ARE THE PARENTS OF THE PROPHET IN HELL?
TRACING THE HISTORY OF A DEBATE
IN SUNNI ISLAM

Patrick Franke

Against the backdrop of Christian devotion to Mary and Joseph, it is as-
tonishing how little value Muslims attach to the parents of the founder
of their religion. Whereas in Christianity the parents of Jesus have been
elevated to saintly figures with several localities and times dedicated to
their veneration, Muslims seem to be indifferent towards the parents of
Muhammad. Compared with the strong reverence Mary and Joseph en-
joy among the Christians of many denominations, the religious posi-
tion of Muhammad’s parents Amina and ‘Abdallah is surprisingly low.
The Islamic calendar does not know special days reserved for their ven-
eration, and Islamic tradition has not assigned any special religious title
to them, expressing their high rank among Muslims.

The contrast between Christianity and Islam concerning the parents
of their founder figures diminishes if we consider the statements of Je-
sus himself. Jesus seems to have had a much more distanced stance to-
wards his mother, at least if we take the statements transmitted from
him as a basis. For instance, he does not address Mary as his mother,
but simply as ,woman” as in John 2:4 “Woman, what have I to do with
thee?” And in Mark 3:31-35 he utters that his true mother is not his bio-
logical mother but rather those who “do God’s will”. In Luke 11:27 Jesus
rejects the beatification of Mary on grounds of her being his mother
and states that rather those, who hear the word of God and obey it,
should be blessed. It is a well-established fact that the rise of Jesus’ par-
ents to saintly figures took place only centuries after his death and was
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the result of a complex religio-historical process.! In my paper, I will ar-
gue that in Islam the Prophet’s parents have become the object of a
similar elevation process, which admittedly did not promote them to
the rank of saints, but at least earned them their rescue from Hell.

The transmitted statements of Muhammad on his
parents

In order to make this elevation process comprehensible, I will start by
outlining the statements of the Prophet on his parents as they are trans-
mitted in Islamic tradition. As it is well-known, it was already in his
early childhood that the Prophet became a complete orphan. His father
‘Abdallah died before or shortly after his birth,? and the death of his
mother Amina occured when he was six, in a locality called Abwa’ be-
tween Mecca and Medina.? Since both of them had breathed their last
before their son started his prophetic call it could be assumed that they
had died as unbelievers and therefore were destined for Hell. The
Prophet himself seems to have shared this opinion. This is at least sug-
gested by a hadith transmitted on the authority of Anas ibn Malik and
recorded in Muslim’s canonical collection, which goes as follows:

“A man said (to the Prophet): ‘O Apostle of God, where is my
father?” The Prophet answered: ‘In Hell. When the man

1 For the cult of Mary see e.g. Walter Delius: Geschichte der Marienverehrung. Miinchen
1963 and Marina Warner: Alone of All her sex: The Myth and Cult of the Virgin Mary. New
York 1967; for the cult of Joseph see e.g. Joseph Seitz: Die Verehrung des hl. Joseph in
ihrer geschichtlichen Entwicklung bis zum Konzil von Trient. Freiburg im Br.: Herder, 1908
and Charlene Villasefior Black: Creating the cult of St. Joseph: art and gender in the
Spanish empire. Princeton, NJ : Princeton Univ. Press, 2006.

2 Cf. Uri Rubin: "Abdallah b. ‘Abd al-Muttalib." Encyclopaedia of Islam, THREE. Edited
by: Gudrun Krimer, Denis Matringe, John Nawas, Everett Rowson. Brill Online, 2014.
Reference. Universitatsbibliothek Bamberg. 12 June 2014
<http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/abdallah-b-
abd-al-muttalib-COM_23550>

3 Cf. W. Montgomery Watt: Art. “Amina” in The Encyclopaedia of Islam. New Edition. Vol.
I, 438.
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turned away, he called him back and said: ‘Both my father and

your father are in Hell (inna abi wa-abaka fi n-nar)’.”*

Muslim scholars like Abi n-Nagib as-Suhrawardi took the Prophet’s an-
swer in this situation as a good example for adab al-lisan (,politeness of
the tongue“).” An-Nawawi, in his commentary on the Sahih Muslim,
stated on it: ,This consolation by sharing the misfortune (at-tasliya bi-I-
istirak fi l-musiba) is a form of good company (husn al-isra)”.5

But more important than this ethical aspect of the anecdote was the
clear-cut logic regarding the unbelievers which could be deduced from
the saying of the Prophet. An-Nawawi e.g. summed it up with the fol-
lowing words: “Whoever has died as an unbeliever, is in Hell and does
not benefit from his kin relationship to those brought near the throne
of God”.” Muhammad’s rigid stance on his pagan father is in line with
what is transmitted in the Sira Literature on his harsh attitude towards
his pagan forefathers. If the respective reports mirror historic reality,
then it was exactly this point which cost him the protection of his uncle
Abt Lahab and eventually led to his emigration from Mecca. The story
goes that on the death of his uncle Aba Talib, AbGi Lahab became head
of the clan Hagim and at first promised to protect Muhammad. He
withdrew his protection, however, when Abai Gahl from the clan of
Mahz@im and Ibn Abi Mu‘ayt from ‘Abd Sams managed to convince
him that Muhammad had spoken disrespectfully of his deceased ances-
tors like his grandfather ‘Abd al-Muttalib and had claimed their being in
Hell. The loss of Abti Lahab’s lukewarm protection was of great histori-

4 Muslim ibn al-Haggag: Sahih, Kitab al-iman, bab bayan anna man mata ‘ald l-kufr fa-
huwa fi n-nar.

5 Cf. Aba n-Nagib ‘Abd al-Qahir as-Suhrawardi: Kitab Adab al-muridin. Ed. M. Milson.
Jerusalem: Institute of Asian and African Studies, Hebrew University of Jerusalem
1977, 41.

6 Cf. Sahih Muslim bi-Sarh an-Nawawi. Ed. ‘Isam as-Sababiti u.a. 11 Bde. Cairo: Dar al-
Hadit 1994. vol. 2, 81.

7  Cf.ibidem.
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cal significance because it forced Muhammad to look for allies outside
Mecca, first in T2'if and then in Yatrib, the later Medina.®

Muhammad’s harsh judgement on his father seems to have been
proverbial. Goldziher refers to a dictum of the Prophet quoted in Abua 1-
Farag’s Kitab al-Agani according to which he not only alleged that his
own father and the father of Abraham were in Hell, but also that the
virtuous Hatim at-Ta'1 experienced the same fate.® The message of this
report is clear: polytheists, however virtuous they may have been during
their lifetime, have no chance evading hellfire.

