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Note des éditeurs — Editor’s note: Pour faciliter la lecture nous garderons 'othographe «hadith»
lorsqu'il sagit de ce genre littéraire ou d’une partie importante du corpus ainsi désigné en général et
proposerons la translitération hadith ou ahadith chaque fois qu'il sera question d’'un hadith ou de
quelques-uns en particulier (/n order to make the reading of this article easier, welll maintain the writ-
ing «hadith» when it designates the whole «hadith materialy or a great part of this corpus as generaly
mentionned and well propose the transliteration hadith or ahidith when concerning one or several

apadith in particular).
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INTRODUCTION'.

The question of the origin of Sufi language and the factors of its development are
among some of the most disputed issues in the history of Sufism. Louis Massignon’s

1. This article is a continuation of my previous article on God’s love in the Koran (a/-Quriin):
Giuseppe SCATTOLIN, «Love (hubb) of God in Islamic Mysticism (1): Love (bubb) of God in the
Koran - a Study of a Semantic Development» in MIDEO 23 (1997) 239-258. Here, I pursue the re-
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Essai sur les origines du lexique technique de la mystique musulmane (1922) and Paul
Nwiya’s Exégése coranique et langage mystique (1970) remain up to the present the best
attempts to give an answer to such an issue*. Both have firmly upheld the basic Is-
lamic origin of the Sufi language but, surely, further research is still needed to get to
a more detailed picture of its development.

The Sufi language of love is one instance of such an issue. It is well known that in
Sufi literature and experience love has occupied in an increasing way an absolutely
central place, to the point that, for many authors, Divine love appears to be the apex
of the whole Sufi experience. However, it has also been remarked that there is a clear
semantic gap between the Koranic and the Sufi languages of love’. Hence, the ques-
tion inevitably arises: from where did Sufis derive their experience and their expres-
sions of love? Was it from purely Islamic sources, z.e., the Koran and the hadith, or
from other, possibly, foreign sources? Can one trace a development of the language of
love going from the Koran, to the hadith and eventually to Sufi literature? These are
important issues to be addressed, if one wants to reach a better understanding of the
history of love language in Sufi literature.

In a previous article, I have analyzed the language of love in the Koranic text, ex-
ploring whether the Koranic vocabulary may support the Sufi claim that their love
language has its origin in the Koranic text. The conclusion I reached through a se-
mantic analysis of the text was that the Koranic vocabulary of love is quite limited,
especially in its religious meaning; therefore, other factors outside the literal exegesis
of the Koranic text must have been at work helping Sufis with the development of
their particular language of love.

Now, taking it a step further, I intend to address the hadith literature (al-padith),
which is the second authority in Islam next to the Koran (a/-Quriin), inquiring
whether a clue can be found in it that might help solve such a disputed issue, namely
the origin and development of the Sufi language of love.

1. THE QUESTION OF THE HADITH.

The «Tradition of the Prophet» or «the Prophetic Tradition», usually designated
in Islam by the term al-hadith, is commonly understood as: «... an account of what

search on the development of the Sufi language of love through the study of the hadith material (a/-
hadith). The term hadith is used here as the accepted standard form for the Arabic a/-hadith, and the
term Koran (K. in quotation) for the Arabic a/-Qurn.

2. Louis MASSIGNON, Essai sur les origines du lexique technique de la mystique musulmane, Cerf, Paris,
1999 (P. Geuthner, 1922, Vrin, 1954); Paul NWY1A, Exégése coranique et langage mystique, Dar al-
Machreq, Beyrouth, 1991 (1* ed. 1970).

3. See some Sufi sayings on love in «Love (hubb) of God in Islamic Mysticism (1): Love (hubb) of God
in the Korany, op. cit., pp. 241-242.
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the Prophet said or did, or of his tacit approval of something said or done in his pres-
ence*». Al-padith is the source of the «normative custom of the Prophet» (the sunna)
which is in Islam, after the Koran, the most authoritative source of religious law
(shari‘a) and, thus, an obligatory reference in all questions concerning Islamic beliefs
and practices. Therefore, it is most relevant to our purpose to compare the Koranic
vocabulary of love with that of the hadith literature exploring whether there is conti-
nuity or discrepancy between them, whether some form of development may be
found, and investigating then the probable reasons for it.

Such an inquiry is not an easy task, for two reasons in particular. First, the thorny
question of the authenticity of the hadith is far from having received a satisfactory
solution. To what extent is the massive number of hadiths reported in the canonical
collections as authentic actually so, i.e., said or done by the Prophet of Islam,
Muhammad, or to what extent are they later fabrications? Such questioning is still a
disputed point in the hadith literature. Second, the topic of love (hubb) of God in
the hadith has not been fully explored in a systematic way. Therefore, the present re-
search must be somehow tentative. A thorough exploration of this topic would have
been a most useful resource for my purpose. Nonetheless, I intend to carry out a sur-
vey of the hadith vocabulary of love following the same way I used for the Koranic
text, and on the basis of the material found in A.J. Wensinck's Concordance.
Through a semantic analysis of it, I will try to point out the similarities and the dif-
ferences existing between the two vocabularies of love, that of the hadith and that of
the Koran. Such a comparison should provide helpful insights into some aspects of
the development of Sufi language, in particular during the first two centuries of Is-
lam.

To start with, it is important to make a clear distinction between two different
questions: that of the authenticity of the hadith, and that of its authority and signifi-
cance for the Islamic community in general and for Sufi circles in particular. These
two questions must not be confused.

1-1. On the authenticity of the hadith literature.

The question of the authenticity of the hadith material has been widely discussed

in recent years and an extensive amount of contradictory literature is found in the

4. J. ROBSON, «Hadith» in The Encyclopaedia of Islam, 2™ edition (= Er 2), E. J. Brill, Leiden, 1,
p. 23a.

5. A. ]. WENSINCK, Concordance et indices de la tradition musulmane, E. . Brill, Leiden, 1936-1969,
7 vols.
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field®. Two opposite views clash on this point. On one hand, the overwhelming ma-
jority of Muslim scholars uphold the traditional view that whatever has been handed
down in the official collections of hadith (ranging from six to nine) as authentic
(sahih) must be held so by all Muslims. On the other hand, many modern scholars
(most of them from the West) do not accept the traditional criteria used by Muslims
in establishing the authenticity of the hadiths; thus, they put in doubt the authentic-
ity of most of the traditional hadith material. A typical example of Western scholar-
ship is the drastic verdict expressed by G.H.A. Juynboll in his research on the hadith:

«... but surely it is unlikely that we will ever find even a moderately successful method

of providing with incontrovertible certainty the historicity of the ascription as such to
the prophet, but in few isolated instances”».

