wife who stood at a distance,
sent to him, saying, Have thou nothing to do with that just man;
for I have suffered much concerning him in a vision this night.”
Hind’s dream is far more detailed, as is Yazid’s reaction to it:

It was reported on the authority of Hind, wife of Yazid, may
God curse him, who said: “I had taken to my bed, when I saw

144 al-Maglisi, Bibar al-anwar, vol. XLV, bb. 39, n. 36: 194-196, al-
Istahani., Awdlim al-uliim wa-l-ma‘arif al-abwal min al-dyat wa-l-apbar wa-/-
aqwal, vol. XVII, ch. 16, bb. 4, n. 18: 420.

145 HOWARD 1LK.A., (trans.), The History of al-Tabari, vol. XIX,
1990, n. 429: 226. Cf. al-Baladuti., Kitab ansib al-ashraf, vol. V, bb. Amr
Yazid b. Mu‘awiya: 299.

146 ULLMAN M., “Khalid b. Yazid b. Mu‘awiya” in H.R. Gibb et al.,
(eds.), The Encyclopaedia of Islam, 1986, vol. IV: 59.

147 BOSWORTH C.E., “Mu‘awiya II b. Yazid b. Mu‘awiya I”” in
H.R. Gibb et al., (eds.), The Encyclopaedia of Islam, 1993, vol. VII: 268.

148 Mt. 27:19.
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a door from heaven that had been opened and angels descend-
ing, squadron after squadron, to the head of al-Husayn and
saying: Peace be with you, Aba ‘Abd Allah, peace be with you,
son of the Messenger of God! While I was thus, I looked at the
cloud that had descended from heaven; in it were numerous
men, and among them was a man whose colour was sparkling
and his face moonlike.'* He drew near, walking until he bent
over the teeth of al-Husayn and kissed them, saying: My son,
they killed you, you see them, they never knew you, and they
stopped you from drinking water. My son, I am your grandfa-
ther, the Messenger of God, and this is your father, ‘Al the
Approved One and this is your brother al-Hasan, and this is
your uncle Ga‘far and this is ‘Aql, and these are Hamza and
al-‘Abbas. He began to enumerate the people of his house one
by one. Hind said: I awoke from my dream, frightened and ap-
palled, as a light spread out over the head of al-Husayn. I set
out to look for Yazid, who had entered a darkened room and
turned his face to the wall. He said: What have I to do with al-

1499 The image of the moon is used by a number of transmitters to
describe Muhammad. Certain ahadit tell of his face being like the moon
when it is full, or like a piece of the moon (al-Buharti., Sabib, bk. 61 (Kitab
al-mandqib), bb. 23, n. 3552: 460, Muslim, Sabih, bk. 43 (Kitab al-fada’il), bb.
30, n. 6084: 190, Abu Dawad., Sunan, bk. 46 (Abwab al-manaqib), bb. 8, n.
3636: 331), or that his face was like the moon whenever he was happy (al-
Buhari., Sabih, bk. 61 (Kitab al-managqib), bb. 23, n. 3556: 461, bk. 64 (Kitib
al-magazi), bb. 80, n. 4418: 432, bk. 65 (Kitdb al-tafsir), bb. 18, n. 4677: 154,
Muslim, Sabhib, bk. 49 (Kitab al-tawba), bb. 9, n. 7016: 156, Aba Dawad.,
Sunan, bk. 46 (Abwab tafsir al-gur’an), bb. 9, n. 3102: 409). Others relate
that when Muhammad was seen in the darkness of night, his face had a
light ‘like the first splinter of the moon’ (cf. for e.g. al-Kulayni., a/-Kaf7 fi
Sm al-din, vol. 1, bb. mawlid al-nabi, n. 20: 446, al-Tabarsi., Makarim al-
aplag: 24, al-Fayd al-Kashani., Kitab gami‘ al-wafi, vol. 111: 904, al-Maglisi.,
Bipar al-amwar, vol. XIV, bb. 8, 190). In the course of the famous jpadit al-
kisa’, Fatima herself describes her father’s face as being like the full moon
(al-Isfahani., Awalim al-‘uliim wa-l-ma‘arif al-abwal min al-ayat wa-l-abbar wa-I-
aqwal, vol. X1, ch. 24, bb. 5: 935).
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Husayn? Anguish had befallen him. I recounted the dream to
him while he bowed his head.” 13"

Hind bt. ‘Utba, the wife of Abua Sufyan b. Harb and grandmother
of the embattled Yazid, is another who recounts a dream, with a
complexity of cosmological detail that reminds of some of the
dreams of Joseph recorded in the Hebrew Scriptures (Gen. 37:9).
In his Madinat al-ma‘agiz, al-Bahrani reports the dream, with slight
additions and omissions, noted by the editor, in a simpler and re-
dacted version:

It was reported that Hind [mother of Mu‘awiya] went to the
house of the Messenger of God at daybreak. She entered, sat
down next to ‘A’isha and said: “Daughter of Abii Bakr, I saw a
curious vision, and I want to relate it to you so that you can tell
it to the Messenger of God” — this was before her son
Mu‘awiya entered Islam. ‘A’isha said [to het]: “Tell me about
it, so that I can tell the Messenger of God [about it].” She re-
plied: “In my dream I saw a sun shining over the whole world;
from that sun, a moon was generated, the light of which radi-
ated over the whole world. Then, [from] that moon, two bril-
liant stars were generated: the east and the west glowed by
their light. While I was [thus], a dark black cloud appeared, as
if it were a dark night. From that black cloud a speckled ser-
pent was generated: the serpent crawled towards the two stars
and swallowed them. The people began to weep and lamented
over the two stars.” The narrator said: ‘A’isha went to the
Prophet and related the vision to him [and when] the Prophet
heard her words his colour changed, and he shed tears and
wept. He said: “‘A’isha, I am the shining sun. The moon is my
daughter Fatima and the two stars are al-Hasan and al-Husayn.

150 al-Bahrani., Madinat al-ma‘agiz fi mu‘gizat al-a’imma al-athar, vol. IV,
Part Four, bb. 3, n. 192/1139: 137-138, al-Maglisi, Bihar al-anwar, vol.
XLV, bb. 39, n. 36: 194-196, al-Isfahani., “Awdlim al-ulim wa-l-ma‘arif al-
abwal min al-aydt wa-l-apbar wa-l-aqwal, vol. XVII, ch. 16, bb. 4, n. 18: 422,
al-Tabarsi., Mustadrak al-wasa’il wa mustanbat al-masa’il, vol. 111, Part Three,
bb. 48, n. 3703: 327.



204 ANGELS HASTENING

The black cloud is Mu‘awiya, may God curse him, and the
[speckled] serpent is Yazid, may God curse him!”15!

A final dream comes from un unidentified guardsman, one of a
group of forty or fifty accompanying the head of al-Husayn to
Damascus. Already having twinges of conscience, his complex
dream sees all the great prophets descending in support of al-
Husayn’s head. Just as the cosmos unites in grieving over al-
Husayn, so in this dream all of heaven and earth gathers in a united
indictment against Yazid:

(Yazid) gave an order and the head was brought to the dome
opposite the one in which he was drinking. He put us in charge
of the head; but all of that was in my heart and sleep did not
come to me in that dome. When the night came, we were again
put in charge of the head. In the deep of night, I heard a sound
from heaven; and then there was a herald calling out: “Adam!
Descend!” At that, the father of humankind descended with
numerous angels. Then I heard a herald calling out: “Ibrahim!
Descend!” At that, he descended with numerous angels. Then
I heard a herald calling out: “Musal Descend!” At that, he de-
scended with numerous angels. Then I heard a herald calling
out: ““Isal Descend!” At that he descended with numerous an-
gels. Then I heard a tremendous noise and a herald calling out:
“Muhammad! Descend!” At that, he descended with many
creatures from among the angels. The angels surrounded the
dome. Then the Prophet entered the dome and took the head
from it (in another report, Muhammad sat down under the
head and bent the spear so that the head dropped into the lap
of the Messenger of God). He took it and went with it to
Adam and said: “My father Adam, do you see what my com-
munity after me have done to my son?” (I got goose flesh be-
cause of that). Then Gabra’il rose and said: “Muhammad! T am
master of earthquakes! Order me to shake the earth with them

150 al-Bahrani., Madinat al-ma‘agiz fi mu‘gizat al-a’imma al-athar, vol. IV,
Part Four, bb. 3, n. 138/1085: 58-60. Cf. also Ibn Shahrashub., Mandgib al
Abi Talib, vol. IV, bb. F7 imdmat Abi ‘Abd Alldh al-Husayn: 72, al-Maglisi.,
Bibar al-anwar, vol. XLIV, bb. 31, n. 21: 263.
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and to let out one great cry with them in which they will be
annihilated!” He replied: “Nol” So, he said: “Muhammad!
Consign to me those forty guarding the head!” He said: “Do
it”” He began to blow at them one by one, and when he ap-
proached me, he said: “(Do) you hear and see?” The Prophet
said: “Leave him, leave him. God will not forgive him.” So, he
left me, and they took the head, and since that night nothing
was known of it.15?

It is an eschatological vision, its stark realism far removed from the
tears of the ginn. The event, once predicted by Gibril with a handful
of red dust is now censured by the whole host of heaven — angels,
prophets and messengers rise in fulfilment of the augural judgment
pronounced over the killers of al-Husayn by a disembodied voice
on Medina’s night air: “All the people of the heavens call down
curses on you, from the Prophet and those sent and the fallen. You
have been cursed by the tongue of Ibn Dawud, and Musa and the
one entrusted with the gospel.”’!53 The sounds from heaven, once
the beating of an angel’s wings and the whisperings of bad news,
are now a roaring chorus of heavenly disapproval. But dreams may
not be enough; for the God who, says the Qur’an, «zeacheth by the
pem»,'5* will once more use the pen to write a final judgment about
those who killed the grandson of His Prophet.

152 al-Maglisi, Bibar al-anwar, vol. XLV, bb. 39, n. 31: 187-188.

153 Ibn Nama., Mutir al-ahzan, bb. Nuh al-ginn ‘ald al-Husayn: 107108,
al-Maglisi., Bibar al-anwdr, vol. XLV, bb. 43, n. 2: 235-230, al-Isfahani.,
Awalim al-ultim wa-l-ma‘arif al-abwal min al-gyat wa-l-apbar wa-l-aqwal, vol.
XVII, ch. 17, bb. 5, n. 12: 486.

154.Q). 96:4.






AFTERWORD

“Of all the questions you might want to ask about angels,” muses
poet Billy Collins, “the only one you ever hear is how many can
dance on the head of a pin. No curiosity about how they pass the
eternal time...”! Even so, Islam erupted into a world of Christian
shrines and places of worship much attached to ideas, some of
them heterodox, of a tangible angelic presence, and dedicated to
honouring these heavenly beings who toil and intercede on human-
ity’s behalf. As Padwick remarks: “In a world where these ideas
were at work, Islam was born, and the angels have their part in its
cosmogony and religious scenery.”? The existence of angels as pure

I COLLINS B., “Questions about angels” in B. Collins, Tasking Off
Emily Dickenson’s Clothes, Picadot, London 2000: 37.

2 PADWICK C., Muslim Devotions. A Study of Prayer Manuals in Com-
mon Use, Oneworld, Oxford 1996: 228. As Godwin notes, the term Angelus
Occidentalis is used for a number of species of angels found in the major
monotheistic faiths, all of which share a tripartite cosmology (the division
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spiritual beings is patently supported by the Hebrew scriptures (de-
spite rejection by the Sadducees, as noted Acts 23:8) as a truth of
faith, one which slipped effortlessly from there into Christian be-
lief. Assisting and ministering to humanity (Heb. 1:14) from their
inaccessible world, with a keenness and attention that the Christian
scriptures suggest is their all-absorbing task (Mt. 18:10) — Schimmel
takes note of Igbal’s line, “though the angels are from the magic of
the spheres, their eyes are always directed towards this handful of
dust”? — their final earthly intervention will be to summon all of
humanity to judgment.

In reality, most of the Jewish and Christian knowledge of an-
gels comes from sources outside of the canonical scriptures. In
Christian theological history, for example, the four great Doctors
of the Western Church,* Ambrose (d. 397), Jerome (d. 420), Augus-
tine (d. 430) and Gregory the Great (d. 604) wrote comprehensively
on angelology, attempting to give a glimpse of life in the heavenly
realms, as did some of the great medieval mystical and scholastic
theologians, like Bernard of Clairvaux (d. 1153), Peter Lombard (d.
1160) and Thomas Aquinas (d. 1274).

In the Islamic corpus there is substantially less; but even the
relative dearth of Islamic texts focussing on angels does not belie
the fact that, as Kassim observes, they are, in contraposition to
other monotheistic faith traditions, indispensable to Islamic belief
(Q. 2:177), appearing second in the list of Islamic credal articles (Q.
2:285).5 The scarcity of written angelology in Islam is conceivably
the result of the considerable Islamic emphasis on revelation, for

ino Earth, Heaven and Hell). Cf. GODWIN M., Angels. An Endangered
Species, 1990: 7

3 SCHIMMEL A., Gabriel’s Wing, Iqbal Academy, Pakistan 2003:
204.

4'The thirty-six ot so ‘Doctors’ are men and women who made sig-
nificant contributions to the Church through their profound understand-
ing of the faith.