That the Prophet’s parents should not be exempted from this rule, is
further confirmed by a cluster of reports revolving around the visit of
the Prophet to his mother’s tomb in al-Abwa’ between Mecca and Med-
ina, which, according to tradition, occured either in the year 6 AH or af-
ter the return from the so-called “farewell pilgrimage” in 10 AH, thus,
shortly before the Prophet’'s own death.' According to these reports,
some of which have been included in the canonical hadith collections,
the Prophet asked his Lord at this occasion for permission to ask his
forgiveness for his mother, but was declined this request. Many of these
reports claim that it was the very situation of the Prophet’s visit to his
mother’s tomb which also occasioned the revelation of Surah 9:113,
with its explicit prohibition of intercession for relatives: “It is not for
the Prophet and the believers to ask pardon for the idolators, even
though they be near kinsmen, after that is has become clear to them
that they will be the inhabitants of Hell.” Since the report on Muham-

8 Cf. W. Montgomery Watt: Muhammad at Mecca. Oxford: Oxford University Press, 137f.

9 Cf. Ignaz Goldziher: Die Zahiriten. Ihr Lehrsystem und ihre Geschichte. Ein Beitrag zur
Geschichte der muhammadanischen Theologie. Leipzig: Otto Schulze 1884, 176, n. 1. In
the Bulaq edition of 1905 the page referred to by Goldziher (Kitab al-Agani, vol. 16, 106)
is significantly missing.

10 Cf. Marco Scholler: The Living and the Dead in Islam. Studies in Arabic Epitaphs. 11
Epitaphs in Context. Wiesbaden: Harrassowitz 2004, 17f.
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mad’s visit to his mother’s tomb is counted among the asbhab an-nuzil
traditions, it is also discussed in many tafsir works."

Islamic tradition still knows another Qur’anic verse related to the
problem of the Prophet’s parents, Surah 2:119, which, in the majoritar-
ian reading by Hafs ‘an ‘Asim, reads: inng arsalnd-ka bi-l-haqqi basiran
wa-nadiran wa-la tus'alu ‘an ashabi I-gahim ,We have sent you with the
truth, bearing good news and warning. You will not be asked about the
inhabitants of Hellfire“. A hadith transmitted on the authority of Ibn
‘Abbas and reproduced in many Qur’anic commentaries reports that
this verse was revealed, when the Prophet once said: layta a7 ma
fa‘ala abawayya “Would I only know what fate awaits my parents!” The
correlation between the Prophetic wish and the divine answer becomes
clear, only if we take the minoritarian reading of the passage by Nafi‘ as
a basis. In Nafi‘s gird’a, which was the predominant one in Medina, the
relevant text does not read la tus'alu ‘an al-gahim in passive formulation,
but as a negative imperative, 1a tas'al ‘an ashab al-gahim, which renders
the sense of the passage completely different: “Do not ask about the in-
habitants of Hellfirel” Thus, according to this reading, the Qur’anic
word of Surah 2:119, like that of 9:113, is an exhortation to the prophet
not to approach God anymore concerning the fate of his pagan parents,
who are definitely doomed to Hell."

11 Cf. the commentaries on Q 9:113 by at-Tabari in his Gami‘ al-bayan ‘an ta’'wil Gy al-
qur'an. 15 vols. ‘Amman: Dar al-Alam 2002. Vol. 7, 56, and by ‘Ali ibn Muhammad
Sultan al-Qarl: Anwar al-Qur'an wa-asrar al-furgan. Ed. Nagi as-Suwaid. 5 vols. Beirut:
Dar al-Kutub al-Tlmiyya 2013. For further works mentioning the connection between Q
9:113 and the story of the prophet’s mother, cf. Schéller, 18.

12 Cf. at-Tabari Gami al-bayan ad Q 2:119 and ‘Ali al-Qari: Adillat al-mu‘taqad Abi Hanifa
al-azam fi abaway ar-rasil ‘alay-hi s-salatu wa-s-salam. Ed. Mashar ibn Hasan ibn
Salman. Medina: Maktabat al-guraba’ al-atariyya 1413/1993, 64-69.
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Muslim discomfort and the hadith of resurrection

Obviously, some Muslims of later centuries felt uncomfortable with the
idea that the parents of the Prophet could be among the residents of
Hell. In the tenth century, a hadith clearly intended to “rescue” them
from Hell was recorded by the Baghdadi preacher and traditionist Aba
Hafs ‘Umar ibn Ahmad Tbn Sahin (d. 995) in his Kitab Nasib al-hadit
wa-mansiihi-hi. It appears as a variation of the report on the Prophet’s
visit to the tomb of his mother and is transmitted on the authority of
‘A’iga:
“The Prophet {S} descended to Haggun (= cemetery of Mecca)
in a depressed and sad mood and stayed there as long as God
wanted him to do so. Then he came back in cheerful spirits. I
asked him: ‘O apostle of God! You descended to Haggtn in a
depressed and sad mood and stayed there as long as God
wanted you to do so, then you came back in cheerful spirits.
(What happened?)’ He said, ‘I asked my Lord - Glorified and
Sublime be He — and He brought my mother back to life, and

she believed in me. Eventually, God brought her back (to her
former condition).”?

The quoted hadith suggests that the Prophet’s mother, during a short
second life, became a Muslim and therefore was spared the fate des-
tined for ordinary unbelievers. Ibn Sahin has produced this hadith in a
book dedicated to the “abrogating and the abrogated in Hadith”. He ob-
viously wanted to suggest that the above-quoted utterance of the
Prophet “I asked my Lord that I may beg forgiveness for my mother,
but He did not grant me that” was later abrogated by the fact that God
resurrected the Prophet’s mother. The section on the issue is concluded
by him with this report.

13 Cf. AbG Hafs ‘Umar ibn Ahmad Ibn Sahin: Nasih al-haditi wa-mansihu-hii. Az-
Zarq3’/Jordan: Maktabat al-Manar 1408/1988, 489, hadith no. 656.
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The long chain of transmission with which Ibn Sahin introduces the
hadith on Amina’s resurrection (see fig. 1) shows that it was not him
who originated this tradition. Rather, it had a prehistory of some 50 to
100 years. Since Ibn Sahin mentions as his direct transmitter Abii Bakr
Muhammad ibn al-Hasan ibn Ziyad an-Naqqa$ (d. 351/962), we may as-
sume that already an-Naqqas, a mufassir notorious for using weak tradi-
tions,* incorporated it into his Quran commentary entitled Sifa’ as-
sudiir. For coming closer to the origin of this tradition, it helps to look
at a slightly different version of it discussed by Ibn al-Gawzi (d.
597/1200) in his Kitab al-Mawdii‘at.” The chain of transmitters adduced
by him differs from that adduced by Ibn Sahin, both of them, however,
converging in Abéi Guzya Muhammad ibn Yahya az-Zuhri, a Medinan
traditionist considered by ad-Daraqutni (d. 385/995) a weak authority
who used to forge (yada‘u) traditions.'® Abi Guzya, therefore, might be
at the origin of this tradition. Unfortunately, ad-Daraqutni does not of-
fer any biographical information on him, but since Ibn Sahin mentions
him as the indirect source of his teacher Abai Bakr an-Naqqas, we may
assume that he lived in Medina at the end of the third/ninth century. In
the Islamic West, the Andalusian scholar ‘Abd ar-Rahman ibn ‘Abdallah
as-Suhayli (d. 581/1185) disseminated a third version of this hadith,
which he says to have found in the papers of his grandfather Aba ‘Im-
ran Ahmad ibn Abi I-Hasan al-Qadi, in his commentary on Ibn Hisam’s
Sira."” According to this version, the Prophet did not only resurrect his