In Juynboll’s view the absolute majority of the hadiths attributed to Muhammad
are not his actual deeds or words, but rather later inventions worked out by the Is-
lamic community for particular purposes. Therefore, the whole hadith material needs
to be examined through an accurate, critical method, and only in some particular
instances may one establish their authenticity. Muslim scholars find such a stand un-
fair and biased by what appears to them as «Western prejudices and imperialist
goals», intended to downplay the importance of Islamic tradition and scholarship.

Western views, however, are not that unanimous. Recently, a British scholar, John
Burton, has taken a milder position, conceding that the hadith material has some
historical foundation. He concludes his study saying that many hadiths:

«... can be shown to spring from an ancient source in the primitive exegesis... Such
hadiths would preserve some material on the thinking of Muslims, if not precisely in the
age of the Prophet, then very soon after, in what might be called the age of the Quran»®.

6. Some basic studies on the hadith are: Ignaz GOLDZIHER, Etudes sur la tradition islamigue, . fr.,
A.-Maisonneuve, Paris, 1952; id., Le dogme et la loi de I'lslam, tr. fr., P. Geuthner, Paris, 1920, pp. 27-
60. 1m1-155; Joseph SCHACHT, The Origins of Muhammadan Jurisprudence, Clarendon Press, Oxford,
1950; J. ROBSON, «Tradition, the Second Foundation of Islam» in the Muslim World 41 (1951) 22-33,
98-112, 166-180, 257-270; id., «Hadith» in The Encyclopaedia of Islam, op. cit., 1, pp. 23a-29b;
Th. W. JuynBoLL, «Hadith» in Shorter Encyclopaedia of Islam (= SE), J. Brill, Leiden, reprint 1974
(r* ed. 1953), pp. 1m6-121; Felix M. PAREJA (ed.), Islamologie, Imprimerie Catholique, Beyrouth,
1964, pp. 622-636; Robert CASPAR, Cours de mystique musulmane, PISAI, Rome, 1968, pp. 14-15;
G. H. A. JUYNBOLL, The Authenticity of the Traditon Literature, E. ]. Brill, Leiden, 1969; id., Muslim
Tradition, Cambridge University Press, Cambridge, 1983; Subhi SALH, ‘Ulam al-hadith wa-
mugtalapuhu, Dar al-Tlm li-1-Malayin, Damascus, 1973; W. A. GRAHAM, Divine Word and Prophetic
Word in Early Islam, Mouton, The Hague-Paris, 1977; John BURTON, An Introduction to the Hadith,
Edinburgh University Press, Edinburgh, 1994; Introduction au hadith, Etudes Arabes n° 90, PIsAlL,
Rome, 1996/1; Harald MOTZK1, The Origin of Islamic Jurisprudence. Meccan Figh before the Classical
Schools, E. J. Brill, Leiden, 2002.

7. G. H. A. JUYNBOLL, Muslim Tradition, p. 71.

8.  ]. BURTON, An Introduction, p. 181.
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A similar position is held by another scholar, W.A. Graham. In his work on the
Divine hadith (qudsz, so called because in it God is the speaker in the first person),
he says that the question of authenticity is «... only one type of concern» about the

hadith, and that:

«Of potentially greater significance for the historian who is trying to understand early
Islam is the more subtle question of the meaning and function of such material in the
individual and collective life of the early Muslims»°.

Our semantic analysis of the hadith material on love language seems to confirm
Graham’s view. Recent scholars, though, such as Harald Motzki, would concede
much more ground to the historical credibility of a number of hadiths, especially
those connected with the Mekkan tradition of ‘Abd Allih b. al-‘Abbas (d. 68/687-8),
which can be traced back to the end of the 1/viI century™.

1-2. On the authority and significance of the hadith for Sufis.

Whatever may be the result of such a controversial issue on the authenticity of the
hadiths, it is not our first concern here. Of far more importance for the present re-
search is the relevance and significance the hadiths played in forming and shaping
Islamic spirituality. The spiritual people of Islam, the Sufis, lived on the whole inside
the Islamic tradition; they intended to uphold it, most of the times, with utter scru-
pulousness (wara®). Besides, the Sufis are generally known to be quite conservative;
they try to find first in the religious tradition of their own community whatever may
be useful for their spiritual life, and very rarely do they look outside it. Now, the Pro-
phetic hadiths, especially those listed in the official collections, have been and con-
tinue to be for Muslims a most important source of faith and practice, holding for
them the highest authority second only to the Koran. W.A. Graham too stresses this
point saying that:

«The most crucial kind of «authenticity» of a scripture or anything else of religious sig-

nificance is, in the final analysis, its absolute authenticity in the understanding of a par-
ticular individual or a particular group in a particular age»,

He goes on saying that the hadiths were for Muslims:

«... their basic sources of authority and guidance, what they recognized as «authentic»
guides for ordering their lives, shaping their dreams, and informing their faith™».

In the light of such an understanding, it is not surprising to find that the hadith
material has played a very important role throughout the history of Sufism. It has

9. W. A. GRAHAM, Divine Word, p. 2.
10. H. Morzki, The Origin, op. cit.; see his conclusion: ch. 4, «The Beginnings of Islamic Jurispru-

dence», pp. 295-297.
1. W. A. GRAHAM, Divine Word, p. 2.
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shaped the spiritual experience of Sufis, being a most important source for their
inner inspiration. In fact, the origin and development of the Sufi movement
cannot be understood without taking into account the role of the hadith. Be-
sides, Sufis refer not only to the hadiths listed in the official collections of the Islamic
community, but also to a number of hadiths transmitted apart, in their own Sufi
circles®. From these two sources the hadith material has been accepted by them
with the highest consideration as authentic sayings of the Prophet. Thus, those
hadiths have become for them a basic source of their experiences and specula-
tions. For example, in some hadiths the Prophet Muhammad is extolled in a way
that goes far beyond the letter of the Koranic text, being described as the absolute
model of all virtues, working all kinds of miracles. The Prophet Muhammad is even
said to have existed before creation as the eternal Light (al-nir al-mubammadi)
through which God created all things, in a way very similar to the Neo-platonic (and
also the Christian) idea of Logos. Such ideas have, in time, become central topics in
the vision and speculation of many Sufis, among them the «Supreme Spiritual Mas-
ter» (al-shaykh al-akbar), the Andalusian Sufi Muhyi al-Din Ibn al-‘Arabi (d. 638/
1240) 8.