> KASSIM H., “Nothing can be Known or Done without the In-
volvement of Angels: Angels and Angelology in Islam and Islamic Litera-
ture” in F.V. Reiterer et al., (eds.), Angels: The Concept of Celestial Beings: Ori-
gins, Development and Reception, Walter de Gruyter, Berlin 2007: 6406.
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the chief importance of angels is in their function rather than in
their nature. While this may be equally so in Christianity, as noted
by, among others, St. Augustine, ultimately angels are, for Islam, a
more essential ingredient to the divine intervention we call revela-
tion than they are for Judaism or for Christianity.

Comparable to angels, dreams, at least in the Islamic ambit,
enfold themselves virtually seamlessly into almost every aspect of
human life; and, akin to angels, dreams appear to perform cotre-
sponding functions — now warning, now chastising, sometimes
commiserating, sometimes commending, at other times informing
or commanding. Green suggests it was the very dreams and visions
of Muhammad that announced the beginning of historical Islam, so
that the Qur’an itself may be classified as a visionary text, a point
underscored also by Von Grunebaum.® In antithesis to the question
of angels, in the case of dream interpretation the Islamic writings
are substantially more voluminous than those of the Jewish and
Christian corpora. Lamoureaux and Chittick provide us with the
names of numerous Muslim savants and scholars who, intrigued by
the role of dreams, found themselves dabbling in analysis and clari-
fication. Ibn Sirin” was ostensibly (but seemingly erroneously) tre-
garded as the father of Islamic dream interpretation; notwithstand-
ing Ibn Haldun’s fulsome praise and al-BuhatT’s transmitting from
him the threefold classification of dreams,® Lamoreaux disputes
whether Ibn Sirin ever authored a single work about deciphering

¢ GREEN N, “The Religious and Cultural Roles of Dreams and Vi-
sions in Islam” in Journal of the Royal Asiatic Society, Third Series, vol. 13,
No. 3 (Nov., 2003): 287, VON GRUNEBAUM G.E. “The Cultural Func-
tion of the Dream as Illustrated by Classical Islam” in G.E von Grune-
baum & R. Caillois (eds.)., The Dreans and Human Societies, University of
California Press, Berkeley 1966: 7.

7 Muhammad b. Sitin (d. 110/728: c¢f. GAL S. I: 102). Named by
Sezgin as Abu Bakr Muhammad b. Sitin al-BastT al-Ansari (GAS I: 633—
634).

8 “Muhammad b. Sitin was one of the most widely-known scholars
in this and he wrote basic principles which people have passed on till this
age” (Ibn Haldan., Tarib, vol. 1: 529), al-Buhari., Sahih, vol. IX, bk. 91
(Kitab al-ta‘bir), bb. 26, n. 7017: 103-104.
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dreams, and judges all the texts attributed to him to be inauthentic.?
However, Ibn Sirin is only one of an extensive but by no means
exhaustive list enumerated by the little-known al-Hallal'® in his “The
List of Dream Interpreters’ (Tabagat al-mn‘abbirin). Others include
al-Kirmani, whose manual of the meaning of dreams is extant!!
only in fragmentary form in numerous other works like that of al-
Dinawarf;2 and Ibn Qutayba, ostensibly the first compiler of a
dream text (Ibarat [or Ta‘bin| al-rw’ya) that is still extant,!® as is that
of al-Sigistani.!

Islam is therefore not short of men and women who probed
the meaning of dreams, an art seemingly as prevalent now as it was
when al-Hallal compiled his Tabagat,'> but while the dream of

 LAMOREAUX ].C., The Early Muslim Tradition of Dream Interpreta-
tion, 2002: 19. Cf. also FAHD T. “The Dream in Medieval Islamic Socie-
ty” in G.E von Grunebaum & R. Caillois (eds.)., The Dreans and Human
Societies, 1966: 360.

10 a]-Hasan b. al-Husayn al-Hallal (c. 4%/10% century); in his Tabagat,
he lists about 7500 people famous as decipherers of dreams.

1 LAMOREAUX J.C., The Early Muslim Tradition of Dream Interpreta-
tion, 2002: 25,

12 Abu Sa‘id Nasr b. Ya‘qub al-Dinawari (d. after 400/1010 accord-
ing to ORFALI B., “al-Dinawari, Aba Sa‘d Nasr b. Ya‘qub” in K. Fleet,
G. Krimer et al., Encyclopaedia of Islam, 3" edition, Brill, Leiden 2008: 68—
69, cf. also GAL S. I: 433) in his Kitab al-ta‘bir fi-I-ru’ya), although Otfali
names the work as al-Qddiri fi-I-ta‘bir or Kitab al-gami‘ al-kabir fi-I-ta‘bir,
completed in 1009 and which quotes authors like Ibn Sirin and al-
Kirmant.

13 Aba Muhammad ‘Al b. Muslim b. Qutayba (or Qutaybi) al-
Qutabi al-Dinawari al-Marwazi (d. 276/889 or 270/884: cf. GAL S. L
184). Cf. ALBERTINI T., “Dreams, Visions, and Nightmares in Islam:
From the Prophet Muhammad to the Fundamentalist Mindset” in N. van
Deusen (ed.), Dreans and Visions. An Interdisciplinary Enguiry, Brill, Leiden
2010: 178. Otfali claims that al-Dinawari’s is the oldest surviving authentic
Arabic treatise on the interpretation of dreams: cf. ORFALI B., “al-
Dinawari, Aba Sa‘d Nasr b. Ya‘qub” in K. Fleet, G. Kridmer et al., Engy-
clopaedia of Islam, 3+ edition, Brill, Leiden 2008: 69.

14 Hallal Abu Ahmad Halaf b. Ahmad (d. 399/1008).

15> EDGAR LR., The Drean in Islam, Berghahn Books, 2011: 17.
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Sulayman b. ‘Abd al-Malik b. Marwan with which this book began
needed the interpretation of al-Hasan al-Basti, and the dream Umm
al-Fadl called for clarification by Muhammad, the majority of
dreams concerning al-Husayn’s death at Karbala’ are almost never
enigmatic or impenetrable, or possessed of a symbolism that de-
mands to be disentangled by some sophisticated explanation. They
are characterized, instead, by a stark and unmitigated clarity.

Thomas Cahill writes amusingly and eruditely of how the citi-
zens of Rome awoke one morning, eatly in the 5% century, to find
the Visigoth king Alaric and his army camped outside the city.
They dispatched a pair of envoys for what they imagined would be
an easy negotiation, but Alaric was more cunning than they real-
ized, and the envoys soon found themselves pleading for the city.
Alaric promised to decamp as soon as his men had ransacked
Rome, removing all the silver and gold, every object of value as
well as every barbarian slave. The envoys were beside themselves.
“But what will that leave us?” they cried. “Your lives,” answered
Alaric quietly. At that moment, remarks Cahill, “Roman security
died and a new world was conceived.”1¢

Al-Husayn and his seventy-odd companions escaped with less;
the murder of the grandson of Islam’s prophet and his supporters
was an event so inexplicably horrifying as to flush the face of Islam
with shame. Nor would it be imprecise to note that at the moment
of his martyrdom, a new world was conceived; the memory of the
Karbala’> plains has embedded itself into the psyche of successive
generations of Shi‘c Muslims, etching itself ever more profoundly
into texts, into memories of encounters with the divine, and even
into the collective subconscious of al-Husayn’s devotees. While the
context and circumstances surrounding the last journey of al-
Husayn and his small party from Medina to Kufa and their death at
the hands of Yazid’s forces have been recounted often enough, the
dreams that augured the event and those that ensued after the bat-
tle are not always chronicled. The commentators insist that his was
a destiny preordained by God, aside from any political motives or
circumstances that may have determined it; Igbal, for example, en-

16 CAHILL T., How the Irish Saved Civilization, Random House, 1996:
52-53.
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visages him as the archetype of the ‘warrior saint’ doing battle
against a purely temporal caliphate.'” Having received from Kufa
pledges of support should he lead a revolt, the journey there was
filled with unnerving reports of the capriciousness of the Kufans,
the mass of military might opposing him and the desertion of a
number of his supporters. At Karbala’, on the banks of the Eu-
phrates, al-Husayn and his small remnant were deprived of access
to the water that flowed so abundantly nearby and finally, on the
10 day of the month of Muharram, were massacred by the vast
opposing force. The survivors of the carnage — most of the wom-
en, including Zaynab, sister of al-Husayn, as well as his young son
Zayn al-‘Abidin who succeeded his father as Imam, were taken
captive by Yazid’s forces. The women and small children experi-
enced significant physical and psychological agony, forced as they
were to follow after the severed heads of their menfolk on the way
to Yazid in Damascus via his governor, Ibn Ziyad, in Kafa. It was
before Yazid, that Zaynab, sometimes called ‘the tongue of ‘All in
pursuit’ in homage to the oratorical skills that she had inherited
from her father, began the great oral tradition that surrounds
Karbala’. However, the event would also be inscribed into a com-
munal anamnesis by those who passed the dreams down to the
succeeding generations.

As they progress, the dream narratives, peopled by a variety of
characters, take on a vivid and increasing detail. The dust, for in-
stance, which begins as a sign of bitter sadness on the beard and
head of Muhammad will become the dust that he turns over and
over in his hand in mourning; eventually it will be afforded shape
and texture, colour and odour; a clod of earth, mud or dust vibrant-
ly red in colour, and ultimately, dust in a glass vial under Umm
Salama’s guardianship, which on a day and at an hour will turn to
fresh blood.

There is a development not only in the character of the angel,
but also in the words and gestures used by this celestial visitor. But
this angel, if an angel he is, propitiously shared by the monotheistic
faiths, is harder to delineate than is the Karbala’ dust. He makes
more than one appearance in the Hebrew Scriptures, in the apoca-

17 SCHIMMEL A., Gabriel’s Wing, 2003: 167.
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lyptic Book of Daniel, where he is named, and in which his own
genus and species is hinted at when, in Dan. 8:17, he greets Daniel
as ‘O human’, a term of address employed by the divine for human
beings (conversely, in the Islamic texts we have studied, he always
addressed Muhammad by his name). According to Alter, his being
named ‘Gabriel’ (meaning, in Hebrew, ‘God is my strength’) in the
Daniel text is a feature of a late period when names were actually
assigned.'s In the ninth chapter, Daniel refers to him as ‘the man
Gabriel’, because he has taken on anthropomorphic form, and then
describes how he ‘glided down in flight’ (Dan. 9:21). Again, in Dan.
10:5-6 Daniel describes a man’ who is almost certainly Gabriel,
dressed in gold and linen, with a body like chrysolite and eyes like
fire, arms and legs like burnished bronze and a voice like a crowd
of people. Gabriel will pull Daniel, who has fainted in horror, to his
feet, address him once again as ‘man’ and instruct him to under-
stand the words that he, Gabriel, has been sent to speak.

He is only expressly named three times in the Qur’an (Q.
2:97-98, Q. 66:4) and always as Gibril although, as already noted,
in the corpus of fafsir and ahadit the name varies between Gibsil,
Gabra’1l, Gabril, Gabr2’il, Gabra’il, Gabrayﬂ and Gabr2’il."? In a
manner reminiscent of Daniel, Q. 53:5-9 describes this imposing
bringer of revelation as «ome of mighty powers» and «vigorous» (the
Arabic mirra conveys the sense of ‘strength’) who «grew clear to view
when he was on the uppermost horizom» (an element repeated in Q.
81:23) until he hung suspended «wo bows’ length or even nearer».

The Sunni corpus of ahadit provides a disparate and at times
inconsistent picture of Gibril. Certainly, Gibril is seen by
Muhammad, at least twice in his original created form (insists
¢A’isha),? covered with six hundred wings,?! at times occupying a

18 ALTER R., The Hebrew Bible. A Translation with Commentary, vol. 111,
2019: 9426.

19 Cf. JEFFERY A., The Foreign V ocabulary of the Qur’an, 2007: 100.

20 al-Buhari., Sabih, vol. VI, bk. 65 (Kitdb al-tafsir), sirat al-Nagm, bb.
1, n. 4855: 322-323, Muslim., Sahih, vol. 1, bk. 1 (Kitdb al-iman), bb. 77, nn.
[439] 287 — (177): 282. ‘Aisha insists that Gibril would come to
Muhammad as a man, but on the occasion of Q. 53:8-9 he came in his
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seat or a throne between heaven and earth,? his massive bulk filling
that space.? More than once ‘A’isha describes the mechanics of the
first revelation but omits any description of the being who brought
it.2* At other times, Muhammad sees Gibril as a man (not only in
his heart, as some texts insist, for there are sufficient narratives to
suggest it was more than this);* at the 6/627 Battle of the Ditch
for example, Gibril appears as a soldier, nonchalantly described by
the texts as ‘brushing the dust from his hair’.2¢ Others do not see
him: “you see what we do not see,” remarks ‘A’isha,?” while Umm

actual figure, big enough to cover the whole horizon: cf. al-Buhart., Sabip,
vol. IV, bk. 59 (Kitab bad’ al-palg), bb. 7, n. 3235: 286-287.