14 Cf. al-Guraqani: al-Abatil wa-al-manakir wa as-sihah wa-al-maahir. 4 vols. Benares:
Idarat al-Buhiit al-Tslamiyah wa-d-da‘wa wa-al-ifta’ bi-al-Gami‘ah al-Salafiyah 1983, vol.
1, 229.

15 Cf. Ibn al-Gawzi: Kitab al-MawdiGt. Ed. ‘Abd ar-Rahman M. ‘Utman. 3 vols. Medina: al-
Maktaba as-Salafiyya 1386-88/1966-68, vol. 1, 283f.

16 Cf. Muhammad Mahdi al-Musallami: Mausii‘at aqwal Abi I-Hasan ad-Daraquini. 2 vols.
Beirut: ‘Alam al-Kutub 2001, 636f.

17 Cf. for as-Suhayli and his work Maher Jarrar: Die Prophetenbiographie im islamischen
Spanien. Ein Beitrag zur Uberlieferungs- und Redaktionsgeschichte. Frankfurt/Main: Peter
Lang 1989, 176-210.
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mother, but both his parents who instantly converted to Islam and sub-
sequently were brought to death by him.' The chain of transmission of
this third version of the hadith converges with the version produced by
Ibn al-Gawzi in the person of Abii Zanad ‘Abdallah ibn Dakwan (d.
130/748), but contains in the middle some unknown authorities. There-
fore it is unlikely that its content really goes back to him. More proba-
bly, the name of the famous Medinan traditionist has been utilized by
the different milieus disseminating this hadith for bestowing it with
more authority. The insertion of Malik ibn Anas (d. 792), the famous ju-
risconsult of Medina, into the version transmitted by Ibn al-Gawzi, may
also go back to such an effort of enhancing the credibility of this hadith.

Given its forthright contradiction to the Qur’an, it is no wonder that
the tradition on the resurrection of the Prophet’s parents met with
some opposition among Muslim scholars. Al-Husayn ibn Ibrahim al-
Giiraqani (d. 543/1148), for instance, classified it as invalid (batil) and
referred to statements of other traditionists, pointing to the unreliability
of its transmitters, including Ibn Sahin’s teacher Abii Bakr an-Naqqas."?
Ibn al-Gawzi (d. 1200) incorporated it in his collection of forged tradi-
tions and rated it as “without doubt invented” (mawdi‘ bi-la Sakk). Addi-
tionally, he cites his own teacher Abti 1-Fadl Muhammad ibn Nasir (d.
1155)* with the lucid remark that the hadith must be invented, since it
is known that the mother of the prophet died in al-Abwa’ and was
buried there, rather than in Haggtn.” In the West, it were mainly

18 Cf. ‘Abd ar-Rahman as-Suhayli: ar-Raud al-unuf fi tafsir as-Si-ra an-nabawiyya li-Ibn
Hisam. 4 vols. Ed. Magdi Ibn-Mansur Ibn-Saiyid a§-Suri. Beirut: Dar al-Kutub al-ilmiyya
1997, \{Ol. 1, 299.

19 Cf. al-Guraqant: al-Abatil wa-al-manakir wa-s-sihah wa-al-masahir. 4 vols. Benares: Idarat
al-Buhat al-Islamiyah wa-d-da‘wa wa-al-ifta’ bi-al-Gami‘ah al-Salafiyah 1983, vol. 1, 227-
229.

20 Cf. for him Stefan Leder: Ibn al-Gauzt und seine Kompilation wider die Leidenschaft. Der
Traditionalist in gelehrter Uberlieferung und origindrer Lehre. Beirut-Wiesbaden: Steiner
1984, 65.

21 Cf. Ibn al-Gawzi ibidem, 284.
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scholars adhering to or sympathizing with the Z3hirl madhhab who ex-
pressed their objections to it. The Zahiri philologist Ibn Dihya al-Kalbi
(d. 633/1235), for instance, declared this tradition to be forged and
stressed its incompatibility with the Qur'an and consensus, arguing
that the Qur’anic statement on the impossibility of repentance for those
who died as unbelievers (Q 4:18) is sufficient proof that such a posthu-
mous conversion of the prophet’s parents would not have rescued them
from damnation.?

Maliki and Safi1 scholars, on the other hand, displayed a more sym-
pathetic attitude towards the hadith on the parents’ resurrection and its
salvific effect. As-Suhayli, for instance, commented on his version of
the hadith by saying: “God is capable of anything, and his mercy
(rahma) and power (qudra) cannot be disabled by anything. He may
freely distinguish his prophet — peace be upon him - with his grace
(fadl), and bestow on him his marvels (karamat), as he wills.”??Aba ‘Ab-
dallah al-Qurtubi (d. 671/1272), also a Maliki, who dealt with the tradi-
tion in his treatise (Tadkira) on eschatology, followed the general line of
his argument. In rebuttal of Ibn Dihya's objection, he stated that the
efficacy of the prophet’s parents’ conversion may be deduced from the
fact that ‘Alf’s afternoon prayer which he performed after the prophet
had returned the sun for him miraculously® had been also efficacious.”
The Damascene Safiite Ibn Kathir (d. 774/1373), though rejecting the
hadith on the parents’ resurrection as “very detestable” (munkar giddan),
nevertheless stressed that its content reflects a reality, since God has the

22 Cf. the quotation in Isma‘ql ibn ‘Umar Ibn Katir: Tafsir al-qur'an al-‘azim. 8 vols. Ed.
Sami ibn Muhammad as-Salama. Ar-Riyad: Dar Tayba 1418/1997, vol. 4, 223 (ad Q
9:113).