Thus, the whole history of Sufism shows the importance the hadith material had
in the formation of the Sufi experience. There is now also a general consensus among
Western scholars, at least, on the fact that such hadith material mirrors more the life
of the Islamic community and its development over time more than the actual life of
the historical Muhammad, the Prophet of Islam. Many scholars would agree with R.
Caspar’s view that: «...in the end, the most precious contribution of the hadith is to
inform us not about the epoch of Muhammad, but about the first two centuries of

12. These extra-canonical hadiths are found scattered around in Sufi writings. Some important hadiths
on love, e. g., are found in «Kitab al-mahabba», in the fourth part of Muhammad Abi Hamid AL-
GHAZALL Ihya’ ‘ulam al-din, (see excerpta in Etudes Arabes 43 (1976), 14-21, PisAl, Rome); others are
found in id., Mishkat al-anwar, ed. by Aba al-‘Ala ‘Afifi, al-Dar al-Qawmiyya li-I-Tiba‘a wa-l-Nashr,
Cairo, 1964 (see its introduction, Arabic text and translation done by Roger Deladricre, Le tabernacle
des lumiéres - Michkat al-anwar, Seuil, Paris, 1981; some of them have been transmitted as hadiths
qudsi and a collection of them is given in Ibn ‘Arabi, Mishkit al-anwar, Cairo, Maktabat al-Qahira,
1999 (see its introduction, Arabic text and translation by Muhammad Valsan, La niche des lumiéres —
Michkdt al-anwar, Paris, Seuil, 1983; another collection is Al-ahadit al-qudsiyya, ed. by Lajnat al-
Qur'an wa-l-Hadit, Cairo, 1983, 2 vols.; some of them are mentioned in Introduction au hadith,
PISAL, 0p. cit., pp. 143-162; a specific study of the hadiths gudsi with a collection of them is given in
W. A. GRAHAM, Divine Word, op. cit., introduction, Arabic text and translation.

13. The idea of the 'Perfect Man’ is a basic topic in Muhyi al-Din Ibn al-‘Arabi’s Sufi vision (we write
his name according to the original Arabic spelling, and not in the common, simplified form, Ibn
‘Arabi). A synthesis of this topic is given in Giuseppe SCATTOLIN, «Realization of ‘Self’ (An4) in
Islamic Mysticism: The Mystical Experience of ‘Umar Ibn al-Farid», in Mélanges de I'Université de
St. Joseph, Dar El-Machreq, Beyrouth, Tome 1V (1995-1996) 1999, pp. 119-148.
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Islam, the epoch during which the hadiths were forged™». In other words, the
hadiths must be seen firstly as the mirror of the Islamic society in which they were
formed and transmitted, as answers to a number of issues the Islamic community was
facing. Muhammad’s authorship in this respect could be explained as just a «moral»
one (intended to give authority to the hadiths), rather than as a «verbatim, material»
one. This is, in fact, the case of many other literatures of the East: e. g., the author-
ship of many books of the Bible. Such a point will become clearer in the course of
the present research, as a result of the linguistic analysis of a number of hadiths. We
will find that many hadiths on love, for instance, presuppose a life context, or a Sitz
im Leben, of the Islamic society quite different from that of the Prophet Muhammad
and his time. In those hadiths, many traits appear that were characteristic of the first
Muslim ascetics, the forerunners of the whole Sufi movement, during the first two
generations of Islam rather than of the time of the Prophet and his companions. One
notices in them an evident linguistic development when compared with the Koranic
vocabulary. Such a development implies a new spiritual milieu or ambiance of which
those hadiths were an appropriate expression.

In conclusion, this research confirms the importance the hadith material has for a
better understanding of the history of Sufism. Through the hadith material we gain
insight into many aspects of Islamic spirituality and its development, particularly
during the first two centuries of Islam.

2. THE VOCABULARY OF LOVE IN THE HADITH: A SEMANTIC APPROACH.

The language of love in the hadith will be analyzed here following the same se-
mantic approach we used for analysis of the Koranic vocabulary. For this reason I
have chosen here the same selection of synonyms of love so as to have a common
ground for a fair comparison between the two vocabularies®.

14. R. CASPAR, Cours p. 14; cf. 1. GOLDZIHER, Etudes, pp. 5-6; J. Schacht, The Origins, pp. 4-5;
W. A. GRAHAM, Divine Word, p. 2.

15. As to the hadiths we refer to A. J. WENSINCK, Concordance, op. cit.. Their sources are quoted as
found there (we quote only the first source, and not all the other parallel sources) without tracking
them back in the different printed editions of hadiths, which can be easily found. Some hadiths have
been quoted together separated by a semicolon (; ), their references are given in the footnotes in the
same order, also separated by a semicolon (; ). As to the basic meaning of the Arabic stems and their
derivatives we refer to the common Arabic dictionaries, especially to: E. W. LANE, Arabic-English
Lexicon, The Islamic Text Society, Cambridge, 1985 (1* ed. 1863); Dictionnaire arabe-frangais-anglass,
ed. by Régis Blachere, Moustafa Chouemi, Claude Denizau, Paris, Maisonneuve, 1967-1976; IBN
MANZOR, Lisan al-Arab, Dar Thya" al-Turat al-‘Arabi, Beirut, 1999, 18 vols; A valuable general in-
sight in the topic Love’ in Sufism is found in Hellmut RITTER, Das Meer der Seele, E. ]. Brill,
Leiden, 1955: ‘Liebe’, pp. 347-574; Margaret SMITH, Studies in Early Mysticism in The Near and Mid-
dle East, Oneworld, Oxford, 1995.
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2-1: The stem (HBB) and its derivatives.

a. The frequency of the vocabulary of love in the hadith.

Among the synonyms of love in the hadith vocabulary the derivatives of the stem
(1BB) are those that have the largest use and the most significant semantic develop-
ment. The stem (HBB) in its derivatives recurs 191 times in the official collections of
hadith (96 times in the Koranic text), of which 161 times with the connotation
«love» (83 times in the Koranic text) and 30 times (13 times in the Koranic text) with
the meaning of «grain seed» (habb) of plants®.

In order to grasp the meaning the vocabulary of love (hubb) has in the hadith one
has to inquire about the subject and object, the causes and the consequences, and the
qualities of love, z.e.: «Who loves whom or what, how and for what reason and with
what consequences». In a word, one has to form the semantic «identity card» of love
in the hadith vocabulary. It will be by answering such questions that the full meaning
and extent of the vocabulary of love in hadith will become clear, and its novelty with
regard to the parallel Koranic vocabulary may be highlighted.

To start with, it is useful to quote a fadith on love which sounds like a philosophi-
cal principle not found in the Koranic text: «The love (hubb) for something makes
people blind and deaf7». According to this hadith, love is a tremendous power that
can sweep through one’s life, changing it completely for better or worse, bringing
happiness or misery.

Another padith establishes what can be called «the rule of love» among lovers:
«Everybody is with the people he loves™». This padith, too, points to the power love
has: it is a deep and powerful inclination that pulls people to meet each other, to stay
together, and this will be applied to both God and humans. Here, too, a new accent
can be noticed when compared to the Koranic language: the encounter between God
and his servant here takes on the colour of the love encounter between lovers. Such
apddith herald a new perception, or, say, a new experience and vision of love, ex-
pressed in a new «love language» found in many other hadiths.

b. Subject and object of love: who loves whom or what?

b-1: Love in God.