2l al-Buhati., Sabih, vol. IV, bk. 59 (Kitab bad’ al-halg), bb. 7, n. 3232:
285-286, vol. VI, bk. 65 (Kitdb al-tafsir), sirat al-Nagm, bb. 1, nn. 4850,
4857: 323-324, Muslim., Sabih, vol. 1, bk. 1 (Kitab al-iman), bb. 77, nn.
[432] 280 — (174), [433] 281, (in his true form with 600 wings) [434] 282:
280-281.

22 al-Buhati., Sabih, vol. IV, bk. 59 (Kitab bad’ al-halg), bb. 7, n. 3238:
287-288, Muslim., Sahih, vol. 1, bk. 1 (Kitab al-iman), bb. 73, n. [406] 255 —
(161): 256, n. [409] 257: 257-258. The texts do not always name the angel
of revelation, seated on this throne, as Gibril.

23 al-Buhati., Sabih, vol. IV, bk. 59 (Kitab bad’ al-halg), bb. 7, n. 3234:
286, Muslim., Sahih, vol. 1, bk. 1 (Kitab al-iman), bb. 77, n. [439] 287 (177):
282.

2 al-Buhari., Sabib, vol. 1, bk. 1 (Kitab al-waly), bb. 3, n. 3: 4647, vol.
V1, bk. 65 (Kitdb al-tafsir), sarat al-‘Alag, bb. 1, n. 4953: 401, Muslim., Sabib,
vol. 1, bk. 1 (Kitab al-iman), bb. 73, n. [403] 252 — (160): 252-253.

% al-Buhati., Sabih, vol. IV, bk. 59 (Kitab bad’ al-halg), bb. 6, n. 3215:
279, Muslim., Sahip, vol. 1, bk. 1 (Kitab al-iman), bb. 77, nn. [435] 283 (175),
[436] 284 (176), [437] 285: 281. One text notes that Gibril experienced by
Muhammad in the receiving of revelation as a voice and a light but not
seeing a visible form for seven years: cf. Muslim., Sabip, vol. VI, bk. 43
(Kitab al-fada’i), bb. 33, n. [6104] 123: 197.

26 al-Buhari., Sabih, vol. IV, bk. 56 (Kitdb al-gihad), bb. 18, n. 2813: 61,
vol. V, bk. 64 (Kitab al-magizi), bb. 31, n. 4117: 269, n. 4122: 271, Muslim.,
Sahib, vol. V, bk. 32 (Kitab al-gibad), bb. 22, n. [4598] 65 — (1769): 61.

27 al-Buhati., Sapih, vol. VIII, bk. 78 (Kitab al-adab), n. 6201: 123, bk.
79 (Kitab al-isti’dan), n. 6249: 150, bk. 59 (Kitab bad’ al-halg), bb. 6, n. 3217:
279, vol. V, bk. 62 (Kitdb fada’il ashab al-nabi), bb. 30, n. 3768: 74 (‘you see
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Salama and Ibn ‘Abbas, as already noted, are fooled into thinking
that Gibril is in fact Dihya b. Halifa al-Kalbi, a companion of
Muhammad.?s The famous jadit Gibril asserts that a number of
Muhammad’s companions mistake Gibril for a man in a radiantly
white garment and with pitch black hair, a traveller who shows
none of the weariness of travel, and who then, having explained the
fundamentals of Islam, disappears from their sight.?> Gibril is also
seen by Sa‘d, who is fighting alongside Muhammad at the 3/625
Battle of Uhud, as Ibn ‘Abbas would see him, as a2 man dressed in
white standing by the Prophet.® Aba Dartr hears a noise that turns
out to be Gibril’s voice,’ the same voice heard by Hagar, mother
of Isma‘l, in her frantic desert sojourn,® although another text
suggests that Abu Darr heard no such thing.?

The word ‘spirit’ (rh) occurs twenty-one times in the
Qur’anic text;™ generally, most classical commentators identify the

what we do not’), Muslim., Sabih, vol. V1, bk. 44 (Kitab fada’il al-sababa),
bb. 13, n. [6304] 91: 302.

28 al-Buhari., Sabib, vol. IV, bk. 61 (Kitab al-fada’il), bb. 25, n. 3633:
499, vol. VI, bk. 66 (Kitab fada’il al-qur’an), bb. 1, n. 4980: 421, Muslim.,
Sahpih, vol. 1, bk. 1 (Kitab al-iman), bb. 74, n. [423] 271 - (167): 273, vol. VI,
bk. 44 (Kitdb fada’il al-sababa), bb. 16, n. [6315] 100 - (2451): 312, al-
Tirmidi., al-Gami® al-sabib, vol. V1, bk. 46 (Abwab al-mandqib), n. 3629: 340.

2 al-Buhati., Sahih, vol. 1, bk. 2 (Kitab al-iman), vol. V1, bk. 65 (Kitab
al-tafsir), sirat Lugman, bb. 2, n. 4777: 260-261, Muslim., Sabib, vol. 1, bk. 1
(Kitab al-iman), bb. 1, n. [93] 1 — (8): 92-95, n. [97] 5 — (9): 96-97, Abu
Dawud., Sunan, vol. V, bk. 39 (Kitab al-sunna), bb. 16, n. 4695: 207-209.

30 Muslim., Sahib, vol. VI, bk. 43 (Kitdb al-fada’il), bb. 10, n. [6004] 46
(2300): 160.

31U al-Bubartl., Sabih, vol. VIII, bk. 79 (Kitab al-isti’dan), n. 6268: 161—
162, vol. VIII, bk. 81 (Kitdb al-rigaq), bb. 14, n. 6444: 249, Muslim., Sahih,
vol. 111, bk. 12 (Kitab al-zakat), bb. 9, n. [23041 32 — (94): 37-38.

%2 al-Buhari., Sabih, vol. 1V, bk. 60 (Kitdb abadit al-anbiya®), bb. 9, n.
3365: 356-357.

33 al-Bubari., Sahib, vol. VIII, bk. 81 (Kitab al-rigag), bb. 13, n. 6443:
247-248.

34 Four times as ‘the spirit of holiness’ () al-qudus, Q. 2: 87, 253, Q.
5:110, Q. 16:102), three times as ‘Our spitit’ (riha-nd, Q. 19:17, Q. 21:91,
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‘spirit’ with Gibril and Gibril with the angelic being who descended
with revelation, although the text of the Qur’an does not construe
such an identification, which in itself appears somewhat simplistic.
The Qur’an in fact does not classify Gibril as either an angel or a
spirit. The drawback with the word ‘spirit’, especially if capitalized,
is that it carries the weight of Christian pneumatology. If not capi-
talised, the word ‘spirit’ could easily and justifiably refer to an angel
(remembering that the word ‘angel’ refers to function rather than
to nature) or even an angelic rank, and thus to Gibril. However,
where the Qur’an speaks of God ‘breathing’ His spirit (in six refer-
ences, Q. 21:91, Q. 66:12, Q. 15:29, Q. 3872, Q. 4:171 and Q.
32:9), the commentators and exegetes would have to separate this
‘spirit’ from ‘angel’ and move towards a less unlikely congruence.

Of particular interest in terms of the apparent equivalence be-
tween Gibril and the ‘spirit’ are the two Qur’anic accounts of the
disclosure of ‘Isa’s conception, comprising a single heavenly mes-
senger in the earlier account (Q. 19:16-21) and a gathering of an-
gels addressing Maryam, seemingly in unison, in the later account
(Q. 3:42-47) uncoupling this latter passage both from Q. 19 and
from the Lucan narrative in the Christian Scriptures.

In this latter narrative (Q. 3), a group of angels informs Mar-
yam of the conception; in the same szrat it is a group of angels
which addresses Zakariyya, announcing to him the birth of a son,
Yahya (in contraposition to the announcements of al-Husayn’s

Q. 66:12), three times as ‘the angels and the Spitit’ (almald’ika wa-l-rih, Q.
70:4, Q. 78:38 [‘the Spirit and the angels’], Q. 97:4), twice as ‘My Spitit’
(ribhs, Q. 15:29, Q. 38:72), twice as ‘the Spirit of His command’ (a/-rih min
amri-hi, Q. 16:2, Q. 40:15), twice as ‘a Spirit from Him’ (rap min-hu, Q.
4:171, Q. 58:22) and once as ‘the True Spitit’ (alrih al-amin, Q. 26:193),
‘His Spitit” (ribi-hi, Q. 32:9), ‘the Spitit is by command of my Lotd’ (al-rih
min amri rabbi, Q. 17:85), a Spirit of Our command (il min amri-na, Q.
42:52) and the Spitit (almh, Q. 17:85). Pickthall, whom I have here fol-
lowed, is incottect in his translation of i) al-qudus as ‘the Holy Spirit’, and
is inconsistent in his writing ‘spirit” with a capital letter. In fact, the inter-
preters and translators who insist on spelling ‘spitit” with the uppercase
only add to the confusion, leading people to think this must be some sort
of divine being.
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death rather than birth) who, in popular tradition and parallel with
al-Husayn, spends only six months in the womb. In Q. 3:42—45 the
angelic group addresses Maryam, making known to her the favour
she has with God, instructing her in the elements of a virtuous life
and announcing to her a son, albeit it in language more obscure
than that used for Zakariyya; not a son precisely but ‘a word from
God’ who will be named, be illustrious and will be one of the
muqarribin — not, in this context, the angels ‘drawn near’ but simply
‘those’ drawn near. In response to the not unexpected questions
asked by Zakariyya and by Maryam, the group of angels becomes
one, or at least one angel becomes the spokesperson for the group,
making answer.3

In the earlier Qur’anic narrative (Q. 19:19), the announcement
of a son to Maryam is made by a single heavenly visitor, identified
in the text as ‘Our spirit’ (r#ha-na). The visitor nominates himself as
a ‘messenger’, but the appellation ‘Our spirit’ is repeated both in Q.
21:91 («And she who was chaste, therefor We breathed into her (something) of
Our Spirity) and in Q. 66:12 («And Mary, daughter of Trmran, whose body
was chaste, therefor We breathed therein something of Our Spirit»), in which
the verbal announcement by a visitor becomes an action on the
part of God. Authors like Shellabear? suggest that in the so-called
Meccan period particularly (c. 610-622), the word ‘spirit’ (rh) was
related to the angels, specifically Gibril, whom the very appellation
seems to distinguish from all other angels (Q. 70:4, Q. 78:38 and Q.
97:4 all draw a distinction between «the angels and the Spirit» leading
Macdonald to suggest the ‘spirit’ as a personality distinct from the
angels).”” As already noted, the Qur’an never actually giving the
designation ‘angel’ to Gibril implies that his status and function are

3 ZAHNISER A.H.M., “The Word of God and the Apostleship of
Tsa: a Narrative Analysis of Al ‘Imran (3): 33—66” in Journal of Semitic Stud-
des XXXVII/1 Spring 1991: 101.

36 SHELLABEAR W.G., “The Meaning of the Word ‘Spirit’ as used
in the Koran — A Message to Muslims” in The Muslim World, 22 (4), 1932:
355-360.

ST MACDONALD D.B., “The Development of the Idea of Spirit in
Islam” in The Muslim World, 22 (1), 1932: 25-42, 22 (2): 153-168.
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indeed different; it is in the corpus of apadit that this supernatural
being and bringer of revelation is called ‘angel’.?®

In al-Husayn’s case, the announcement is never made by a
group of angels, but always by one who is clearly identified either
by name (Gibril), or by title (such as ‘the angel of the rain’) or by
some distinguishing characteristic (such as being described as an
angel ‘never sent before’). In the stories of the predictions of al-
Husayn’s death, it is quite clearly Gibril who takes a singular role,
performing distinct gestures in order to retrieve dust from Karba-
12°; beating the ground with his hand, his fist or his wing to pro-
duce red mud, or extending his hand, or reaching into Karbala’ to
seize a handful of its dust, or simply expanding his wing.

It would be hard to conclude that Muhammad’s experiences
recounted in these dream texts were auditory rather than visual
The language used and the physicality expressed (such as Gibril
handing him the dust of Karbala®) suggest the very opposite; that
Muhammad saw Gibril, perhaps in a simple although unusual an-
thropomorphic form (he did, after all, have functional wings), while
others (like Umm Salama) did not. Even al-Husayn rarely if ever
expresses childhood memories of actually seeing his grandfather’s
celestial visitor. Seldom does anyone besides Muhammad see the
heavenly messenger, even among those present at the time of the
visitation (Fatima’s tactile experience does not confirm that she saw
her guests, and although sometimes it seems that Umm Salama
does, this is never explicitly confirmed).

In an early visitation concerning the death of Muhammad’s
son Ibrahim, in a narrative carried by al-Bagdadi, Gibril descended
to him with ‘revelation’ from the Lord of the worlds. Al-Bagdadi
employs the term wajy, which as Madigan notes, even when ad-
dressed to prophets or messengers, does not necessarily imply
scriptural revelation.? Nonetheless, it is of note that in attempting

38 While the majority commentators easily equate Gibril with ‘Our
Spirit’, thus making him the celestial visitor in Q. 19, it is of note that oth-
ers, such as Tsa, are also referred to as a ‘spirit’ in the Quranic text (cf.
for e.g. Q. 4:171).