23 As-Suhayli vol. 1, 299.

24 For Muhammad’s miraculous return of the sun with the purpose of enabling ‘Ali to
perform his afternoon prayer on time, cf. ‘Ali ibn Muhammad al-Mawardi: Kitab Alam
an-nubuwwa, Cairo: al-Matba‘a al-Bahiya, 1319/1901, 79.

25 Cf. Abu ‘Abdallah al-Qurtubi: at-Tadkira fi ahwal al-mawtd wa-umir al-ghira. 2 vols. Ed.
Fawwiaz Zamurli. Beirut: Dar al-Kitab al-‘Arabi 1408/1988, 31.
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power to effectuate such miracles.”® A similar position was taken up by
the fifteenth-century Syrian Shafi1 traditionist Muhammad Ibn Nasir
ad-Din (d. 842/1438), who is quoted by as-Sahawi?” in the following
verses:

haba Llahu n-nabiyya mazida fadlin

‘ala fadlin wa-kana bi-hi ra’ufan

fa-ahyd umma-hii wa-kada aba-hu

li-timanin bi-hi fadlan munifan

fa-sallim fa-l-qadimu bi-da qadir

wa-in kana l-haditu bi-hi da‘ifan

God approved to the prophet favor
over favor and was merciful with him

He resurrected his mother and father,
so that they believed in him, as a special favor

Therefore surrender, for the Eternal may
do so, even if the hadith on it is weak.

The Hanafi opposition against the elevation of the
prophet’s parents and its breakdown

In the east, opposition against resurrection hadith and the underlying
idea of the parents’ rescue from Hell, came not only from Hanbalis like
Ibn al-Gawzi, but also from Hanafis. It was already in the late 10th cen-
tury that a tenet dedicated to this very issue was incorporated into the
Hanafi creed al-Figh al-akbar 11.%® It stated that the “the parents of the

26 Cf. Isma‘fl ibn ‘Umar Ibn Katir: al-Bidaya wa-n-nihaya. 21 vols. Ed. ‘Abdallah ibn ‘Abd
al-Muhsin at-Turki. Giza: Higr li-t-tiba‘a wa-n-nagr 1417/1997, vol. 3, 429.

27 Cf. Sams ad-Din Muhammad ibn ‘Abd ar-Rahman as-Sahawi: al-Magdsid al-hasana fi
bayan katir min al-ahadit al-mustahara ‘ald l-alsina. Ed. ‘Abdallah Muhammad as-Sadiq.
Beirut: Dar al-Kutub al-ilmiyya 2004, 44f.

28 On Figh akbar 11 cf. A.J. Wensinck: The Muslim Creed. Its Genesis ans Historical
Development. Cambridge 1932, 188-247.
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Apostle of God died as unbelievers” (wa-walida rasili Llahi {S} mata ‘ala
l-kufr). This tenet was of constitutive importance to the Hanafi madh-
hab, since Figh akbar II is a creed attributed by Hanafis to Abt Hanifa
himself, the founder of their madhhab, even though Montgomery Watt
and others have made clear that it did not emerge before the end of the
tenth century.”

An anonymous commentator of Figh-akbar II quoted by the six-
teenth century Meccan scholar ‘Ali al-Qari, explicitly relates this tenet to
the hadith circulated by Ibn Sahin at the same time. He says: “This is a
refutation of those teaching that the Prophet’s parents died as believers
and those saying that they died as unbelievers, but that the Prophet in-
voked God for their sake, whereupon He resurrected them, and they be-
came Muslims and at once died again.”*® The strong opposition of the
Hanafis against the pardon of the Prophet’s parents was certainly due
to their doctrinal stance on al-wa‘d wa-l-wa‘id, the divine promise and
threat, an issue which had been discussed since the late Umayyad pe-
riod.”’ Whereas A$‘arl doctrine concerning this question stressed the
freedom of God to pardon every person He wants, even unbelievers,
Hanafi doctrine in its Maturidi formulation, being close to the Mu‘tazili
stance, precluded the possibility of a hulf al-wa‘d, an infringement of
the divine threat set down in the Book.* It was probably in accordance

29 Cf. W. Montgomery Watt: The Formative Period of Islamic Thought. Edinburgh 1973, 133
This dating is corroborated by the fact that al-Kalabadi (d. between 380/990 and
384/994) quoted this creed verbally in his Kitab at-Ta‘arruf li-madhab ahl at-tasawwuf, cf.
AlJ. Arberry: Sufism. An account of the Mystics in Islam. New York: George Allen & Unwin
1950, 69.

30 Cf. ‘Ali ibn Sultan Muhammad al-Qari: Adillat Mu‘taqad Abt Hanifa al-a‘zam fi abaway
ar-rasil. Ed. Maghir ibn Hasan ibn Salman. Medina: Maktabat al-Guraba’ al-Atariyya
1413/1993, 62.

31 Cf. U. Rudolph: “al-Wa‘'d wa-l-wa‘id in The Encyclopaedia of Islam. New Edition, vol. xi,
pp. 6b-7a and Josef van Ess: Traditionistische Polemik gegen ‘Amr ibn ‘Ubayd: zu einem
Text des ‘Ali b. ‘Umar ad-Daraquini. Beirut: Orient-Institut der Deutschen
Morgenlindischen Gesellschaft 1967, Arabic text § 18.

32 Cf. Christian Lange: “Sins, Expiation and Non-Rationality in Hanafi and Shafii Figh” in
A. Kevin Reinhart and Robert Gleave (ed.): Islamic Law in theory: studies on jurisprudence
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with this doctrine, that Hanafis wanted to withhold posthumous par-
doning by God to the parents of the Prophet.

As we learn from Katib Celebi, who treats the debate on the
prophet’s parents in his book Mizan al-Hagqq, the gulf lying between
Ag‘arl and Maturidi theologians concerning this issue was even broader,
because they held different positions on the state of those persons who
died before the mission of the Prophet during the so so-called fatra pe-
riod, the interval between prophets. Whereas AS§‘arite theologians
taught that the people of the fatra are excused and not punished, on the
evidence of Surah 17:16: “We have not punished a people before send-
ing a prophet to them”, Maturidis and Hanafis taught that they are in
torment, for, according to their opinion, it had been possible for such
people to observe and deduce the unity of the Creator, but they ne-
glected to do so0.*