In the hadiths, God appears, both statistically and semantically, to be in absolute
the first subject of love (HBB). This fact is quite relevant when contrasted with some

16. Concordance 1 405b-410b.
17.  Concordance 1 409a (al-Darimi, adab 116).
18. Concordance 1 406a (al-Bukhari, adab 96).
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later theological polemics among Muslims scholars. Some scholars, namely the
Mu'tazilites and the Ash‘arites, would argue that love (hubb) cannot be attributed to
God in its real meaning, but only metaphorically. Others, such as the Hanbalites, out
of textual evidence, had to admit the validity of such an attribution, but they tried to
limit its connotation when applied to God. Sufis, on the contrary, based on the
Koranic text and the Prophetic tradition, pointed to the fact that the quality of love
is explicitly attributed to God in the Divine revelation, and therefore, their claim and
expressions of Divine love are fully justified®.

In the hadith, God is said to love first of all his Messenger, the Prophet
Muhammad, who is called here, in the hadith, for the first time Aabibu-llih (God’s
beloved): «Surely, I am the beloved of God (habibu-llih), and 1 pretend no honour
for this...*». This title habibu-llih is not found in the Koranic text and surely indi-
cates a new perception of the Prophet in Islamic piety. Such a title became over time
quite popular among Muslims in general and Sufis in particular. Besides the Prophet,
God also loves the companions of the Prophet, in a special way his «family» (ahl al-
bayt), i.e., ‘Ali, and his two sons, al-Hasan and al-Husayn. In the hadiths, as in the
Koranic text, God is described as loving in general the good and pious servants (76dd
atqiyd), the believers (muiminiin), the good-doers (mubsiniin), who live in conceal-
ment (akhfiyd): «God loves those who are just (abrar), pious (atqiyd’) and in conceal-
ment (akhfiyd)»; «God loves the believing (muimin) poor (fagir) and chaste
(muta‘affify servant®». Here, for the first time, the servant of God is called his be-
loved (habibu-hu), and with such a title he is assured of God’s preferential love for
him to the point that he no longer needs to fear even of the fire of Hell, because:
«God does not put his beloved (servant, habiba-hu) in the fire of Hell**».

However, differently from what is found in the Koranic text, God in the hadith is
also said to love abstract things such as beauty (jamal), gentleness (rifg), modesty
(haya), and singularity (wirr): «God, the most High, is beautiful (jamil) and loves
beauty (jamal)»; «God, the most High, is gentle (r4fig) and loves gentleness (7ifg)»;
«He is singular (witr or watr) and loves singularity (wizr)». These are new accents not
present in the Koranic vocabulary. Also contrary to the Koranic text, not much is
said in the hadith about what God does not love. Only a couple of times is it said
that God does not love haughtiness (khuyali) and jealousy (ghayra).

19. A good survey of such theological polemics on love is found in Joseph Norment BELL, Love Theory
in Later Hanbalite Islam, State University of New York Press (SUNY), Albany, 1979.

20. Concordance 1 409b (al-Tirmidhi, managib 1).

21. Concordance 1 406b (Ibn Maja, fitan 16); ibid. (Ibn Maja, zubd s).

22.  Concordance 1 409b (Ibn Hanbal 3, 235).

23.  Concordance 1 407a (Ibn Hanbal 4, 133.134); ibid. (Muslim, birr 77); 1 407b (al-Bukhari, da‘wat 68).
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God’s love is described in the hadiths as radiating around his beloved ones. In fact,
when God loves somebody, he puts his love for such a person first in the «people of
heaven» (ahl al-sama’, the angels, especially Gabriel, Djibril), then in the Prophet and
in the pious people on earth, so that such a person is surrounded by what appears to
be like «a circle of love» going from heaven to earth: «When God loves somebody...
the people of heaven will love him»; «God loves him and the people of heaven will
love him»; «... so, if someone loves them, God will love him»; «... if someone loves
me, let him love him»; «So, if someone loves them, he loves them with my love (4i-
hubbi)*». Such a love, existing among those pious people, appears to be a circle, if
not a community, of love binding them together in a close bond that goes from
heaven to earth. Such a vision lies at the heart of the language of love in a number of

hadiths and sounds quite new when compared with the Koranic vocabulary.

b-2: Love in humans.

i. The Prophet Muhammad. Humans, too, are said in the hadith to be the subject
of love according to one’s own particular status. First of all, the Prophet of Islam,
Muhammad, is said in many instances to love (hubb) God above all. In a prayer he
says: «O God, make your love dearer (2habba) to me than myself (nafs-i), my family
(ahl-1) and the fresh water (al-ma’ al-barid)*». However, of the Prophet it is also re-
ported that he loved, or better he was made to love (by God) (hubbiba), many things
of this world (dunya), as in the famous padith in which he states: «I was made to love
(hubbiba) out of this world (dunyi) women (al-nis@), perfume (al-tib), and I put my
utmost joy in prayer, salit *°». Then, the Prophet had a special love for his «family»,
i.e. ‘Ali, al-Hasan and al-Husayn, and his companions. It is also said that he loved
Mekka, his birthplace, and Medina, the place of his emigration (/4jra), and that in
general he had love for all the good and pious servants of God (%44d), but in particu-
lar for the poor (masdakin). Also of Muhammad (as of God) it is said that he loved
abstract things such as solitude (khald), prayer (salat), faith (imdin), beauty (jamal),
ablutions (wudi), etc.. Strangely enough, in this section of the hadith coming under
the heading of love (hubb), no mention is made of the Prophet’s love for his wives,
who, in the Koran and in the common tradition of Muslims, are given special con-
sideration, particularly his beloved Aisha .

24. Concordance 1 406a (al-Bukhari, adab 41); (Ibn Hanbal 3, 218); ibid. (al-Bukhari, managib al-ansar
4); ibid. (Ibn Hanbal 5, 366); ibid. (al-Tirmidhi, manaqib s8).

25.  Concordance 1 409b (al-Tirmidhi, dawat 72.73).

26. Concordance 1 405b (al-Nasa’i, %shrat al-nisi’ 10); the same hadith is differently reported in the
sources.

27. 'W. Montgomery WATT, «A’isha» in E72, 1, 307b-308b.
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ii. The pious servants of God (‘7bdd), the good believers (al-mu ‘minin). After the
Prophet, the good and pious servants of God, the true believers, too are said in the
hadith to have love (fubb). The good servants of God love God (Allih) first of all;
they must have in fact: «...faith in God and love (hubb) for him»; because: «The
best of the works (274l) is to have love in God (al-hubb fi-llihi)*». Then, they are
said to love the Prophet, for whom the names pabib-i (my beloved) and khalil-7 (my
intimate friend) appear here for the first time: «My beloved (habib-7) — God’s peace
and blessing upon him — has ordered me three things...»; «I have heard my beloved
(habib-1), intimate friend (khalil-i) — God’s peace and blessing upon him —...*».
In fact, the Prophet must be loved above everything else and such a love is one of the
clearest signs of faith (imdn): «Love for the Prophet comes from faith»; «None of
you is a believer (muinin) till I (the Prophet speaking) am dearer (2habb) to him than
(himself, his own people etc.)...»; besides, the two loves, for God and for his Mes-
senger, are strictly connected: «... so that God — the most High — and his Messen-
ger (rasizl) will become dearer (ahabb) to him than anything else (sswi-huma)>°».