% MADIGAN D., “Revelation” in Jane Dammen McAuliffe et al
(eds.)., Encyclopaedia of the Qur’an, vol. IV, Brill, Leiden 2001: 440.
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to clarify Gibril’s appearance and method, others like al-Tirmidi
take pains to separate Gibril’s announcements about al-Husayn
from his more usual revelatory messages, to the extent of even re-
identifying the angel.

The conversation between Muhammad and the angel standing
before him also grows in emotion and intensity, with Muhammad
intermittently taking the lead. In the eatly accounts he is a silent
recipient; then he begins to express a wish to know the identity of
the killers, and eventually asks to be shown the place (or the dust of
the place) of the killing. Slowly too, the reader of these accounts
becomes aware of the land of Karbala’, which at first is hesitantly
described only by certain physical elements; in an early text from al-
Hawarizmi and Ibn T2’as for example, Muhammad is shown al-
Husayn’s tomb. More frequently, it is through red dust or soil by
which al-Husayn’s place of martyrdom is depicted. Sequentially, it
is pinpointed more exactly, rather than remaining merely a place
from which Gibril retrieves dust, and is named by its description as
a land of distress (karb) and tribulation (bala’).

But at its deepest level, beyond all the details of bloodied soil
and the air pulsating with beating wings, beyond the flurry of angel-
ic movement and Umm Salama’s ineffectual attempts to guard a
door, beyond the proposition of the Husaynian model as an in-
dictment of iniquity and a paradigm of defiant resistance against
injustice in its manifold forms, these reports detail the manner in
which a very particular group people of encountered the divine.
After all, the whole Muslim ethic roots itself in the conviction that
the most elemental relationship in life is the relationship with God.

One might be tempted to think that these accounts of al-
Husayn are merely an attempt by some Shi‘T scholars to give angel-
ic endorsement to the drama of his martyrdom. In fact, outside of
the corpus of Shi‘l abadit and history, they are quite patently found
in the works of non-Shi scholars. Nor are angelic messages about
al-Husayn necessarily a later interpolation; the 2d/8% century Ibn
Tahman is only one of a group of scholars already alluding to them
a century before al-Tirmidi. Even if, as noted at the very start, we
choose to follow a substantial number of non-Muslim academics
and regard large parts of the corpus of abadit as unreliable, we still
have to deal with these storties, in a basic narrative form, in the im-
portant Islamic historians, most of whom are Sunni, so that these
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reports must be regarded as more than just a Shi‘ reading of histo-
ry or an attempt at divine endorsement.

In the secularized world, religious and secular history rarely co-
alesce, but in the great monotheistic faith traditions they do,
and in Islam they are inextricably bound, running with little
contention along almost parallel lines. For the secular historian,
there may be no such objective reality as ‘sacred history’; it has
no obvious significance for secular history except insofar as
secular history is affected by the way that religious groups or
movements impact upon and modify the course of events. For
the believer however, Jewish, Christian or Muslim, secular and
sacred history journey together, since the sacred is understood
as the frequent interventions and eruptions of God into the
world, a collection of divine responses to earthly events. As
Mahmoud Ayoub asks:

What criterion, then, must the historian, and especially the historian
of religion, use in examining the various traditions purporting to
relate an event of great significance for the religious life of so many
people over so many centuries...? It will not do...to limit ourselves
to the bare facts as we see them, because even they have to be arbi-
trarily chosen. Nor can we, to be sure, take all traditions to be fac-
tual data. We must, however, choose our facts, often including
those facts which, while to us they do not seem historically valid,
were nonetheless considered as such by the community...*
Mainstream Christians regard the Resutrection of Jesus as an
historical occurrence, backed up at the very least by eyewitness ac-
counts of an empty tomb and startling appearances; and yet this
event does not find its way into secular history, in the way, for ex-
ample, that the assassination of the Archduke Ferdinand, also an
historical event supported by eyewitnesses, does. Nonetheless,
Christians consistently believe in the historicity of the Resurrection,
as also the Incarnation, so that we are bound to read their sacred
texts not just academically but also according to the understanding

0 AYOUB M., Redemptive Suffering in Islam. A Study of the Devotional
Aspects of Ashura in Twelver Shiism, Mouton Publishers, The Hague 1978:
137.
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of the religious reader; how that text forges, informs and persuades
faith. The angelic announcement of an important birth or death is a
fairly standard category in the scriptural traditions of the monothe-
istic faiths. The Annunciation narrated by Luke, for example, is
regarded by exegetes as an historical narration, expressed in a genre
generally held to be the announcement of a marvellous birth (either
by reason of the manner of birth or of the one born), a literary gen-
re that is well known in the Hebrew Scriptures. In those scriptures,
there are several instances when a heavenly messenger announces
to a woman, already advanced in age and/or sterile, that she will
become a mother through a special intervention of God and coun-
ter to the laws of nature.*!

It is unsurprising therefore, that historians like Ibn ‘Asakir
and Ibn Katir should include accounts of angelic mediation in their
texts; as Von Grunebaum underscores, “the objective validity of
the oneiric data” is not questioned: “[T]he cognitive significance of
the dream is sufficiently established and explained by the observa-
tion that ‘the prophets were wont to consider dreams as revelation
to them of the sacred law’.”#2 Even if later Shi7 devotees augment-
ed the stories, adding a certain texture and depth and colour, the
basic narrative remains unaltered.

Similarly, aside from purely academic motives, we have to read
these texts about al-Husayn — not specifically of Karbala’, which
easily finds its way into secular history, but the angelic announce-
ments of his death — in the same way that religious people read
them. Critical textual analysis forms a substantial and crucial part of

4 Some of the best-known texts are Gen. 18:9—15 (an angelic mes-
senger announces that the aged Sarah is to become the mother of Isaac),
Jdg. 13:2-7 (an angelic messenger announces that the sterile wife of
Manoah is to become the mother of Samson), I Sam. 1:1-18 (the story of
Hannah and her Samuel, admittedly different in that there is no angelic
visitor). In the New Testament, in the passage immediately preceding the
Annunciation to Mary, an angel announces to Zechariah that his aged and
sterile wife Elizabeth will conceive a child (Lk. 1: 11-22).

%2 VON GRUNEBAUM G.E. “The Cultural Function of the
Dream as Illustrated by Classical Islam” in G.E von Grunebaum & R.
Caillois. (eds.)., The Dreanr and Human Societies, 1966: 7.
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academic life; but it is not the only or even primary reason for read-
ing and appreciating a text. If we only read Hafiz® or Wilfred Ow-
en* for the purpose of critical analysis, we should fail to appreciate
the cadences of great literature.

This short work is an attempt to read again the texts of en-
counter between humans and the divine in an attempt to catch the
strains of an authentic angelic voice coming down through the
years, as fresh as it was when it rang out in the house of Umm
Salama.

4 Hwaga Shams al-Din Muhammad Hafiz al-Shirazi (d. 1390), Per-
sian poet.
#Wildred Owen (d. 1918), British poet.



APPENDIX ONE:
THE WRITING ON THE WALL

The texts recorded in this appendix are markedly evocative of a
story recorded in the Hebrew Scriptures, in the fifth chapter of the
Book of Daniel. It concerns an incident during an irreligious dinner
held by the Babylonian regent Belshazzar, in the course of which a
hand appears and writes indecipherable words on the palace wall.
With his advisors and scholars floundering, Belshazzar, upon the
advice of the queen mother,! sends for the young Daniel, the de-
coder of dreams, who unlocks for him the meaning of the doom-
laden words.

As it stands, the Daniel story is not without ambiguity. Bel-
shazzar, for example, is portrayed as king and as son of Nebuchad-

! Rather, notes Robert Alter than the ‘queen’, as found in the text,
who would not have had more information about Daniel than her
husband the king. Cf. ALTER R., The Hebrew Bible. A Translation with
Commentary, vol. 111, W. Norton & Company, New York 2019: 9389-9390.
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nezzar;? in reality, Belshazzar is quite clearly the eldest son of Na-
bonidus, the last king of the Babylonian empire, and regent for his
father who was regularly absent from the city for prolonged peri-
ods. It is for this reason that all he can offer Daniel as a reward for
deciphering the words on the wall is the position of third highest
ruler in the kingdom, because he himself is in second place after his
father, the king i absentia. A substantial proportion of scholars
suggest that the story of Belshazzar’s feast as recounted in the He-
brew Scriptures is a work of historical fiction, since it contains a
series of inconsistent details. In and of themselves, the inaccuracies
do not detract from the story; even if Belshazzar was never techni-
cally king, Daniel referring to him as such is consonant, for exam-
ple, with Herod Antipas, who in the Gospel of Matthew (14:1, 9) is
called ‘king’ although was only ever a governor (tetrarch). For all
intents and purposes, Belshazzar was crown prince and regent of
Babylon in his father’s absence.

The feast story, in which Belshazzar plays a key role, holds a
number of similarities with later, Islamic texts detailing the divine
retribution for the ill-treatment and killing of al-Husayn by mem-
bers of Muhammad’s own community. In the thirty-one verses of
the fifth chapter, Daniel recounts the story as follows:

King Belshazzar gave a great banquet for his noblemen, a
thousand of them, and, in the presence of this thousand, he
drank his wine. Having tasted the wine, Belshazzar gave orders
for the gold and silver vessels to be brought which his father
Nebuchadnezzar had taken from the sanctuary in Jerusalem, so
that the king, his noblemen, his wives and the women who
sang for him could drink out of them. The gold and silver ves-
sels taken from the sanctuary of the Temple of God in Jerusa-
lem were brought in, and the king, his noblemen, his wives and
the women who sang for him drank out of them. They drank
their wine and praised their idols of gold and silver, of bronze

2 Five times Nebuchadnezzar is called Belshazzar’s father (Dan. 5:2,
11, 13, 18), and on one occasion Belshazzar is called Nebuchadnezzat’s
son (Dan. 5:22); however, in flexible biblical usage, the terms ‘fathet’ and
‘son’ could be a conventional reference to ancestors or descendants.
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and iron, of wood and stone. Suddenly, the fingers of a human
hand appeared and began to write on the plaster of the palace
wall, directly behind the lamp-stand; and the king could see the
hand as it wrote. The king turned pale with alarm: his hip-
joints went slack and his knees began to knock. He shouted for
his soothsayers, Chaldeans, and exorcists. And the king said to
the Babylonian sages: Anyone who can read this writing and
tell me what it means shall be dressed in purple, and have a
chain of gold put round his neck, and be one of the three men
who govern the kingdom. The king’s sages all crowded for-
ward, but they could neither read the writing nor explain to the
king what it meant.

The Islamic texts, coming both from Sunni and from Shi9 trans-
mitters, situate a comparable event in a number of distinct con-
texts. The first concerns a group of soldiers, on their way to Da-
mascus with the head of the martyred al-Husayn:

On the authority of Abu Qabil, who said: When al-Husayn was
killed, they cut off his head and they sat down on the first leg
of the journey, drinking wine and striking the head when there
emerged before them from the wall an iron pen, which wrote
in a line of blood: ‘Does a nation who killed al-Husayn hope
for the intercession of his grandfather on the Day of Reckon-
ing?” They fled, relinquishing the head, and returned.?

3 al-Tabarani., al-Mu‘¢am al-kabir, vol. III, n. 2873: 123, al-
Hawarizmi., Magtal al-Husayn, Part Two, bb. F7 bayan ‘ugiba gatil al-Husayn,
n. 28: 105-106, Ibn “Asakir., Taril madinat Dimashg, vol. XIV, bb. 1566 (a/-
Husayn b. ‘Al b. Abi Talib b. ‘Abd al-Muttalib b. Hashim b. Abd al-Manaj):
244, Ibn Shahrashub., Managib al Abi Talib, vol. IV, bb F7 imdma Abi Abd
Allah al-Husayn: 61, al-Shami., al-Durr al-nagim fi mandqib al-a’imma al-
lababim, bb. 5 (Fasl fi dikr magtal al-Husayn b. “Alk): 570, Ibn T2 Gs., Kitab al-
lubaf fi gatla al-tufif 101 (omits any details of the place in which the group
had stopped), Ibn Nama al-Hilli., Mutir al-abgan wa munir subnl al-ashgan:
96, al-Tabarl., Dapa’ir al-‘ugba, Part One, bb. 9: 248, Ibn Katit., a/-Bidaya
wa-l-nihdya, vol. X1, bb. al-Ipbar maqtal al-Husayn b. ‘Al 573 (omits any
details of the place in which the group had stopped), al-Haytami., Magma“
al-zawd’id wa-manba“ al-fawa’id, vol. 1X, bk. 37 (Kitab al-mandgqib), bb. 95
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A number of texts remove these interrogative words from the con-
text of mysterious writing on a wall and count them instead among
one of the cosmic consequences of al-Husayn’s murder as wit-
nessed in Jerusalem; besides blood under the stones, reddened
walls and rain of blood for three days, an unknown voice is heard
to say: “Does a nation which killed al-Husayn hope for the inter-
cession of his grandfather on the Day of Reckoning?” The verses
go on to warn that God will forbid them the intercession of
Ahmad (Muhammad) or Abua Turab (‘Ali), since they have killed
“the best of those who ride mounts and the best of those from old
to young.”* Nonetheless, they are generally associated with those
transporting the head of al-Husayn or with a group of Muslims
who find them written on a church wall. In his Ripdd al-abrar, al-
Gaz®’il associates the words with a large group travelling after
Karbal2’, although a significant number of transmitters associate

(Managib al-Husayn b. ‘Al), n. 15177: 233, al-Suyutl., a/-Hasa’is al-kubra,
vol. I1: 455, al-Bahrani Madinat al-ma‘agiz fi mn$izat al-a’imma al-athar, vol.
1V, n. 180/1127: 116, al-Maglisi., Béihar al-anwar, vol. XLIV, bb. 30, n. 4:
224, vol. XLV, bb. 39, n. 1: 125, bb. 46, n. 4: 305, al-Isfahani., “Awalin al-
ulsim wa-I-ma‘arif al-abwal min al-gyat wa-l-abbar wa-l-aqwal, vol. XVII, ch. 10,
bb. 17, n. 3: 111, ch. 16, bb. 4, n. 19: 425, ch. 21, bb. 6, n. 1: 603, al-
Gaz@’itl., Riyad al-abrar fi manaqib al-a’imma al-athar, vol. 1, Part One: 245.
In his Madinat al-ma‘agiz al-Bahrani also records the words as an unidenti-
fied voice heard during the journey with the head: “Does a nation which
killed al-Husayn hope for the intercession of his grandfather on the Day
of Reckoning? They have angered and doggedly opposed the Prophet,
and have no dread of him for the Day of Torment. Will not God not
curse the Banu Ziyad, and settle them in torment in Hell?” (al-Bahrani
Madinat al-ma‘agiz fi mn‘Sizat al-a’imma al-athar, vol. IV, n. 170/1117: 107).