Some Hanafi Muslims seem to have imagined the abode of the
prophet’s parents in hell in quite a pictorial way. The early fifteenth cen-
tury Anatolian scholar Maisa ibn Haggi Husayn al-Izniql (d. 1434), for
instance, describes in his Kitab al-Mi‘rag, a book on the ascension of
Muhammad, how the prophet, after visiting paradise at Gabriel’s side,
is guided by him through the realms of hell. There, he catches sight of
a person burning in fire, who turns out to be his father. Muhammad
wants to rescue his father from hell by interceding for him to God, but
he is discouraged to do so by Gabriel, who tells him that his power of
intercession is reserved for the Muslim sinners on the day of resurrec-
tion.**

in honor of Bernard Weiss. Leiden: Brill 2014, 165f.
33 Cf. Haggi Halifa Katib Celebi: Mizan al-Haqq. Translated as The Balance of Truth with
an Introduction and Notes by. G.L. Lewis. London: George Allen and Unwin 1957, 67.
34 Cf. the Turkish translation of Izniqis work by Hikmet Ozdemir: Mi'rdc. Istanbul: Gonca
Yayinevi 1986, 140f.
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In the course of time, however, Hanafi approval for the tenet formu-
lated in Figh-akbar 11 started to dwindle. This was mainly due to the
overwhelming influence of the Egyptian scholar Galal ad-Din as-Suyfiti
(d. 1505) and his fatwas.*® As-Suyuti, writing at the end of the fifteenth
century, launched a full-fledged campaign for the rescue of the
prophet’s parents. All in all, he composed no less than six treatises on
the question: (1) Masalik al-hunafd’ fi islam waliday al-Mustafd, his long-
est and most elaborate treatise, (2) al-Magama as-sundusiya fi habar wal-
iday hayr al-barriyya, (3) ad-Darag al-munifa fi l-aba’ as-Sarifa; (4) at-
Ta‘zim wa-l-manna fi anna waliday al-Mustafa fi I-ganna, (5) Nasr al-‘ala-
mayn al-munifayn fi ihyd’ al-abawayn and (6) as-Subul al-galiyya fi l-aba’
al-‘aliyya.® In these treatises, as-Suyuti listed the objections propounded
by the former opponents of the resurrection hadith, such as Ibn Dihya,
Ibn al-Gawzi and the Hanafis and refuted them with counter-argu-
ments.

Whereas the Hanafi scholar Burhan ad-Din al-Halabi (d. 956/1549)
still defended the tenet of Figh akbar II in a short treatise dated
931/1524,% there were at least three Hanafis during the sixteenth cen-
tury who changed sides and wrote monographic treatises in which they
propagated the idea of the prophet’s parents’ rescue from hellfire. These
were Zayn ad-Din al-Fanari (d. 929/1522), who, before his death, offici-
ated as the Hanafi qadi of Aleppo,* Ibn Kamal Paga (d. 940/1533), from
932/1526 to 940/1534 Sayh al-islam of the Ottoman Empire,* and the

35 On the influence as-Suyuti exerted on the Hanafis concerning this question, cf. al-Qari
Adillat al-mu‘taqad, 142.

36 Cf. Scholler ibidem, 19f.

37 It is preserved on the margin of Ms. Landberg 295, cf. the description in Wilhelm
Ahlwardt: Die Handschrifien-Verzeichnisse der koniglichen Bibliothek zu Berlin. Verzeichnis
der arabischen Handschrifien. 10 vols. Berlin 1887-1899. Nr. 10345.

38 For his Risala fi abaway an-nabi cf. Haggi Halifa Katib Celebi: Kasf az-zunin ‘an asami
al-kutub wa-l-funiin. Ed. Serefettin Yaltkaya. 2 Bde. Istanbul: Maarif Matbaas1 1941-43, p.
841f.

39 The Berlin manuscript of his treatise Risala fi tafsil ma gila fi abawai ar-rasil is now
accessible under the following URL:
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Damascene scholar and prolific writer Sams ad-Din Ibn Talan (d.
953/1546).* All of these Hanafi scholars opined that the prophet’s par-
ents had been resuscitated by their son, had converted to Islam and
eventually were admitted to paradise.

The softening of the original Hanafi/Maturidi stance on the
prophet’s parents, however, cannot be ascribed to the success of as-
Suyntf's campaign, as it was also the product of a general change of sen-
sitivities. For many people living in the Hanafi sphere, the tenet of the
damnation of the prophet’s parents to hell was no longer tenable, after
the prophet himself had been elevated to a luminous supernatural fig-
ure.” Some Hanafi scholars at that period introduced two new elements
into the discussion by referring to the pureness (tahara) of Muham-
mad’s pedigree and the pre-existent Muhammadan light (Niar Muham-
madi) which is said to have been transmitted to him through his pro-
genitors. Since the pureness of his pedigree must also have comprised
his parents, it would not be inconceivable that they were unbelievers, so
they argued.*

As we learn from the Akbar-nama by Abu l-Fadl ‘Allami (d.
1011/1602), protest against this doctrine was also formulated in Mus-
lim India. AbT 1-Fadl reports that when in 981/1573 a preacher, having
recently arrived from Transoxania, mentioned the unbelief of the
Prophet’s parents and their retribution in Hell in the presence of the
Mughal emperor Akbar, it was the emperor himself who objected to it

http://digital.staatsbibliothek-berlin.de /werkansicht/?PPN=PPN756015871 .

40 For his treatise entitled Manahig as-sunna fi kawn abaway an-nabi fi I-gann cf. Schéller
ibidem, 20.

41 For the historical process leading to the elevation of Muhammad to a saintly and
luminous figure cf. Tilman Nagel: Allahs Liebling. Ursprung und Erscheinungsformen des
Mohammedglaubens. Miinchen: Oldenbourg 2008.

42 This argument was first mentioned by ‘Ali al-Qari (d. 1014/1606) in his treatise al-
Mawrid ar-rawi fi mawlid an-nabi (Ms. Cairo Magami- 10, f. 238b) and later elaborated by
the Bayrami sheikh ‘Abdi Efendi al-Basnawi (d. 1054/1644) in his Matali‘ an-niir as-sani
al-munabbi’ ‘an taharat nasab an-nabi al-‘Arabi. Ed. Josef Dreher. Cairo, Institut Francais
d’Archéologie Orientale, 2013, cf. the the introduction by J. Dreher p. xii-xiv.
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by saying: ,There is no germ of truth in this tradition, for when there
has been intercession for so many offenders by this means (sc. the
Prophet), how can the father and mother be excluded, and be consigned
to everlasting infidelity?* According to Aba 1-Fadl, the assembly ap-
plauded and performed a prostration to confirm this tenet (‘agidat).®
There were only very few Hanafis who, after the middle of the
eleventh/sixteenth century, still defended the original Hanafi tenet of
the prophet’s parents’ damnation to hell, the most important among
them being the Meccan scholar ‘Ali al-Qari (d. 1014/1606), and
Mehmed Qadizade (d. 1635), the intellectual father of the rigorist
Kadizadeli movement.** Al-Qari, a very prolific writer who has authored
a large number of treatises and commentaries on classical religious
works, was a staunch adherent of the Hanafi Madhhab.® The treatise
dedicated by him to the issue was conceived explicitly as a defense of
“the great [Imam] Abt Hanifa’s tenet” (mu‘taqad Abi Hanifa al-a‘zam)
against the attacks of as-Suyttl. Unlike his deceased adversary, he de-
voted only one monographic treatise to the issue.* Nevertheless, he
seems to have attached to it much importance, since he refers to it in
many of his other writings. Altogether, I found sixteen cross-references
referring to this treatise, scattered over twelve different texts.”” His com-
mentary on the Kitab a$-Sifa’ fi ta‘rif huqiiq al-Mustafa by Qadi ‘Iyad (d.