Thus, the Prophet appears to be the most beloved (h26ib) one both to God and to
the pious people of his community. Here one can discern the beginning of what is
known as the «exaltation of the Prophet» (ta’zim al-nabi), a typical trait of later Sufi
piety and literature. In many hadiths a special recommendation of love is made on
behalf of the «family» of the Prophet, 7.e. “Ali, al-Hasan and al-Husayn, and the
Ansar (the Supporters of Medina), but, strangely enough, there is no mention of love
for the Muhdjiran (the Emigrants from Mecca). In the background of these hadiths,
one can perceive something of the struggle that went on in early Islam among the
Islamic parties fighting for the succession (khilifa) to the Prophet, such as the «party
of “Ali» (shi'a), the Emigrants, the Ansir and the Umayyads. The good servants of
God (%7bad) are said to have a general love for all their fellow co-servants of God
(7bad). These are now currently called brothers (akh/ikhwalikhwin), a title that un-
derlies the intimate relationship existing among those pious servants of God (7bdd)
on the basis of faith. In the Koranic text such a title appears only once: «Verily, the
believers are brothers (4hwa), make peace between two brothers» (K. 29, 10). In one
instance, the good servants of God are also said to have love for the Holy Book, the
Qurian.

Given the general principle, quoted above, that «Everybody is with the people he
loves», those who love God and his Prophet like to be with their beloved. In fact, the

28.  Concordance 1 409a (Ibn Hanbal 3, 114, 173.174); ibid. (al-Darimi, sunnat 3).
29. Concordance 1 409b (Muslim, musafirina 86); ibid. (Ibn Maja, sadagat 10).
30. Concordance | 409a (al-Bukhari, 7mdin 8); 1 410b (al-Bukhari, iman 8); ibid. (al-Nasa’i, iman 3-4).
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apex of the mutual love between God and his good servant (%bd) will be in their
mutual meeting (/iga): «If someone likes (2habba) to meet (ligi) God, God will like
to meet him (/iga)*». Moreover, a very important hadith for Sufi spirituality states
that such a mutual love between God and his good servant (‘zbd) will bring about
the utmost union, to the point that God will become the only, absolute agent (fz%/)
in his servant: «...And if my servant continues to draw near to me by voluntary acts
of devotion (nawifil), 1 shall love him (ahbabtu-hu); and when I love him, I shall be
his ear (kuntu sam‘a-hu) with which he hears, his sight with which he sees, his hand
with which he grasps, and his foot with which he walks**». This hadith, called
«hadith al-nawidfil, or kuntu», but which could be better called «jadith of union»,
has become the centre of very deep Sufi insights on the possibility of union between
God and his servant. Sufis will often affirm the experience and the reality of such a
union (wapda, ittipid), as love necessarily leads to union, as said in the jadith. This
is a clear instance in which the Sufi hermeneutics of the revealed texts clashed with
that of the doctors of the religious law (‘ulama). Such clashes led to dramatic con-
frontations and condemnations, even to death, as happened with al-Hallaj, executed
in Baghdad in 309/922 for having proclaimed his utmost union with God.

In the end, it is clearly stated in the fadith that such a love (mapabba) among be-
lievers is a gift coming from God, a grace from Him: «...love (mababba) on his part
was thrown (ulgiyat) on me... (= he was given love for me)»; «...I threw (algay-tu)
on him my love (mahabba)...». Here the Koranic term mahabba recurs seven times
in a usage that is very similar to the Koranic one and in connection with the same
Koranic verb either in active (a/gay-tu — 1 threw) or in passive voice (ulgiyat — it
was thrown). Here a reference to and perhaps, a dependence on the Koranic text can
be easily perceived.

c. The reasons of love: what is the motive of love (hubb) in the hadith?

In many hadiths it is said that God loves his good servants; however, nothing is
clearly said about the reasons for God’s love. Is such a love an intrinsic, quasi-neces-
sary, quality of God, or is it a fruit of his free will> Does God have a purpose in his
love or not? In the hadith, as well as in the Koranic text, no speculation is made on
the absolute mystery of God’s will, and no trace is found there of later theological
disputations, as those that occured between the Mu‘tazilites and the Ash‘arites, on
such a topic.

31.  Concordance 1 406a (Muslim, dhikr 14-18).
32. Concordance 1 406b (al-Bukhari, rigag 38).
33. Concordance 1 410b (Ibn Hanbal 1, 391); ibid. (al-Darimi, salit 10).
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On the contrary, the love (hubb) that exists among the «good and pious servants
of God» (ibdd) is often qualified in the hadith as done «in God» (fi-llihi) or for
«God’s sake» (/-llahi). Also these are expressions not found in the Koranic text. Such
expressions reveal the foundation, as it were, of the bond of love existing among
those pious people: «The best of the pious deeds (27l) is the love in God (al-hubb
fi-llahi)»; and a most high example of love is that of «... two people who loved each
other (tapabba) in God (fi-llihi) and in Him they met and in Him they sepa-
rated...», and «...they loved each other (t2habba) in God (fi-llihi) and lived in a
pure friendship (tasifaw)...»; and: «...if someone loves a servant (of God) (‘zbd), he
should love him only for God’s sake (/i-llahi)**». Love (hubb) and hate (bughd) are
the two opposite attitudes comprehending the whole of human behaviour and both
must be grounded only in God (fi-l/ah1), so that it must be said: «...that you love in
God (fi-llahi) and you hate in God (fi-llahi)*». Thus, the bond of love uniting the
believers, the pious servants of God, must be based on God alone: He alone must be
the deepest and ultimate reason of their mutual love. In many hadiths it is stressed
that such a love is the fruit of faith (i7dn), but also the result of the ascetic practice
of renouncement to the world (z#hd) and of voluntary acts of devotion (nawdfil) be-
yond what is strictly required by the law: «...Out of faith (i747) one must love for
his brother (akhi-hi) what he loves for himself» (a padith that echoes the Evangelical
commandment of love, Mt. 7, 125 22, 39 and parlls.); «...renounce the world, and
God will love you»; and in the quoted padith of nawdfil it is said that such a love
leads to union: «If my servant continues to draw near to me by voluntary acts of
devotion (nawdfil) 1 will surely love him (ahbabtu-hu), and when I love him, I will be
his ear...3».