4 Ibn Qulawayh., Kamil al-ggydrat, bb. 24, n. 2: 160, al-Bahrani,
Madinat al-ma‘agiz fi mn‘gizat al-a’imma al-athar, vol. IV, n. 263/1210: 186,
al-Maglisi., Bibar al-amwar, vol. X1V, bb. 40, n. 6: 204, al-Isfahani., “Awdlim
al-uliim wa al-ma‘arif al-abwal min al-aydt wa-l-apbar wal-aqwal, vol. IV, bb. 7,
n. 2: 110, vol. XVIL, ch. 17, bb. 1, n. 2: 466, al-Gaz2’ifi., Riyad al-abrar fi
manaqib al-a’imma al-athar, vol. 1, Part One, 266. Abu Turab (‘the father of
dust’) is a nickname given “All by Muhammad.
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Mufahar b. Ta‘laba with the transportation of al-Husayn’s head,
but with different verses or no verses at all:5

As for Yazid b. Mu“awiya, he wrote to Ibn Ziyad ordering him
to transport the head of al-Husayn and his companions, his
women and his baggage. Ibn Ziyad summoned Mufahar b.
Ta‘laba, who greeted with peace the heads and the women,
and travelled with them, as the unbelievers travel with prison-
ers, their faces distinct to the people of the regions. They
alighted on the first leg of the journey and began to drink,
when from the wall a hand emerged with an iron pen and
wrote in a line of blood a verse: ‘Does a nation which killed al-
Husayn hope for the intercession of his grandfather on the
Day of Reckoning?’®

In a second series of transmissions, the stopping place is specified
as a Christian monastery:

On the authority of Sulayman al-A‘mash, who said: While I
was performing fawaf in the days of the festival, a man said: “O
God forgive me, although I know that You will not forgive!” I
asked him the reason and he replied: “I was one of the forty
who carried the head of al-Husayn to Yazid. On the way to
Syria, we encamped on the first leg of our journey from Karba-
12’ at a monastery (dayr) of the Christians; the head was fixed
on a spear and food set before us. We were eating when a line
in blood was written on the wall of a monastery by a hand with

> Cf. for e.g. al-Mufid., alIrshad fi ma‘rifat hugag Alldh ‘ald al-ibad, vol.
11, bb. Tarih al-Imam al-Husayn: 131, al-Tabarsi., [%am al-ward bi-alam al-
buda: vol. 1, bb. 2: 160, Ibn T2’us., Kitab al-lubuf fi qatla al-tufif 84-85, Ibn
Nama al-Hillil., Mutir al-abzdn wa munir subul al-ashgan: 90, al-Musawi., Tasl:-
yat al-magalis wa Zinat al-magalis, vol. 11, maglis 8: 373, al-Bahrani Madinat al-
ma‘agiz fi mugizat al-a’imma al-athar, vol. 111, n. 744: 84-85, al-Maglisi.,
Bipar al-anwar, vol. XLV, bb. 39, n. 1: 124, 130, al-Isfahani., “Awalin al-
ulsim wa-1-ma‘arif al-abwal min al-gyat wa-l-abbar wa-l-aqwal, vol. XVII, ch. 17,
bb. 4, n. 19: 425, 430.
6 al-Gaz2’irl., Riyad al-abrir fi mandqib al-a’imma al-athar, vol. 1, Part
One, 245.
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an iron pen: ‘Does a nation” which killed al-Husayn hope for
the intercession of his grandfather on the Day of Reckoning?’
We were deeply uneasy; some of us made for the hand to seize
it, but it vanished, and my companions came back.”®

In his Ithat al-hudait al-Hurr al-‘Amili adds: “We were deeply uneasy
at this; some of us made for the hand to seize it, but it vanished,
and my companions had come back to the meal when the hand re-
appeared and wrote, like the first time: No, by God, there is no
intercessor for them; on the Day of Resurrection they will be in
torment.”® For his part, al-Bahrani adds in Madinat al-ma‘agiz. “My
companions went to it but it vanished. Then they went back to the
meal, and the pen returned and wrote: They killed al-Husayn by
virtue of wanton deviation; their judgment is at variance with the
judgment of the Book.”!? In an extended account in Bihar al-anwar,
taken from al-Rawandi, the hand disappears and then appears a
second time to write: “No, by God, no one will intercede on their
behalf on the Day of Judgment and they will face punishment,”

7 Here, the wotd is ‘nation’ or ‘community’ (wzma); in other ver-
sions, ‘company’ or ‘group’ (#ashar).

8 al-Rawandi., al-Hard’ig wa-l-gard’ih fi-l-mugizat, vol. 11, Part Three,
bb. 14: 578, Ibn Nama al-Hilll., Mutir al-abzan wa munir subul al-ashgan: 96—
97, al-Shami., al-Durr al-nagim fi manaqib al-a’imma al-lahdahim, bb. 5 (Fas! ff
dikr magqtal al-Husayn b. ‘Ali): 562, al-Bayyadi., al-Sirat al-mustagim ila nus-
tahaqq al-tagdim fi al-imdma, vol. 11, n. 8: 179 (who omits the iron pen and
simply has a hand emerge from the wall and begin to write), al-Hurr al-
“Amilt., Ithat al-hudat bi-l-nusits wa-l-mnGizat, vol. IV, bb. 15, n. 33: 46 (who
also omits mention of a pen), al-Bahrani Madinat al-ma‘agiz fi muizat al-
&’imma al-athar, vol. IV, Part Four, n. 193/1140: 139, al-Maglisi., Bipar al-
anwar, vol. XLV, bb. 39, n. 31: 180, al-Isfahani., Awalim al-ulim wa-I-
ma‘arif al-abwal min al-dyat wa-l-abbar wa-l-aqwal, vol. XVII, ch. 16, bb. 4, n.
2: 399, al-Gaz2’ifi., Riyad al-abrar fi manaqib al-a’imma al-athar, vol. 1, Part
One: 167, 258.

9 al-Hurr al-‘Amilt., Ithat al-hudat bi-l-nusits wa-l-mnGizat, vol. IV, n. 33:
46.

10 al-Bahrani in Madinat al-ma‘agiz fi mu‘gizat al-a’imma al-athar, vol.
IV, n. 193/1140: 138, al-Maglisi., Bihar al-anwar, vol. XLV, bb. 46, n. 4:
305.
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then disappearing and reappearing a third time to write: “They have
murdered al-Husayn by an oppressive judgment, and their judg-
ment is opposed to the judgment of the Book.”!!

The figure of the man praying without hope for mercy echoes
through the stories of guilt and retribution after the death of al-
Husayn; in al-Rawandf’s account, al-A‘mash interrupts his fawdf in
order to approach and counsel the man whose desperate prayer he
has overheard. In the ensuing conversation, the gravity of even
mere association with al-Husayn’s death is underscored, and the
account ends not on a note of mercy but on one of hopelessness:

I was doing the fawdf of the festival when I saw a man praying
and saying: “O Lotd, forgive me, though I know that You will
not.” At that, I got up and approached him and said: You are
in the sanctuary of God and the sanctuary of His messenger
and these are sacred days in a great month, so do not despair
of forgiveness. He replied: “My sin is great!” I said: Greater
than the Tihama mountain? He answered: “Yes!” So, I said:
Comparable to the mountains of rawasi?'? He answered: “Yes.
If you want, I will inform you.” I said: Inform me, and he re-
plied: “Leave the sanctuary with us,” so we left.!?

The man tells of his membership of “the accursed army, the army
of ‘Umar b. Sa‘d,” and the subsequent events in the monastery,
with the hand appearing a second time and writing: “No, by God,
there is no intercessor for them; on the Day of Resurrection they
will be in torment.” Like al-Bayyadi and al-Hurr al-‘Amilt, al-
Rawandi omits mention of the pen; nevertheless, the pen hearkens

W al-Rawandt., ai-Hard’ig wa-I-gara’ih fi-l-mn$izat, vol. 11, Part Three,
bb. 14: 578, al-Maglisi., Bibar al-anwar, vol. XLV, bb. 39, n. 31: 184-185,
al-Gaz2’itl., Riyad al-abrar fi manaqib al-a’imma al-athar, vol. 1, Part One:
258.

12 The Tihama mountains lie in south-west Saudi Arabia; the Arabic
rawdsi is a Qur’anic word used for mountains in general (Q. 13:3, Q.
15:19, Q. 16:15, Q. 21:31, Q. 27:61, Q. 31:10).

13 al-Rawandt., ai-Hard’ig wa-I-gara’ih fi-l-mn$izat, vol. 11, Part Three,
bb. 14: 578.
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back to Q. 96:4 («Who teacheth by the pen»), intimating a forgetfulness
of all that God has taught and a need for Him to teach again.

The mention of monasteries and monks leads inevitably into
the field of Muslim-Christian polemics; a third series of texts
moves the reader away from the monastery and the transportation
of al-Husayn’s head, to a Byzantine church and a group of Muslim
scholars:

I was told by a prayer leader of the mosque of the Banu
Sulaym, who said: Scholars from among us made a foray into
Byzantium and found in one of their churches: ‘Does a nation
which killed al-Husayn hope for the intercession of his grand-
father on the Day of Reckoning?’ Then they said: “How long
is it since you found this writing in this church?” They replied:
“Three hundred years!* before the emergence of your proph-
et.”1

14 While most of the texts read ‘three hundred years’, Ibn ‘Asakir
(and from him, Ibn al-‘Adim) in one transmission reads ‘six hundred’.

15 al-Tabarl., Bishdrat al-mustafa, Part Seven: 201, al-Tabarani., a/-
Muam al-kabir, vol. 111, n. 2874: 124, Ibn Babawayh., Kitib al-amali fi al-
ahadit wa-l-abbar, maglis 27, n. 6: 131, Ibn ‘Al al-Fattal., Rawdat al-waizin
wa-tabsirat al-mutta‘izin, vol. 1: 193, al-Hawarizmi., Magtal al-Husayn, Part
Two, bb. F7 bayan ‘ugiiba qatil al-Husayn, n. 29: 106, Ibn ‘Asakir., Tari)
madinat Dimashq, vol. XIV, bb. 1566 (al-Husayn b. ‘Al b. Abi Talib b. Abd
al-Muttalib b. Hdashim b. ‘Abd al-Mandaj): 243, al-Shami., al-Durr al-nazgim [
manaqib al-a’imma al-lababim, bb. 5 (Fagl f dikr maqtal al-Husayn b. Alk): 570
(who situates the church ‘close to Constantinople’ [al-Qustantiniyya]), Ibn
al-‘Adim., Bugyat al-talab fi tari) Halab, Part Six: 2653, Ibn Nama al-Hillt.,
Mutir al-abzan wa munir subul al-ashgan: 96-97 (who situates the church
‘close to Constantinople’ [al-Qustantiniyyal)), Ibn Katir., a/’-Bidaya wa-/-
nibaya, vol. X1, bb. al-Ipbar magtal al-Husayn b. ‘Al 573, al-Haytami.,
Magma® al-zawa’id wa-manba“ al-fawa’id, vol. 1X, bk. 37 (Kitab al-manaqib),
bb. 95 (Mandgib al-Husayn b. ‘Al), n. 15178: 233-234, al-Maglisi., Bibar al-
anwar, vol. XLIII, bb. 30, n. 3: 224-225 (who situates the church ‘close to
Constantinople’ [al-Qustantiniyya)), al-Isfahani., Awdlim al-ulim wa al-
ma‘drif al-abwal min al-gyat wa-l-abbar wa-l-aqwal, vol. XVII, ch. 10, bb. 7, n.
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A number of transmitters offer variants in the details; al-Irbilf notes
that the writing is in Arabic, and uses ‘the Day of Return’ (yawm al-
ma‘ad) rather than ‘the Day of Reckoning’ (yawm al-hisab). When
asked, the Byzantine custodians of the church have no idea when
the words were written.'s Al-MaglisT transmits an account in which
the words are inscribed in Byzantine Greek (a/-rimiyya), and the
scholars have to ask someone from among the Syrians who can
read the language.!” Ibn Nama and al-Maglist after him also carry a
transmission which puts the writing into Himyaritic script, again
leading the scholars to seek help from some Syrians in translating
it.18

Finally, some transmitters relate this story to an unnamed
Christian man:

‘Abd Allah b. al-Saffar, companion of Aba Hamza al-Suff said:
We made a foray and captured prisoners. Among them was an
old man from among some judicious Christians; we treated
him deferentially and were friendly to him, and he said to us:
“My father informed me, on the authority of his father, that
they were digging a well in the country of the Byzantines, three
hundred years before Muhammad was sent to the Arabs, and
they hit a stone on which was written in almusnad this verse:®

2: 110, al-Gaza’id., Riyad al-abrar fi manaqib al-a’imma al-athar, vol. 1, Part
One: 167.