43 Cf. Aba -Fadl ‘Allami: Akbar-Nama. 3 vols. Ed. Aga Ahmad ‘Ali and ‘Abd ar-Rahim.
Calcutta 1877-1886, vol. 3, 74.

44 For Qadizade’s denouncement of those, who held that the Prophet’s parents died as
believers, see Madeline Zilfi: The politics of piety: the Ottoman Ulema in the postclassical
age (1600-1800). Mineapolis: Bibliotheca Islamica 1988, 136.

45 Cf. on him my article "The Ego of the Mullah: Strategies of Self-Representation in the
Works of the Meccan Scholar ‘Ali al-Qari (d. 1606)" in Ralf Elger und Yavuz Kése (ed.):
Many Ways of Speaking about the Self. Middle Eastern Ego-Documents in Arabic,
Persian, Turkish (14th-20th century). Wiesbaden 2010, 185-200.

46 Cf. note 30 above.

47 Cf. the list given in the description of the work (no. 38.) in the appendix of my
habilitation thesis Mulla ‘Ali al-Qari. Textproduktion und Gedankenwelt eines
mekkanischen Religionsgelehrten der islamischen Jahrtausendwende. Bamberg: Bamberg
University Press, forthcoming.

149



Patrick Franke

544/1149) alone, contains five cross-references to his treatise on the
prophet’s parents.”® Placing cross-references in a commentary on a clas-
sical work intended to expound the high rank of the prophet and widely
read by his adversaries,” seems to have been a deliberate strategy by al-
Qarl to advertise his defence of Abti Hanifa’s tenet. It was this very
strategy of using his commentary on Qadi ‘Iyad’s work as a camou-
flaged advertisement panel for his defense, which later earned him a
very angry comment by the Shafi'l scholar Muhammad ibn ‘Abd ar-
Rastl al-Barzangi (d. 1103/1691). It was so noticeable that it also be-
came part of the short biographical entry on al-Qari in al-Muhibbf's bio-
graphical lexicon of the eleventh Islamic century.® With his defense of
the erstwhile Hanafi position on the issue, al-Qari elicited a whole flood
of refutations,” some of which were also composed by Hanafi au-
thors.*” Since declaring the prophet’s parents unbelievers was deemed
blasphemous by ShafiT scholars in the Higaz, some of them, writing in
the late seventeenth century, even prohibited the reading of al-Qari’s

works.”

48  Sarh a3-Sifa fi ta‘rif huqiq al-Mustafa. 2 vols. Istanbul: Dar at-Tiba‘a al-amira 12641848,
vol. 1, 95, 344, 372, vol. 2, 683, 695.

49 For the paramount importance of al-Qadi ‘Iyad’s book within the development of the
Islamic veneration of the prophet see Tor Andrae: Die Person Muhammeds in Lehre und
Glauben seiner Gemeinde. Stockholm: Norstedt & Soner 1918, 60.

50 Cf. Muhammad al-Amin ibn Fadl Allah al-Muhibbi: Hulasat al-atar fi a‘yan al-qarn al-
hadi ‘asar. 4 vols. Cairo: al-Matba‘a al-wahbiyya 1284/1867, v. iii, 186.

51 Cf. the list in Schéller 19 (nos. 10-15), which, however, has to be supplemented by
Muhammad ibn ‘Abd ar-Rastl al-Barzangt's Sadad ad-din wa-sidad ad-dain fi ithat an-
nagah wa-d-daragat li-l-walidain (ed. ‘Abbas Ahmad Saqr al-Husaini. Cairo: Dar Gawami
al-kalim 2005). Al-BarzangTs treatise contains in his second part, starting with p. 199, a
word-for-word refutation of al-Qarf’s text.

52 Cf. for instance the Risalat al-Surir fi haqq walidayhi ‘alayhi al-salam by Muhammad ibn
Abi Bakr Sagaqlizada al-Mar‘asi (d. 1150/1737), a manuscript of which is preserved at
the Houghton Library of Harvard University (MS Arab 313, http://nrs.harvard.edu/urn-
3:FHCL.HOUGH:3745924). At the end of this treatise Sagaqlizada directly refers to al-
Qari by saying: “How strange is it that ‘Ali al-Qari composed a treatise and took pains in
it [to prove] that his parents are in hell. In that treatise, he produced texts in rhymed
prose causing aversion to the one who looks into it [...] Perhaps coldness affected his
head so that he lost his mind” (folio 7v, 1. 13-15, folio 8, 1. 10-11).

53 Cf. ‘Abd al-Malik ibn al-Husayn al-Isami: Samt an-nugim al-‘awali fi anba’ al-awa’il wa-
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Interpolations and taboos

One of the most astonishing features of the early modern debate on the
prophet’s parents is the frequent resort to means of interpolation on the
part of the defenders of the prophet’s parents. The predestinated object
of such interpolations was the disputed Hanafi creed itself. As we learn
from a remark by al-Qari in his commentary to al-Figh al-akbar II, there
were already in his period some Hanafis who desired to erase the prob-
lematic passage from the text. Al-Qarl rejects such wishes by bringing
them into relation with Shi‘i doubts about the authenticity of the
Qur’an.’* Later Hanafi scholars like al-Murtada az-Zabidi (d. 1791) and
al-Kawtari, who advocated the resurrectionist position, developed the
theory that the original formulation of the Hanafi tenet must have been
corrupted. They proposed that in its original form, the Figh akbar read:
wa-walida rasili Llahi {S} ma mata ‘ala l-kufr (“the parents of the Apos-
tle of God died as unbelievers”) and that the copyist left the negation
particle ma out, because he considered it a dittography.® The general
discomfort of the Hanafis with a tenet which had become increasingly
obnoxious, is visible also in the manuscripts of al-Figh al-akbar 11 and
its commentaries. In several of them, the relevant passage has been
crossed out, deleted or pasted over with paper slips.*® In the end, the at-

t-tawali. Ed. ‘Adil A. ‘Abd al-Mawgtd and ‘Ali M. Mu‘awwad. 4 vols. Beirut: Dar al-Kutub
al-ilmiyya 1998, vol. 4, 402.