Thus, in these ahddith, love appears to be, as it were, a basic trait and a spontane-
ous fruit of a life of faith (imdn), prayer (nawdfil) and ascetic practice (zuhd), a genre
of life that had become quite common among many «good and pious servants of
God» during the first two centuries of Islam. Those people, in fact, were called the
«ascetics» (zubhdid, nussik) and the «true servants» of God (‘ubbid), and given other
similar names.

d. The consequences or the results of such a religious love (hubb).

It is said in the hadith that when somebody loves God, God will protect him
(himaya) from the world, and make the angels (@4/ al-sama) and the pious people

34. Concordance 1 409a (al-Darimi, sunna 3); 1 408a (al-Bukhari, adhin 36); 1 408b (Ibn Hanbal s, 343);
1 406a (al-Bukhari, imain 14).

35. Concordance 1 407b (Ibn Hanbal 4, 286).

36.  Concordance 1 406b (al-Bukhari, iman 7); 1 407b (Ibn Maja, zuhd 1); 1 408a (al-Bukhari, rigdq 38).
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love him, and thus he will achieve the perfection of religion (din) and faith (zmadn),
and perfect submission (is/@m) and obedience (t2'2) to God: «Love for the others
what you love for yourself, you will be a real muslim (i.e., submitted to God); «...you
will not be true believers (tumini) if you do not love each other (tahibbi)...””». Be-
sides, love urges people to perform every kind of good (khayr) and pious works
(a'mal), keeping them away from the burden of hatred (shahna) they have against
each other and leading them to reconciliation. Above all, a true love rooted in faith
enables the believer to love his «brother» as he loves himself, as it is said in the al-
ready quoted hadith: «...Out of faith (imdn) one must love for his brother (akhi-hi)
what he loves for himselfs. This padith, and others similar, echo the Evangelical
«golden rule» of life and indicate to Muslims a very important principle of true spir-
itual life: true love for God necessarily calls for love of the fellow co-servants of God.
Consequently, it must be said that in the hadith vision, too, the two loves, that for
God and that for fellow human beings, cannot be separated, the second being a nec-
essary consequence of the first. Besides, true love leads to union between the servant
and his Lord, as said in the quoted padith of nawaifil. But in some apadith it is
also stated that God’s love draws upon his good and pious servants «trials and tests»
(bala): «When God loves someone he puts him to the test (ibtili)*®». This
hadith, known as the «hadith of the trial (bald’ or ibtild)», seems to reflect an
experience of opposition, if not persecution those pious and devout people encoun-
tered on the part of their community. And on the basis of this padith it will become
almost a rule for Sufis to expect that the true and pious believers should necessarily
face opposition and persecution, first of all on the part of their fellow co-believers.
Thus, Sufis will become for their communities, as it were, «signs of contradiction»,
as history has witnessed many a time. However, such trials, tragic as they may be,
should not be interpreted by Sufis as signs of God’s forsaking, but as signs of His
special love and choice for them, as the hadith affirms. In fact, it will be by undergo-
ing patiently and lovingly such trials that the pious servants of God will reach
the state of being the people «chosen» by God (istafi-hum) to bear a witness of
Him to their fellow co-believers, as the trial of al-Hallaj clearly shows. Love, in
fact, leads to union and intimacy with the beloved, «to be with him» (maa-hu),
as the quoted Jadith states. It will always be in such union and intimacy with their
Lord (Rabb) that the pious and good servants will find true refuge and protection
against any kind of opposition and persecution, even when coming from their fellow
co-believers.

37. Concordance 1 407b (al-Tirmidhi, zuhd 3); 1 408b (Muslim, 7mén 93).
38. Concordance 1 406a (Ibn Hanbal 5, 427-429).
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e. The worldly love.

Contrary to the Koranic usage, very little is said in the hadith about worldly love.
In some few instances, it is said that the love for the present world (dunya) leads one
to be attached to it, or to one’s own wife (imra), possessions (mal) and life (‘umr).
Such an attachment may lead to exaggeration (ifrdf) damaging (darr) the servant’s life
here (dunya) and in the hereafter (@4hira). In fact, in some ahddith it is said that peo-
ple who have been dear friends (ahibba) out of love for the present world will meet

in the fire (ndr) of Hell, where their dear friends (2hibba) will be of no help¥.

f. A «chain» of reciprocal love?

A most striking trait of love in the hadith is what I like to call a «chain of love».
Such a vision is quite new compared with the one given in the corresponding
Koranic vocabulary. The hadiths, in fact, show that there is a dynamic bond of love
linking together a number of different persons: God, the angels, the Prophet, his
family and his companions, the good and pious servants. There is a movement of
love going on among them, a movement that is expressed also in the linguistic struc-
ture of these ahdidith. In fact, many of these ahdadith are clearly built on «premise and
consequence» patterns, such as: «If somebody loves so and so,...he will be loved
by... (idhd ahabba... ahabba-hu...)», or «He loved... therefore he was loved by...»
(ahabba... fa-ahabba-hu...); e. g.: «God loves (yubibbu) Such and Such (fulan)... so,
you must love him too (fz-ahibba-hu)»; «...if someone loves me (ahabba-ni), let
people love him too... (fa-l-yuhibba-hu)»; «if someone loves them, God will love
him (ahabba-hu)...», «...(Alldh) loves you (ahabba-ka) as you loved him in Him
(kamad ahbabta-hu fihi)**». Such linguistic patterns and the vision expressed in them
are completely absent from the Koranic text, and they represent no doubt a remark-
able linguistic innovation compared with the Koranic language.

Many examples of such «new language» of love can be pointed out in some
ahadith, such as: «If someone loves (zhabba) to meet (liga) God, God will love
(ahabba) to meet him (lig@)»; «He loves (yuhibbu) God and his Messenger, therefore
God and his Messenger love him (yuhibbu-hu)...#»; and in the same way: «When
God loves (idha ahabba) somebody... the people of heaven will love (fz-yupibbu-hu)
him too»; «...God will love him (ahabba-hu) and the people of heaven will love him
too (ahabba-hu)»; «...so, if someone loves (ahabba) them, God will love him

39. Concordance 1 409a (Ibn Hanbal 2, 334.378; 4, 4143 6,3).

40. Concordance 1 406b (al-Bukhari, adab 41); ibid. (Ibn Hanbal s, 366); ibid. (al-Bukhari, mandqib al-
ansir 4); ibid. (Muslim, birr 38).

41. Concordance 1 406a (Muslim, dhikr 14-18); 1 406b (al-Tirmidhi, jihdd 26).
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(ababba-hu)»; «...if someone loves me (apabba-ni), let people love him too (fa-I-
yuhibba-hu)...»; and the chain may continue without end: «I love him (#hibbu-hu),
therefore love him (fz-ahibba-hu) and love (wa-ahibba) the ones who love him...#».