16 al-1rbill., Kashf al-gumma fi ma‘rifat al-a’imma, vol. 11: 54.

17 Ibn Nama al-Hilli., Mutir al-abzan wa munir subul al-ashgan: 97, al-
Maglist., Bibar al-anwar, vol. XLIII, bb. 30, n. 4: 224-225.

18 Ibn Nama al-Hilli., Mutir al-abzan wa munir subul al-ashgan: 9697,
al-Maglisi., Bibar al-anwar, vol. XLIV, bb. 30, n. 4: 225.

19 In these two passages, the reference is to an ancient south Arabian
script (WEHR H., A Dictionary of Modern Written Arabic, 1980: 507). As one
of the texts notes, it is reputed to be the language of the children of Seth
(Shayt) who lived prior to Nuh. (LANE E.., An Arabic-English Lexicon,
vol. IV, 1968: 1444). It is noted by al-Irbili that the verse was written in
the church in Arabic; cf. al-Irbilt., Kashf al-gumma fi ma‘rifat al-a’imma, vol.
II: 54. Ibn Nama calls it the ‘Himyaritic’ script (Ibn Nama al-Hilli., Muzir
al-ahzan wa munir subnl al-ashgan: 96-97).
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‘Does a band?® which killed al-Husayn hope for the interces-
sion of his grandfather on the Day of Reckoning?”’?!

Ibn Shahrashub records a closely related story of a man from the
predominantly Christian city of Nagran:

Anas b. Malik said: A man from Nagran dug a hole, and it he
found a gold tablet on which was written this verse, and after
it: “They have come to him with a deviant judgment, but their
judgment was at variance with the judgment of the Book. To-
morrow, Yazid, you will undergo punishment by the Merciful!
The punishment that will be yours!??

There are striking similarities in the Hebrew and Islamic texts; the
sacred vessels, brought to Babylon from the Jerusalem Temple by
Nebuchadnezzar and profoundly ridiculed duting a banquet could
be paralleled with the head of the martyr al-Husayn, the sacrosanc-
tity of which, seen in the numerous miracles recounted about it, is
mocked by a group of soldiers. Admittedly, Belshazzar, in spite of
his oppressive tyranny, was less malevolent than Nebuchadnezzar,
whose wickedness is the catalyst for the story, and more on a level
with the crude mockery of the soldiers carrying the head of al-
Husayn, who flee in fright at the appearance of the hand.? While
the writing of the wall of the regent’s palace is directed at him as an
indictment of his reign, the verses seen by the soldiers and others
associated with al-Husayn’s death are directed at a whole section of
Muhammad’s community. Cutiously, the 7%/13®% century al-Shami
in his a/-Durr al-nazim produces a text in which the verses are ad-

20 Here, the wotd is usba (‘band’).

2U Ibn Nama al-Hilll.,, Mutir al-abzdn wa munir subul al-ashgan: 9697,
al-Maglisi., Bibar al-anwar, vol. XLIII, bb. 30, n. 4: 224-225.

22 Ibn Shahrashuab., Mandgib dal Abi Talib, vol. IV, bb F7 imdma Abi
Abd Allah al-Husayn: 62, al-Maglisi., Bibar al-anwar, vol. XLV, bb. 46, n. 5:
306, al-Isfahani., “Awdlim al-uliim wa al-ma‘arif al-abwal min al-dyat wa-l-ahbar
wa-l-aqwil, vol. XVII, ch. 21, bb. 6, n. 6: 60.

23 A passage in the prophet Amos (Amos 5: 19) — «as when someone
runs away from a lion only to meet a bear») — is thought to imply Nebuchadnez-
zar and the less dauntless Belshazzar.
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dressed directly to the ruler himself: Yazid b. Mu‘awiya has been
drinking heavily when a hand emerges from the wall in front of
him and writes the verses in blood.?* Although this relates Yazid
more closely with Belshazzar, it remains an extremely rare account,
and out of step with most other transmissions. Nevertheless, in
both stories, the consumption of alcohol plays a role, underlined by
the Islamic texts as yet another accusation against those associated
with the death of the martyr, starting with Yazid himself; in both
cases, whether soldiers eating the food of hospitality in a monastery
(and thereby associating the unsuspecting monks with al-Husayn’s
killing) or a feast in the crown prince’s citadel, eating and drinking
is portrayed in falsely celebratory terms which rapidly turn negative.

On both occasions, the story plays out in a public place,
whether a monastery, a church or a regent’s palace, and is wit-
nessed by bystanders. The cryptic language of the writing in the
halls of Belshazzar defy interpretation; in some of the Islamic texts,
the writing is in a language not understood by those who read it
and, as with Belshazzar’s queen mother suggesting the use of Dan-
iel, the scholars have to ask the help of local Syrians. In the end,
the writing on Belshazzar’s wall proves to be his end, marking the
termination of his reign, his kingdom and his life.

The divine threat in the Islamic texts is one of spiritual retri-
bution. The loss of Muhammad’s all-important intercession on that
day when accounts are reckoned and lives weighed is echoed most
clearly in the fateful words read out by Daniel to Belshazzar: “God
has measured your sovereignty and put an end to it; you have been
weighed in the balance and found wanting.”

% al-Shami., a/-Durr al-nagim fi manaqib al-a’imma al-lahdabim, bb. 5
(Fasl fi dikr magtal al-Husayn b. ‘Al): 570.
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TABLE OF SUNNI AND SHI‘T ARABIC
SOURCES

157 /7™ CENTURY:

Shi‘i:
al-Hilalt.,! Kitab Sulaym b. Qays

U Al-Hilali died around the year 80/662; while some, like the Shi
bibliographer Ibn al-Nadim (d. between 380/990 and 388/998) thought
his the first ShiT work, later ShiT scholars are more doubtful, some think-
ing it a fabrication. Cf. KOHLBERG E., “Shi‘t Hadith” in A.F.L. Beeston
et al., (eds.), Arabic Literature to the End of the Umayyad Period, Cambridge
University Press, Cambridge 1983: 301. Cf. also MODARRESSI H., Tradi-
tion and Survival. A Bibliographical Survey of Early Shi’ite Literature, vol. 1,
Onewotld, Oxford 2003: 82/424). Considering the text’s antiquity and its
tenacious popularity among the Shi‘a, I am disinclined to ignore it entire-
ly.
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2NP /8TH CENTURY:

Sunni:

al-Zuhtl.,2 al-Magazi al-nabawiyya
Ibn Tahman.,> Mashyabat b. Tabman

3®0 /QTH CENTURY:

Sunni:

Ibn Sa‘d.,* Kitab al-tabagat al-kabir

Ibn Abi Shayba.,’ a/-Musannaf

Ibn Rahwayh.,6 Musnad

Ibn Hanbal.,” Musnad, Kitab fada’il al-sahaba
al-Kashshi..8 Muntapab Musnad “Abd b. Hamid
al-Buhari.,® Sahip

Muslim., 1 Sapip

Ibn Maga.,"! Sunan

2 Abu Bakr Muhammad b. Muslim b. ‘Ubayd Allah b. ‘Abd Allah b.
Shihab al-Zuhri (d. 124/721: cf. GAS I: 280).

3 Ibrahim b. Tahman b. Shu‘ba al-Hurasani Abu Sa‘id (d. c.
163/780: cf. GAS I: 92-93).

4 Muhammad b. Sa‘d Katib al-Wagqidi (d. 230/845: cf. GAL I: 136,
GALS. I: 208).

> Abu Bakr ‘Abd Allah b. Muhammad b. Ibrahim (Abi Shayba) b.
‘Utman al-‘Absi al-Kaff (d. 235/849: cf. GAL I: 157, 516).

¢ Abu Ya‘qub Ishaq b. Ibrahim b. Muhallad al-Hanzali (Ishaq b.
Rahwayh) (d. 237/852-3: cf. GAL S. I: 257)

7 Abu ‘Abd Allah Ahmad b. Muhammad b. Hanbal al-Shaybani al-
Duhli (d. 241/855: cf. GAL S. 1: 309)

8 Abu Muhammad ‘Abd al-Humayd (or ‘Abd al-Hamid) b. Nasr al-
Kashshi (d. 249/865: cf. GAL S. I: 258-259).

9 Abu ‘Abd Allah Muhammad b. Isma‘l b. Ibrahim b. Mugira b.
Bardizbah al-Buhari al-Gu‘fi (d. 256/870: cf. GAL S. I: 260).

10°Abt al-Husayn Muslim b. al-Haggag al-Qushayri al-Nisaburi (d.
261/875: cf. GAL S. 1: 265).

11" Aba ‘Abd Allah Muhammad b. Yazid b. Maga al-Qazwini (d.
273/886: cf. GAL S. I: 270).
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Abu Dawud.,'2 Sunan

al-Tirmidt., 3 al-Gami€ al-sahih
al-Baladurl.,"* Kitab ansab al-ashraf
al-Dinawarti.,'s Kitab al-apbar al-tiwal
Ibn Abi ‘Asim., 6 al-Apdd wa-I-matani
al-Bazzar.,'7 Musnad

Shi‘i:
Ibn Muzahim.,' Wag‘at Siffin
Rustam al-Tabarl1.,' Dala’il al-imama, Bisharat al-mustafi
Ibn Abi Tahir Taytar.,2 Balagat al-nisa’

12 Abu Dawud Sulayman b. al-Ash‘t al-Azdi al-Sigistani (d.
275/889: cf. GAL S. I: 270).

13 Aba ‘Isa Muhammad b. Isa b. Sahl al-Tirmidi (d. 279/892: cf.
GALS. I: 267).

14 Abu al-‘Abbas Ahmad b. Yahya b. Gabir al-Baladuri (d. 279/892:
cf. GAL S. I: 216, GAS I: 320).

15 Abt Hanifa Ahmad b. Dawud al-Dinawari (d. 282/895: cf. GAL
S. 1: 187).

16 Tbn Abt ‘Asim Abi Bakr Ahmad b. ‘Amr b. al-Dahhak b. Mahlad
al-Shaybani, d. 287/900: cf. GAL S. I: 952 n. 312). While Brockelmann
notes only his Kitab al-djydt, Sezgin lists seven works.

17 Aba Bakr Ahmad b. ‘Amr b. ‘Abd al-Haliq al-Basti al-Bazzar (d.
292-3/904-5: cf. GAL S. I: 258).

18 Abu al-Fadl Nasr b. Muzahim b. Sayyar al-Minqati al-‘Attar (d.
212/827: cf. GAL S.I: 214). Brockelmann identifies him as the oldest Shi@
historian and a lifelong inspector of market weights and measures in Kafa
— others sources (like al-Bagdadi in his Tari) Bagdad) report that he lived in
Baghdad.

19 Abii Ga‘far Muhammad b. Garir b. Rustam al-Tabari (c. 224/839:
cf. GAS I: 540). As will be noted latet in this text, Ibn Rustam al-TabatT’s
dates and authorship are highly disputed.

20 Abu al-Fadl Ahmad b. Abi Tahir Tayfar (d. 280/893: cf. GAL S. I
210). Brockelmann transcribes the work as Balagat al-nisa’. 1t is difficult to
pinpoint Ibn Abi Tahir Tayfur’s doctrinal or sectarian affiliation, since he
himself in his numerous writings gives us no indication. He certainly
wrote an elegy for the martyred Shi agitator Yahya b. ‘Umar, killed in
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al-Ya‘qubi,2! Tarip
al-Saffar.,2 Baga’ir al-daragat fi ‘uliim al Mupammad

4™ /10™ CENTURY:

Sunni:

al-Nas2’1.,2 al-Sunan al-kubra
al-Tabafl.,2 Kitab apbar al-rusul wa-l-mulif
al-Harant.,? Tari) al-Ragqga

al-Agurti., 2 Kitab al-sharia
al-Tabarant.,?” a/-Mudam al-kabir

Abu al-Shayh.,? Kitab al-‘agama

Shi‘i:

al-Qummi.,? Tafsir

Kufa in 248/864 on the orders of Caliph al-Musta‘in, and in which he
slates the Sunni Caliphate for usurping the rights of ‘All and Fatima, but
this in itself is no real proof of his being a Shi‘a. Cf. TOORAWA S.M,,
“Notes towards a biography of Ibn Abi Tahir Tayfur (820-893)” in Social
Sciences & Humanities and Law & Management Research Journal, vol. 1 (1998),
University of Mauritius, Réduit, Mauritius: 131.