54 Cf. ‘Ali ibn Sultan Muhammad al-Qari: Minah ar-rawd al-azhar fi Sarh al-Figh al-akbar.
Ed. W. S. Gawgi Beirut: Dar al-Ba§a’ir al-Islamiyya 1419/1998, 310f.

55 Cf. the remarks by the Egyptian Safi Salah ad-Din al-Qusi in his text Masir abawai an-
nabi salla Llahu ‘alai-hi wa-sallam, published on his website and filed on archive.org at
the followmg address

d/rawhamvah/GOS walidayh1.html.

56 By way of example, I may refer to the Ms. 30a of the library of the Deutsche
Morgenlindische Gesellschaft in Halle containing al-Qars commentary on al-Figh al-
akbar and exhibiting the mentioned interpolations on fol. 98b. The original text of the
tenet is stroken through by the copyist and annotated on the margin with a remark not
only criticizing al-Qari, but also offering a substitute for the original text: wa-walida
rasali Llghi {S} mata ‘ala zamani I-gahli wa-Abi Talibin ‘ammu-hii mata kafiran wa-

151



Patrick Franke

tempts to adapt the authoritative dogmatic text to the altered beliefs
have been quiet successful. In most of the later manuscripts and the
modern print editions of al-Figh al-akbar II the tenet on the unbelief of
the prophet’s parents has been eliminated altogether.”” In the print edi-
tions of al-Qarl's commentary on al-Figh al-akbar II of 1905 (Matba‘at at-
Tagaddum) and 1955 (Matba‘at Mustafa al-Babi al-Halabi) his explana-
tions on the tenet concerned have also been deleted.

Interpolations were also used to bowdlerize other works by al-Qari.
In several manuscripts and print editions of them, passages containing
cross-references to his treatise on the unbelief of the prophet’s parents
have been eliminated or distorted. In the Berlin manuscript containing
al-Qarf’s commentary on Abx n-Nagib as-Suhrawardr’s Adab al-muridin,
a cross-reference to this treatise has been erased, together with some of
the surrounding text. *® Another striking example is the collective cross-
reference placed at the beginning of al-Qari’s treatise on the status of
the Shi‘is, in which al-Qari does not only refer to his treatise dedicated
to the issue, but also to a number of other works, in which he dealt
with the relevant Hanafi tenet.” Whereas the manuscripts Berlin Land-
berg 295 and Cairo Magami' 10 have preserved the text of this cross-ref-
erence,” the Istanbul manuscript Ms. Damat Ibrahim Paga 298 has
suppressed it.*! For a third example, we may refer to the Cairo edition
of 1901 of al-Qari’s commentary on the Sifﬁ,’, in which the cross-refer-
ences to his own treatise have been replaced with references to as-

kalamu l-imami haqqun wa-baina l-gumlataini farqun ‘azim wa-waqa‘a ‘Aliyu 1-Qari fi
hada l-maidani fi dalalin ‘azim.

57 A.]. Wensinck, who offers an English translation of al-Figh al-akbar II in his The Muslim
Creed. Its Genesis and Historical Development (Cambridge: Univ. Press 1932, 188-197)
mentions the tenet on the prophet’s parents only in a footnote on p. 197, because in
most of the texts used by him it was lacking.

58 Cf. Ms. Berlin 299, fol. 76a.

59 Cf. Franke: The Ego of the Mullah 194 and al-Qari: Samm al-‘awarid fi damm ar-Rawafid,
Ms. Cairo Magmi‘ 10, fol. 127b-148. The relevant passage is on fol. 127b-128a.

60 Cf. Ms. Berlin Landberg 295, fol. 615a-b, Cairo Magmu‘ 10, fol. 127b-128a.

61 Cf. Ms. Damat fbrahim Paga 298, fol. 295a-b.
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Suyuitl's resurrectionist treatises.® Based on this, many Hanafi scholars
of today claim that al-Qari has abstained at the end of his life from his
earlier offensive position.®

Another object of such bowdlerizing tendencies within the Hanafi
madhhab was Katib Celebi’s treatise Mizan al-haqq fi ibtiyar al-ahaqq,
which, in its original version, includes a chapter on the prophet’s par-
ents, in which the author criticized his contemporaries for making the
issue a taboo.® In the end, it was this very chapter which itself became
a taboo. In the print editions of his book published in the nineteenth
century, the eighth chapter, containing his discussion of the problem,
was dropped.®®

Sufis, Salafis and As‘aris: the contemporary return
of the debate

Until recently, I thought that with the general adoption of the idea of
the rescue of the prophet’s parents from hell by the Hanafi madhhab,
the process of their elevation came to a conclusion. I had to realize,
however, that this was a misconception, since in the last years some-
thing has happened which has gone beyond this point. In July 2010, Su-
fis of the Egyptian ‘Azmiyya order celebrated the birthday (mawlid) of
the prophet’s mother Amina bint Wahb in a festivity attended by three
thousand people, some of them representatives of the religious estab-
lishment of al-Azhar. Reports on the event, underlining its historical

62 Cf. ‘Al al-Qari: Sarh a3-Sifa’. 2 vols. Istanbul 1901, reprinted Beirut: Dar al-Kutub al-
‘ilmiya 1983, vol. 1, 601 and 648.

63 Cf. the remarks by W. S. Gawgi in his edition of al-Qari's commentary on al-Figh al-
akbar II, 18f and 310f.

64 Cf. Florian Zemmin: Islamische Verantwortungsethik im 17. Jahrhundert. Ein
weberianisches Verstindnis der Handlungsvorstellungen Katib Celebis. Hamburg: EB-Verl.
2011, 88.

65 Cf. Zemmin, 35.
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importance and accompanied by photographs of the celebration, have
been circulated in the internet.®

The dauntlessness with which the Egyptian Sufis have raised the
prophet’s parents to quasi saintly figures is astonishing, given the fact
that there are still Muslims today considering them unbelievers. It was
already in the 1930s that Salafis of Saudi-Arabia rediscovered al-Qari’s
treatise on the prophet’s parents and published it for the first time in
print, at the Meccan branch of Muhibb ad-Din al-Hatib’s Salafiya press
in Mecca.”” A second annotated print edition of this treatise was pub-
lished in Medina in 1993 by the Jordanian Salafi sheikh Mashar ibn
Hasan ibn Salman, with an introduction praising al-Qarfs unswerving
truthfulness (sidg).® In 2003, the journal of the Meccan Umm al-Qura
University published an article in which the old position of the
prophet’s parents being damned to hell was reasserted.® From the au-
thors and circumstances of these publications, it becomes obvious that
the Salafis nowadays have replaced the Zahiris and Hanafis as the
staunchest and most prominent opponents of the prophet’s parents’
salvation. It is also they, whom the Egyptian Sufis celebrating Amina’s
birthday name as their main foes.”