In some ahddith love appears to be not only a consequence of a previous love, but
it becomes, as it were, instrumental. In other words, it is «through it» that people
love each other. This is clearly expressed in ahidith such as: «So, if someone loves
them (apabba-hum), it is through my love (bi-hubb-i) that he loves them»; «I love
him in God (fi-lih). .. so, he loves you with the same love you have (bi-hubbi-ka) for
him in Him (God)#». In some beautiful invocations, the pious servants of God pro-
claim: «O God, we love with your love the ones who love you (nuhibbu bi-hubbi-ka
man ahabba-ka)»; and «O God, love him and love the one who loves him#». Here
one can say that love reaches its climax in the hadith vocabulary. Love is not just an
exterior bond linking people together, but it becomes, as it were, an «inner princi-
ple», creating among them a new reciprocal and intimate relationship. One could
almost speak here of a «divine» love, «divine» in its origin, action, strength and pur-
pose, uniting people in a sort of spiritual «community» or, say, a spiritual friendship
of love.

As a result of such a spiritual community in love one can notice that the reciprocal
forms of the verb love (tahibba and its derivatives), completely absent in the Koranic
vocabulary, become quite frequent (9 times) in the hadith literature. The expression
«al-mutahibbina fi-llah» (people who love each other in God) becomes an almost
standard formula to designate those «pious lovers in God», such as: «...two people
who loved each other (t2hibba) in God (fi-llihi), and in Him they met and in Him
they separated...», and «...they loved each other (tahibba) in God (fi-llahi)», and
«My love (mahabbat-i) is due to those who love each other (mutahibbiina) in Me
(fiyya)¥». Such an intimate kind of mutual love becomes a constant request from
God in the invocation of those pious believers, such as: «O God, make me desire a
beloved-friend (abib) who will be dearer to me than myself 4». Here, in the usage
of the reciprocal forms of the verb «to love» (tahabba) and in the intimacy of these
invocations of love, one can perceive a deep innovation, or, say, a remarkable seman-
tic development with respect to the Koranic vocabulary. Such a semantic develop-

42. Concordance 1 406a (al-Bukhiri, adab 41); 1 406b (Ibn Hanbal 3, 218); ibid. (al-Bukhari, maniqib al-
angir 4); ibid. (Ibn Hanbal s, 366); 1 407b (Muslim, fada il al-sahiba 57-59).

43. Concordance 1 406b (al-Tirmidhi, mandqib s8); 1 408a (Ibn Hanbal 3, 393).

44. Concordance; 1 408a (al-Tirmidhi, da‘awat 30); ibid. (al-Bukhari, buyi’ 49).
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46. Concordance 1 409b (Muslim jihid 132).



148 GIUSEPPE SCATTOLIN

ment mirrors, surely, a different and a deeper experience of love in which intimacy,
reciprocity and friendship were prominent features.

g. The first ascetic circles: the Sitz im Leben of these Hadiths of love?

In the course of the present semantic analysis of the language of love in the hadith,
I have more than once highlighted the remarkable linguistic development found.
Love in the hadiths takes on an ever stronger connotation and character of a per-
sonal, close, intimate relationship between two or more persons linked together in a
particular, strong bond of «spiritual friendship». All this has no match in the Koranic
text. [n my previous research, I have pointed to the fact that the basic connotation of
the term love in the Koranic text is that of «making a radical choice or commitment»
for or against God’s cause and the mission of his Messenger, Muhammad+”. I stated
there that the Koranic language of love is in most instances situated in a context of
jihdd, i.e., «the fight for God’s cause and for his Messenger» against his opponents,
first of all the pagans of Mecca. So, those who love (meaning «those who have cho-
sen or preferred to side with») God and his Prophet, must follow the Prophet in his
jihid disowning and rejecting all previous allegiances to their own pagan country
folks, even if these were one’s own family and intimate friends. The Koranic vocabu-
lary does not focus on love as a close, intimate, personal relationship.

In the hadith, on the contrary, the stress is laid on the personal, close, intimate
relationship love creates, linking together God, the Prophet and the pious servants.
This love relationship is based on some particular spiritual features such as faith
(zman), renouncement of the world (zuhd), prayer (du'a, nawafil). In a word, it is
based on a deep ascetic life, which is seen as the basic and essential premise for such
a particular bond of love. In such a bond of love people are linked, as it were, by a
«chain or a circle of love», forming something like a «community of love» quite dis-
tinct from the rest of the believers. Only those who practise such a particular type of
life, namely an ascetic style of life (zuhd), can have access to such a community of
friendship and love. We have remarked that such a bond of love is not just an exte-
rior commitment to a cause, as in the Koranic vocabulary. Love is described in the
hadith vocabulary as an inner principle of a new personal life, binding together a
number of people who now call themselves beloved-friends (#4ibbi) or «brothers»
(tkhwa). In the end, the pious believer comes to love his fellow-servants, his «broth-

ers» «in — through — for God’s love (fi- bi- li-llahi)». Moreover, such a bond of

47. This is a basic result of my research, G. SCATTOLIN, «Love (hubb) of God in Islamic mysticism (I)»,
op. cit.
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love is so deep that it leads to a personal meeting, and even union, with God himself,
to the point that God takes over everything of his servant, becoming the real agent of
whatever his servant does. In the end, there remains only one agent, God. To Him
his pious servant can entrust everything in the present as well as in the future life,
because now he has become the beloved-friend (bab7b) of God, and God will never
forsake his beloved-friend (habib) and, of course, not let him fall into the fire of Hell.

This is without doubt quite an elevated vision of love, a vision that must have
arisen out of an actual experience of it and not out of mere abstract speculation. One
can also remark that such a kind of love fits quite well into the life context, or Sitz im
Leben, of the ascetic circles of many pious people in the first two centuries of Islam.
From the historical sources we know that those first generations of ascetics in Islam
consisted of pious people who, tired of the fighting that was going on in the Islamic
community among the rival political parties, chose for themselves a life of seclusion
and asceticism. They used to gather around the readers of the Koran (gurra), the tell-
ers of edifying stories of the prophets (qussds), or some famous preachers (wu“dz)
such as al-Hasan al-Basti (d. 110/728) in Basra and some pious persons who had
gained a high renown for their ascetic lifestyle, such as Ibrahim b. Adham (d. 160/
777) and Rabi‘a al-‘Adawiyya (d. 185/801) and others. Those pious people, called as-
cetics (zubhid, nussik), poor (fugard), true servants-worshippers of God (ubbad),
and the like, intended to return to what they thought to have been the simple life-
style of the Prophet Muhammad, imitating his virtues, especially poverty, prayer and
ascetic practices, in order to reach intimacy with God. Little by little they grew into
circles of people, based many a time around mosques, such as in Kufa and Basra in
Iraq, or in the private dwelling of some holy persons, such as Rabi‘a al-‘Adawiyya,
cultivating a certain degree of communal life and sharing their spiritual search. The
dialogues and sayings of these first ascetics, such as those reported from Ibrahim b.
Adham, Rabi‘a al-‘Adawiyya and others, reveal such an intimate, spiritual atmosphere
that surrounded those pious circles*. Their discussions focused on their way of life
and their ascetic practices, the way to reach spiritual perfection in some virtues, and
the like. The content of those ascetic sayings is similar in many ways to that of many
hadiths on spiritual life. It seems to us that only such ascetic, pious milieu can fully
account for the content and the style of many hadiths in which such a high degree of
deep, intimate and personal spiritual love is expressed. Here, one can verify the prin-
ciple that the development of language is fruit and witness of a corresponding devel-