2l Ahmad b. Abi Ya‘qub b. Ga‘far b. Wahb b. Wadih al-Katib al-
‘Abbasi al-Ya‘qubi (d. 284/897 or 292/905: cf. GAL S. I: 405). If al-
Ya‘qubl was not, in fact, a Shi‘a, and this is a moot point, he evinces a
strong Shi4 predisposition.

22 Abu Ga‘far Muhammad b. al-Hasan al-Saffar (d. 290/903).

23 Abu ‘Abd al-Rahman Ahmad b. ‘Abd al-Rahman b. Shu‘ayb al-
Nasa’1 (d. 303/915: cf. GAL S. I: 269).

2+ Aba Ga‘far Muhammad b. Garir b. Yazid al-Tabari (d. 310/923:
cf. GAS I: 232 and GAL S. I: 217).

25> Muhammad b. Sa‘id al-Qushayti., (d. 334/945: cf. GAL. S. I: 210)

26 Abt Bakr Muhammad b. al-Husayn b. ‘Alf al-Agurt (d. 360/971:
cf. GAL S. I: 274)

27 Abu al-Qasim Sulayman b. Ahmad b. Ayyub b. Mutayr al-Lahmi
al-Shami al-Tabarani (d. 360/971: cf. GAL S. I: 279).

28 Abu Muhammad ‘Al b. Muhammad b. Hayyan al-Ansari al-
Isfahani Abu al-Shayh (d. 369/980: cf. GAL S. I: 347, GAS I: 200).
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Ibn Furat al-Kafi.,> Tafsir Furat b. 1brabim

Ibn A‘tam., Kitab al-futith

Ibn Hamdan.,” a/-Hidaya al-Kubra

al-Mas‘adt., Itbat al-wasiyya, Murig al-dahab

al-Isfahant.,>* Magatil al-talibiyyin

al-Qadit al-Nu‘man.,’ Sharh al-apbar fi fada’il al-a’imma al-athar

Ibn Qulawayh., Kawil al-ziyarat

Ibn Babawayh.,”” Kitab al-amali, Man la yabduru-hu al-fagib, “Uysin
abbar al-Rida, Ma‘ani al-ahbar, Kitab al-pisal, Ikmal (kamail) al-din wa-
itmam (tamam) al-ni‘ma fi ithat al-gayba wa-kashf al-hayra, llal al-shara’i¢
wa-l-abkdm

29 “Ali b. Ibrahim al-Qummi (d. 307/980).

30 Furat b. Ibrahim b. Furat al-Kaff (d. 310/992: cf. GAS I: 539).

31 Abt Muhammad Ahmad b. ‘Ali b. A‘am al-Kafi al-Kindi al-
Ahbari (d. 314/920).

%2 Abu ‘Abd Allah al-Husayn b. ‘Ali b. al-Husayn b. Hamdan al-
Hasibi Zayn al-Din (d. 346/957 or 365/968: cf. GAS 1. 584). I have cho-
sen to keep al-Hasibi among the sources for this work although his
transmissions are distrusted by a sizable number Shi scholars. He is de-
nounced by al-Nagashi as having corrupt beliefs (al-Nagashi., Kitib al-rigil,
n. 159: 67) and he seems to have had a substantial connection with the
heterodox Nusayii sect.

33 Abu al-Hasan “Alf b. al-Husayn b. ‘Alf al-Mas‘adi (d. 345/956: cf.
GAS I: 333).

3 Abu al-Farag ‘All b. al-Husayn b. Muhammad b. Ahmad b. al-
Qurashi al-Isfahani (d. 356/967: cf. GAL S.I: 225 and GAS I: 378). Mo-
darressi notes that he was a Zaydi (cf. MODARRESSI H., Tradition and
Survival. A Bibliographical Survey of Early Shi’ite Literature, vol. 1, Oneworld,
Oxford 2003: 276.

% al-Nucman b. Muhammad b. Mansar b. Ahmad b. Hayyun al-
Tamimi al-Qadi Abu Hanifa al-Shica (d. 363/974: cf. GAL S. L. 324,
where Brockelmann names the work differently).

36 Aba al-Qasim Ga‘far b. Muhammad b. Ga‘far b. Masa b. Qulaya
al-Qummi (d. 369/979: cf. GAL S. I: 953).

37 Abta Ga‘far Muhammad b. ‘Ali b. al-Husayn b. Masa b. Babawayh
al-Qummi al-Saduq (d. 381/991: cf. GAL S. I: 321 and GAS I: 544).
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al-Hazzaz.,%8 Kifayat al-atar fi-l-nusis ala al-a’imma al-itna ‘ashari
5™ /11™ CENTURY:

Sunni:
al-Hakim al-Nisaburi.,* Kitab al-mustadrak ‘ala al-sabihayn
Abu Nu‘aym.,* Hilyat al-awliya’ wa-tabaqat al-asfiya’
Abu Ya'la.,*! Musnad
al-Bagdadi.,” Tari) Bagdad
Ibn ‘Abd al-Barr.,* al-Istiab fi ma‘rifat al-ashab
al-Bayhaq,¥ Dala’il al-nubmwwa, al-Gami€ al-musannaf fi shu‘ab al-imin
al-Haskant.,*> Shawabid al-tanzil li-gawa‘id al-tafdil

Shi‘:
al-‘Ayyashi.,* Tafsir

¥ <Al b. Muhammad b. ‘Al al-Hazzaz al-Razi al-Qummi (d.
381/991: cf. GALS. I: 322).

39 Muhammad b. ‘Abd Allah b. Muhammad al-Hakim al-Nisaburi b.
al-Bayyi® (d. 404/1014: cf. GAL S. I: 276. Muhammad b. ‘Abd Allah b.
Muhammad al-Hakim al-Nisabur b. al-Bayyi® (d. 404/1014: c¢f. GAL S. L:
276. Brockelmann incorrectly reports his death at 404/914 and names
him al-Nisaburi as opposed to al-Naysaburi, found in other texts).

40 Aba Nu‘aym Ahmad b. ‘Abd Allah b. Ahmad b. Ishaq al-Isbahani
(or al-Isfahani) al-Shafi‘T (d. 430/1038: cf. GAL S. I: 616).

4 Abu Ya‘la Muhammad b. al-Husayn b. Muhammad b. al-Farra’ al-
Bagdadi (d. 458/1065: cf. GAL S. I: 686).

4 Abua Bakr Ahmad b. ‘Al b. Tabit al-Hatib al-Bagdadi (d.
463/1071: cf. GAL I: 329).

# Abua ‘Umar Yusuf b. “Abd Allah b. Muhammad b. ‘Abd al-Barr al-
Namar al-Qurtubi (d. 463/1071: cf. GAL S. I: 628).

4 Abu Bakr Ahmad b. al-Husayn b. ‘Ali b. Musa al-Bayhaqi (d. 458/1066: cf.
GALS. I 618).

4 Ubayd Allah b. ‘Abd Allah b. Ahmad al-Haskani al-Nisaburi (d.
490/1090)

4 Abua al-Nadr Muhammad b. Mas‘ad al-‘Ayyashi al-Sulami (d.
401/1009: cf. MODARRESSI H., Tradition and Surival, 2003: 410 and
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al-Mufid.,” al-Irshad fi ma‘rifat hugag Allah ‘ala al-bad, al-Amali li-I-
Mufid

al-Nagashi.,* Kitab asma’ al-rigal

al-TusL.,* Misbah al-mutahaigid, al-Amali fi al-hadit

Ibn Alf al-Fattal.,> Rawdat al-waizin

al-Shagari.,>' Kitab al-itibar

6™ /12™ CENTURY:

Sunni:
Ibn ‘Atiyya.,2 Mubarrar al-wagiz fi tafsir al-kitab al-‘aziz;
al-Hawarizmi.,> Magtal al-Husayn, al-Managib
Ibn ‘Asakir.,>* Tari} madinat Dimashq

Shi‘i:
al-Tabars., I%m al-wara bi-alam al-huda, Kitab al-iptigag ‘ala ahl al-
ligag

GAS I: 42). Brockelmann gives his date of death as 401/1009; Modarressi
thinks the end of the 3t4/9% and beginning of the 4*/10% century.

47 Muhammad b. Muhammad b. Nu‘man al-Bagdadi al-Karhi al-
Mufid (d. 413/1022. cf. GAL I: 188 and GAL S. I: 322).

4 Abu al-‘Abbas Ahmad b. “Alf al-Nagashi (d. 450/1085: cf. GAL S
I: 5506).

49 Abi Ga‘far Muhammad b. al-Hasan b. ‘Alf al-Tasi S5, bayh al-T2’ifa
(d. 458/1066: cf. GAL I: 405 and GAL S. I: 706).

50 CAll Muhammad b. Ahmad b. ‘Alf al-Fattal al-Nisaburi al-Farisi (c.
mid-5%/11% century: cf. GAL S. I: 708).

> Yahya b. al-Husayn b. Isma‘l b. Zayd al-Hasani al-Shagari al-
Gurgani (d. 499/1105: cf. GAL S. II: 1004, GAS 1: 521-522)

52 ‘Abd al-Haqq b. Galib b. ‘Abd al-Rahman (d. 546/1147).

5 Abu al-Mu’ayyad Muwaffaq Ahmad b. Abi Sa‘9d Ishaq al-
Hawarizmi (d. 568/1172. cf. GAL S. I: 623).

> Abua al-Qasim ‘All b. al-Hasan b. Hibat Allah Tiqat al-Din b.
‘Asakir al-ShafiT (d. 571/1176: cf. GAL S. I: 566).

55 Radi al-Din Abua ‘Al al-Fadl b. al-Hasan Amin al-Din al-Tabarsi
(or al-Tabrisi) (d. 548/1153: cf. GAL S. I: 708). Thete remains a disparity
among scholars as to whether someone from Tabristan should be called
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Ibn Hamza al-Tusl.,5 a/-Tagib fi-l-managib
al-Rawandt.,% al-Hara’ig wa-I-gara’ip fi-I-mn gizat
Ibn Shahrashub., Managib al Abi Talib
al-Shu‘ayti., Gami al-apbar

7™ /13™ CENTURY:

Sunni:
Ibn al-Gawzi.,0 Sifat al-safiwa, Bustin al-waizin wa-rivad al-sami‘m,
Kitab al-mawdnat
Ibn al-Atir., 5! a/-Kamil fi-I-tarih, Usd al-gaba fi ma‘rifat al-sapdaba

al-Tabarsi or al-Tabrisi. I have chosen to follow Brockelmann and use al-
Tabarsi; this notwithstanding, Bruce Fudge provides excellent argumenta-
tion for al-Tabrisi (FUDGE B., Qur’danic Hermenentics: Al-Tabrisi and the craft
of commentary, Routledge, London 2014: 36). Brockelmann imputes to this
author eight works, including I%m al-ward bi-a‘lam al-huda, Kitdb al-iptigag
‘ala ahl al-ligag, Makarim al-aplaq and Magma*“ al-bayan fi tafsir al-qur’an. 1t is
to be noted that his authorship of Makdrim al-apliq and Kitab al-ihtigag ‘ald
abl al-ligag is disputed. Brockelmann himself remarks that some authors
attribute Makdarim al-aplag to his son, Abt Nasr al-Hasan, and Kitdb al-
ihtigag to Abu Mansar Ahmad b. ‘Ali b. Abi Talib al-Tabarsi. Cf. also
KOHLBERG E., “al-Tabrist” in P.]. Bearman et al., (eds.), The Encyclopae-
dia of Islam, vol. X, 2000: 40-41, FUDGE B., Qur’anic Hermenentics: Al-
Tabrisi and the craft of commentary, 2014: 32-33.

56 Imad al-Din Abd Ga‘far Muhammad b. ‘Ali b. Hamza al-Ttsi (d.
560/1164: cf. GAL S. II: 969, 971).

5 Qutb al-Din Abu al-Husayn Sa‘id b. Hibat Allah b. Abi al-Hasan
al-Rawandi (d. 573/1177: cf. GAL S. I: 624).

58 Abi Ga‘far Muhammad b. ‘Alf b. Shahrashib al-Mazandarani al-
Sutri Rashid al-Din (d. 588/1192: cf. GAL S. I: 710).

% Tag al-Din Muhammad b. Muhammad al-Shu‘ayti (c. 6%/12% cen-
tury).