66 Cf. the report of 8 July 2010 in the web based news forum al-Yaum as-sabi’, filed on
archive.org at the following address:
https://web.archive.org/web/20140725160344 /http://www1.youm7.com/News.asp?
NewsID=251184.

67 Cf. Halil Ibrahim Qutlay: al-Imam ‘Ali al-Qari wa-ataru-hii fi ilm al-hadit. Beirut: Dar al-
Basa'ir al-islamiya 1987, 120. For the Meccan branch of Muhibb ad-Din al-Hatib's
Matba‘a Salafiya cf. Henri Lauziére: "The Construction of Salafiyya: Reconsidering
Salafism from the perspective of conceptual history" in International Journal of Middle
East Studies 42 (2010), 369-389, here 383.

68 Cf. note 12 above. For Maghar ibn Hasan ibn Salmans role within the Jordanian Salafi
movement cf. Quintan Wiktorowicz: “The Salafi Movement of Jordan” in International
Journal of Middle East Studies 32 (2000), 219-240, here 230.

69 Cf. Amin Muhammad Salam al-Manasiya: “Tahqiq al-qaul fi abawai arrasil {S}” in
Magallat Kulliyat as-$ari‘a wa-l-uliim wa-l-luga 15 (Gumada l-ala 1324), 233-254.

70 Cf. the report on the event mentioned in note 66 above.

154



Are the parents of the Prophet in Hell?

Celebrating Amina’s birthday appears less spectacular, however, if
we consider the recent developments of the debate on the prophet’s par-
ents on Egyptian soil. In 2007, the Dar al-Ift?’, the Egyptian State
Mufti’s administration, issued a fatwa stating that “the doctrine of the
salvation of the parents of the Chosen One” (al-qaul bi-nagat abaway al-
Mustafd) is the official position of the Dar al-Ifta’, and that whoever
claims that the prophet’s parents do not form part of the community of
believers commits a sin.” Given the A§‘ari orientation of the Egyptian
State Muftis administration,” its assertion of the parent’s salvation
comes not as a surprise.

The contemporary debate on the prophet’s parents between Salafis
on the one side and A$‘aris and Sufis on the other resembles its histori-
cal precedents in many ways. It involves, however, also some new is-
sues, such as the celebration of Amina’s birthday. Another contentious
point is her “newly discovered” tomb at the Saudi village al-Hurayba,
identified with the former locality of al-Abwa. Shortly after its “discov-
ery” in 1998, it was levelled to the ground by bulldozers and doused
with gasoline by order of the Saudi ministry of religious affairs.” When
in July 2010 the Egyptian Sufis of the ‘Azmiyya concluded their celebra-
tion of Amina’s birthday, they attacked the Saudi government for the
demolition of her grave and for prohibiting visitation to it.”*

71 Cf. the document Bayan anna abaway an-nabi {S} nagiyan published 19.09.2007 by the
Egyptian Dar al-ifta’, filed on archive.org at the following address:
https://web.archive.org/web/20140725200633 /http: //www.dar-alifta.gov.e;
ViewFatwa.aspx?ID=2623.

72 Cf. ‘Ali Gomaa: Responding from the Tradition: One Hundred Contemporary Fatwas by the
Grand Mufii of Egypt. Loisville: Fons Vitae. 2011, 137f.

73 Cf. Dahi Hasan: Zilal qatima fawga Makka in BBC Arabic.com 19.04.2006 filed on
archive.org at the following address:
https://web.archive.org/web/20090715182042 /http: //news.bbc.co.uk/hi/arabic/press/
newsid_4921000/4921374.stm.

74 Cf. the report on the event mentioned in note 66 above.
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Conclusion

In my introduction, I drew parallels between the elevation of the
prophet’s parents and the process of elevation of Jesus‘ parents in
Christianity, both of which, of course, started from quite different
premises. Drawing parallels between these processes amounts to the
assumption that there are general mechanisms which can become op-
erative in different religions. For the Islamicist, however, it might be
more interesting to look at the dogmatic background of this general
change of attitude by Muslims towards the Prophet’s parents. What
were the religious currents setting the course for this change? Katib
Celebi identified the Safiis and A§‘aris as the fiercest defenders of the
doctrine of the parents’ salvation from Hell, and held that their opinion
had only later been adopted by the Hanafites.” This suggests that the
Ag‘ari doctrine which stresses the freedom of God to pardon everybody,
even unbelievers, formed the dogmatic basis on which the idea of the
Prophet’s parent’s salvation from Hell could grow.

But Katib Celebi, like al-Qari before him, also detected some Shii in-
fluence on this idea. They referred to the fact that Imami Shiis show
much respect for the Prophet’s parents, as they form part of the im-
maculate pedigree of the Prophet and his descendants.” This brings up
the question whether the salvation of the Prophet’s parents from Hell
might be originally a Shi‘i idea, which only later was adopted by an in-
creasing number of Sunni scholars. If this were the case, then it would
form a parallel to the long-lasting process leading eventually to the in-
corporation of the Prophet’s birthday into the Islamic festival calendar.
As Nico Kaptein and Marion Holmes Katz have shown, the celebration

75 Cf. Katib Celebi: The Balance of Truth. Tranlated with an introduction and notes by
G.L.Lewis. London: George Allen and Unwin 1957, 67f.

76 For al-Qari and Abti Hayyan al-Garnati cf. al-Qari Adillat al-mu‘taqad, 112f, for Katib
Celebi cf. The Balance of Truth, 69.
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of the Prophet’s mawlid was a Shi‘i invention which was only adopted
by Sunnis thereafter, eventually becoming a festival celebrated through-
out almost the entire Islamic world.” The origin of the resurrection ha-
dith still remains obscure, but it is striking that Shi’i versions of it also
exist which mention not only the conversion of the prophet’s parents to
Islam, but also their proclamation of loyalty to ‘Ali as his successor.” In
conclusion, it is not alltogether impossible that, similar to the mawlid,
the salvation of the Prophet’s parents from Hell is also a concept that

originates in Shi milieus.

77 Cf. N.J.G. Kaptein: Muhammad's Birthday Festival. Early History in the Central Muslim
Lands and Development in the Muslim West until the 10th/16th Century. Leiden u.a.: Brill
1993, and Marion Holmes Katz: The birth of the prophet Muhammad: devotional piety in
Sunni Islam. London 2009.

78 Cf. Mohammad Rihan: Politics and Culture of an Umayyad Tribe: Conflict and Factiona-
lism in the Early Islamic Period. Tauris, London, 2014, 151.
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Figure 1: Stemma of the Resurrection hadith.
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