60 Aba al-Fada’il Gamal al-Din Aba al-Farag ‘Abd al-Rahman b. al-
Hasan ‘Ali b. Muhammad b. ‘Umar b. al-Gawzi (d. 597/1200: cf. GAL S.
1: 914, GAL I: 500).
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Ibn Abt al-Dam.,2 a/-Muptasar fi tarily al-islam

Sibt al-Gawzi.,53 Tadkirat al-hawass al-umma bi-dikr basa’is al-a’imma
Ibn al-‘Adim.,** Bugyat al-talab f7 tarih Halab

al-Tabafl.,% Dapa’ir al-‘ugba (d. 684/1295)

Shi‘t:
Ibn al-Bitr1q.,5 al-Umda fi ‘uynn al-apbar fi manaqib amir al-mun’minin,
fasl fi manaqib al-Hasan wa-I-Husayn
Ibn Abi Firas.,57 Tanbib al-hawatir wa nuzhat al-nawazir
Ibn al-Hadid.,$ Sharh nahg al-balaga
Ibn T2’us., Kitab al-lubaf fi qutla al-tufuf, Kitab al-ighal, al-Tard’if fi
ma‘rifat madhab al-tawd’if, Kitab al-igbal bi-l-a‘mal al-hasana
Ibn Nama al-Hillt.,” Mutir al-ahzan wa munir subul al-ashéan

61 Aba al-Hasan ‘Al b. Abi al-Karam Atir al-Din Muhammad b.
Muhammad b. ‘Abd al-Karim ‘Izz al-Din Muhammad b. al-Atir al-
Shaybani (d. 630/1233: cf. GAL 1I: 345).

02 Aba Ishaq Ibrahim b. ‘Ali b. ‘Abd al-Mu’min Shihab al-Din Ib-
rahim b. Abi al-Dam al-Hamdani al-Hamawi (d. 642/1244: cf. GAL S. I:
588).

63 Shams al-Din Ahmad al-Muzaffar Yusuf b. Qizogla b. “Ali Sibt al-
Gawzi (d. 654/1257: cf. GAL S. I: 589)

64 Kamal al-Din Abu al-Qasim ‘Umar b. Ahmad Hibat Allah b. ‘Abd
al-‘Aziz b. Abu Garada b. al-‘Adim al-‘Uqayli al-Halabi (d. 660/1262: cf.
GAL I: 404-405).

65 Muhib al-Din Aba al-‘Abbas (AbG Muhammad Aba Ga‘far)
Ahmad b. ‘Abd al-Rahman al-Tabati al-Makki al-ShafiT (d. 684/1295: cf.
GAL 1: 615).

% Abu al-Hasan Yahya b. al-Hasan b. al-Husayn b. ‘Alf al-Hilli al-
Wasiti b. al-Bitriq (d. 600/1203: cf. GAL S. I: 710).

67 Aba al-Husayn Warram b. Abi Firas Isa b. Abf al-Nagm al-Naha‘t
al-Ashtar (d. 605/1208, cf. GAL S. I: 709, who gives no dates).

68 Tzz al-Din ‘Abd al-Hamid b. Hibat Allah al-Mada’ini b. al-Hadid
(d. 655/1257: cf. GAL S. I: 497).

6 Radi al-Din Abd Misa Abd al-Abbas ‘Al b. Misa b. Ga‘far b.
Muhammad b. Muhammad b. T2’Gs al-T2’usi al-‘Alawi al-Fatimi (d.
664/1266: Cf. GAL S. I: 911, where this work is entitled Kitab al-malbif fr
gatla al-tufif).
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al-Irbili.,™ Kashf al-gumma fi ma‘rifat al-a’imma
al-Shami.,”2 a/-Durr al-nagim fi manaqib al-a’imma al-lahahin

8™ /14™ CENTURY:

Sunni:

al-Tibtiz1.,”® Mishkat al-masabih

al-Mizz1.," Tabhdib al-kamal fi asma’ al-rigal

al-Dahabt.,” Siyar alam al-nubala’, Tadkirat al-buffazg, al-Lbar fi ahbar
al-bashar muntapab al-ta’rih al-kabir

al-Zarand1.,” Nagm durar al-simtayn

Ibn Katir.,” a/-Bidaya wa-I-nihaya

Shi‘i:
al-Hillt al-‘Allama., Itbat al-hudat

9™H /15™ CENTURY:

Sunni:

al-Haytam1.,® Madma“ al-zawa’id wa-manba al-fawa’id

70 Nagm al-Din Ga‘far b. Muhammad b. Ga‘far b. Hibat Allah b.
Nama al-Hilli (d. 680/1281).

7t Bah2’> al-Din Aba al-Hasan Al b. ‘Isa al-Irbill b. al-Fahr (d.
692/1293: cf. GAL S. 1: 713).

727Yusuf b. Hatim al-Shami (c. 7%/13™ century).

73 Shams al-Din Muhammad b. ‘Abd al-Rahman al-Hatib al-Tibrizi
al-‘Umari (c. 737/1336: cf. GAL S. 1I: 262.

74 Aba al-Haggag Yasuf b. al-Zaki ‘Abd al-Rahman b. Yasuf Gamal
al-Din al-Mizzi al-Quda‘ al-Kalbi al-Shafiq (d. 742/1341.

75 Abu ‘Abd Allah Muhammad b. Ahmad b. ‘Utman b. Qaymaz
Shams al-Din al-Dahabi (d. 748/1348: cf. GAL S. 11: 45).

76 Gamal al-Din Muhammad b. Yisuf b. al-Hasan al-Zarandi al-
Madani al-Hanafi (d. 750/1349)

77 Abu al-Fid2’ Isma‘il b. ‘Umar b. Katir ‘Imad al-Din b. al-Hatib al-
Qurayshi al-Busrawi al-Shafi (d. 774/1373: cf. GAL S. 11: 48).

78 Nur al-Din Abua al-Hasan “All b. Abi Bakr b. Sulayman b. Hagar
al-Haytami (d. 807/1405: cf. GAL I1: 91, GAL S. II: 82).
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al-‘Asqalant.,” al-Isaba fi tamyiz al-sapaba, Tahdib al-tahdib
al-Sabbag.,%0 a/-Fusil al-mubimma fi ma‘rifat (fada’il) al-a’inma

Shi‘i:
al-Daylami.,3! Irshad al-qulib, Alam al-din fi sifat al-mu’minin
al-Bayyadi.,32 a/-Sirat al-mustaginm
al-Kaf‘am.,® Kitab al-misbah, al-Balad al-amin
al-Musawl.,% Tasliyat al-magalis wa gaynat al-magalis

10™/16™ CENTURY:

Sunni:
al-Suyutt® al-Haba’ik fi ahbar al-mala’ik, al-Hasa’is al-kubra
al-Muttaqt al-Hind1.,% Kang al-ummal fi sunan al-aqwal wa-I-af*al
Shi‘t:
al-Astarabadi., Ta’wil al-ayat al-zahira [i fadl al-itra al-tahira

7 Abu al-Fadl Ahmad b. ‘All b. Muhammad b. Hagar Shihab al-Din
al-‘Asqalani al-Kinani al-Shafiq (d. 852/1449: cf. GAL S. 1I: 72).

80 Nar al-Din “All b. Muhammad al-Sabbag al-Isfaqusi al-Magribi al-
Makki al-Maliki (d. 855/1451: cf. GAL S. 1I: 224).

81 Hasan b. Abi al-Hasan al-Daylami (d. 840/1437: cf. GAL S. I: 261,
although Brockelmann provides no dates).

82 Zayn al-‘Abidin ‘Ali b. Yanus al-Bayyadi al-Nabati al-‘Amili (d.
877/1472: cf. GAL S. II: 133).

8 Taqi al-Din Ibrahim b. ‘Al b. al-Husayn al-Kaf‘ami (895 or
905/1498: cf. GAL S. II: 133).

8 Adib Muhammad b. Abi Talib al-Husayni al-Musawi al-Ha’itT al-
Karaki (d. 899/1494).

85 Abu al-Fadl ‘Abd al-Rahman b. Abi Bakr Kamal al-Din b.
Muhammad b. Abi Bakr Galal al-Din al-Suyud (d. 911/1505: cf. GAL S.
II: 178).

86 Al2> al-Din ‘All b. Husam al-Din ‘Abd al-Malik b. Qadihan al-
Muttagi al-Hindi al-Qadiri al-Shadili al-Gawnpari al-Madani (d. c.
977/1569: cf. GAL S. II: 518).
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11™ /17™ CENTURY:

Shi‘:
Muhammad Rida al-Tust.,% Kang al-daga’iq wa bahr al-gara’ib fi tafsir
al-qur’an
al-Mazandarani.,® Sharp usnl al-Kaft
al-Qazwini.,” al-Shafi fi usil al-kafi
al-Fayd al-Kashani.,”' Nawadir al-apbar, Tafsir al-saft, al-Waf

12™ /18™ CENTURY:

Sunni:

al-“Isami.,"2 Simt al-nugim al-‘awali

Shi‘:
al-Hurr al-‘Amili.,* Tafsil wasa’il al-shi‘a ila tahsil masa’il al-shari‘a, al-
Gawihir al-saniyya al-ahadit al-qudsiyya, 1that al-hudat bi-I-nusis wa-I-
min'‘gizat
al-Bahrani.," Hilat al-abrar fi abwal Mubammad wa ali-hi al-athar, al-
Burhan fi tafsir al-qur’an, Madinat al-ma‘agiz fi mu'dizat al-a’imma al-
athar

87 Sharaf al-Din All al-Husayni al-Astarabadi (pupil of ‘All b. al-
Husayn b. ‘Abd al- ‘Alf al-Karaki al-Muhaqqiq al-Tani, d. 946/1538: cf.
GAL S. II: 575).

88 Muhammad b. Muhammad Rida b. Isma‘l b. Gamal al-Din al-
Qummi al-Mashhadi al-Tusi (c. 1059/1649: cf. GAL S. II: 582).

8 Muhammad Salih b. Ahmad al-Mazandarani (d. 1086/1676: cf.
GAL S: II: 578), student and son-in-law of Muhammad Taqt b. Maqgsad
‘Alf al-Maglisi.

90 Halil b. Gazi al-Qazwini (d. 1089/1678: cf. GAL S. I: 320).

91 Muhammad Murtada Mulla Muhsin Fayd al-Kashi [Kashani] (d.
1090/1679: cf. GAL S. 1I: 584).

92 <Abd al-Malik b. al-Husayn b. ‘Abd al-Malik al-‘Isami (d.
1111/1699: cf. GAL S. 1I: 516).

9 Muhammad b. al-Hasan al-Hasani b. ‘Ali b. Husayn al-Hurr al-
cAmili al-Mashgari (d. 1104/1693: cf. GAL S. II: 578).
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al-Istahani., Awalim al-ultim wa-l-ma‘arif al-abwal min al-ayat wa-I-
apbar wa-l-aqwail

al-Maglis1.,% Bihar al-amwar, Zad al-ma‘ad

al-Huwayz1.,%” Tafsir nir al-tagalayn

al—Gazé’irI.,98 Riyad al-abrar fi manaqib al-a’imma al-athar

Sadr al-Din al-Shiraz1.,” Riyad al-salikin fi sharh sabifa sayyid al-saggidin

14™ /20™ CENTURY:

Sunni:

al-Shablangi.,' Nur al-absar fi manaqib al bayt al-nabi al-mujptar

Shi‘i:
al-Tabarsi.,'0! Mustadrak al-wasa’il wa mustanbit al-masa’il
‘Ablaés Qummi.,'2 Safinat al-bihar
al-‘Amilt.,'% 4 yan al-Shi‘a

9% Hashim b. Sulayman b. Isma‘l b. ‘Abd al-Gawad b. ‘Abd al-
Rahman al-Husayni al-Bahrani (d. 1107/1695: cf. GAL S. II: 500).

% ¢Abd Allah b. Nur Allah al-Bahrani al-Isfahani (d. 1110/1698: cf.
GAL S. II: 504).

% Muhammad Bagqir b. Muhammad Taqi b. Maqsud ‘Ali Akmal al-
Maglisi al-Isfahani (d. 1110/1700: cf. GAL S. 1I: 572).

97 Abd ‘Ali b. Gumu‘a al-Huwayzi (d. 1112/1702).

9 Ni‘mat Allah al-Gaza’iri (d. 1112/1702).

9 Sadr al-Din ‘Alf b. Ahmad b. Muhammad Ma‘sum al-Husayni al-
Dashtaki al-Shirazi (d. 1120/1708-9).

100 Mu’min b. Hasan Mu’min al-Shablangi (d. c¢. 1301/1883: cf. GAL
S. 11: 737).

101 a]-Hagg Mirza Husayn b. Muhammad Taqt al-Narf al-Tabars (d.
1320/1902: cf. GAL S. 1I: 832).

102 <Abbas b. Muhammad Rida al-Qummi (d. 1359/1940: cf. GAL S.
1I: 573).

103 Muhsin b. ‘Abd al-Katim al-Amin al-‘Amili (d. 1371/1952: cf.
GAL S. II: 808).
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When, on an autumn Medina night in 61/680, the night that saw al-Husayn
killed, Umm Salama was torn from her sleep by an apparition of a long-dead
Muhammad, she slipped effortlessly into a progression of her co-religionists
who, irrespective of status, gender or standing with God, were the recipients
of dark and arresting visions. At the core of those Delphian dreams, peopled
by angels or ginn or esteemed forbears and textured with Iraqi dust and martyrs’
blood, was the Karbala’ event. Her dream would be recounted by an array of
Muslim scholars, from al-Tirmidi, stellar pupil of al-Buhari, and Ibn ‘Asakir,
untiting chronicler of Syrian history, to bibliophile theologian Ibn Ta’as and
Egyptan polymath al-Suyuti. But this was not Umm Salama’s only otherworldly
encounter and she was not the only one to have al-Flusayn’s fate disturb her
nights.

This is their story.
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