48. A still useful description of these first ascetic circles in early Islam is the one given in Louis
MASSIGNON, Essai, op. cit.: ch. IV «Les premitres vocations mystiques en Islam», pp. 137-240;
Margaret SMITH, Studies, op. cit..
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opment of experience: language, in fact, is the mirror of experience. In the present
instance, only the milieu and the lifestyle of those first circles of pious and ascetic
servants-worshippers of God (ubbid) can account for the formation of such a new
vocabulary of love as witnessed in the hadith material.

On the other hand, one must notice too that, with such a striking similarity, there
is also a distance between those Sufi sayings on love and the content of the ahidith of
love. In the hadiths, for instance, there is no mention of the desire or the experience
of a direct vision (r#yd) of God, while such a thought was already clearly present in
many Sufi sayings going back to the second century of Islam, such as in Ibrahim b.
Adham, Rabi‘a al-‘Adawiyya and others; to say nothing about the language of «un-
ion» (ittihdd), or indwelling (hulitl) of God in his servant, a language that will appear
only later in the Sufis of the third and fourth century of Islam, such as Aba Yazid al-
Bistami (d. 261/875), al-Husayn b. Mansiir al-Hallzj (d. 309/922), and others.

In conclusion, it appears as if the material of the official collections of hadith has
undergone a kind of selection or, perhaps, «purge», to make it fit into the frame of
the accepted Islamic vision of God and human beings, avoiding all the «exaggera-
tions» of which many Sufis have been accused. One may guess that a kind of «puri-
fication» of language has occurred in the compilation of the official collections of
hadith, from which all suspicious material had to be expunged. In conclusion, one
can say that the language of love found in the official hadiths mirrors the spiritual
atmosphere of the first generation of the ascetics (zuhhid) in Islam, i.e., from the
time of the followers (a/-2ibi‘iin) of the Companions up to the end of the second
century, but before the further development Sufism underwent in third and later
centuries.

However, to complete the picture, one must always keep in mind that a lot of that
material discarded from the official collections of hadith has been preserved and
transmitted separately in the Sufi circles. Thus, a different type of hadith literature,
parallel to the official one, was formed, transmitted and held in the highest esteem by
the Sufis as authentic utterances of the Prophet, and, therefore, enjoying in their view
the highest authority. Such «Sufi literature of hadith» too has become in time a most
important source for later Sufis’ experience and vision.

2-2: The other stems (RHM, WLY, HWY, WDD, HLL, HNN, SHWQ, ‘SHQ).

Others synonyms of love, in particular the derivatives of the stems RHM, Wiy,
WDD, HWY, KHLL, HNN, SHWQ, ‘SHQ, appear in the hadith, but their frequency, on
the whole, is much lower and their semantic range quite limited compared with the
derivatives of HBB.
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2-2-1. RHM and its derivatives.

The derivatives of the stem RHM occur 213 times in the hadith, that is in a much
lower frequency than in the Koranic text (340 times), but still more than the deriva-
tives of HBB in the hadith (161 times)#.

The connotation of the derivatives of RHM is basically the same in both the Koran
and the hadith vocabularies. As known, the Arabic term ra/ma (mercy) is a derivative
of the word rahim (womb), and thus it conveys the connotation of mercy in the sense
of «the deep tenderness and the innate love a mother feels for her child». In the
hadith too, as it has been remarked in the Koranic text, the derivatives of RHM recur
repeated in sort of fixed stereotypical formulas that make them lose a great deal of
the passionate and emotional connotation of their original root: the «womb» (rahim)
of a mother®.

In the hadith, as well as in the Koranic text, God appears, both at the statistical
and semantic levels, to be the absolute subject of 7ahma. Even when rahma is attrib-
uted to humans, the human rapma is always strictly dependent on and derived from
God’s rahma. It is said in the hadiths that surely God grants his rahma to all people
in general, but in a special way to his prophets and pious believers.

In some hadiths, God’s 7ahma is invoked particularly for the dead; this is a new
trait not present in the Koranic text. Here too, some stereotypical formulas appear
that have become in time of common use among Muslims on the occasion of death,

such as: «...may God have mercy on him (rahima-hu allihu) — we belong to God
and we return to him (imna li-llahi wa-inna ilay-hi raji‘in, X. 2, 156)»; «...a dead
person — may God have mercy on him (rahima-hu allihu) -...»; «... and when he

(God) takes his soul (qabada-hu), he will pardon him and have mercy on him
(rahima-hu)™» .

Above all, God shows a special mercy to those who are merciful (ruhama). This
point is given special emphasis in the hadith, compared with the Koranic text. Here
too one can notice something like a «chain of rhma» going from God to some peo-
ple, and from these to others, in a movement parallel to the «chain of pubb» shown
above. In this context, a number of ahddith sound quite similar, in content and
wording, to some passages on mercy found in the Gospels: e. g., «Verily, God shows
his mercy (yarhamu allihu) from among his servants (7b4d) to those who are merci-
ful (rubama)»; «If someone shows no mercy (/@ yarham), he will receive no mercy
(from God) (£ yurham)»; «Have mercy (irhami) toward those who are on earth, you

49. Concordance 11 235a-241a.
so. Cf. G. SCATTOLIN, «Love (hubb) of God in Islamic mysticism (1) », op. cit.
st.  Concordance 11 235b (Ibn M3ja, jand’iz 53); ibid. (Ibn Hanbal, 5, 231); ibid. (Ibn Hanbal, 3, 148).
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will receive mercy (yarham-kum) from the one who is in heaven (God)»; «Upon
those who have mercy (rahimiin), God will show his mercy»; «Have mercy, you will
receive mercy (irhamii, turhamil); pardon, God will pardon you*». One can easily
compare these apidith with some Evangelical sayings as in Mt. 5, 7 and parallels.

In a number of #hadith the invocation of God’s 7ahma is moulded in formulas that
have become common figures of speech among the Muslims: «O God, have mercy
on me/ you/ him/ us... (irham-ni/-ka/-hu/-ni....); and: «O God, open (iftah) to me
the doors of your mercy (2bwab rahmati-ka)s».

In the hadith, it is stressed that God’s rahma is particularly connected with the
silat al-rahim (lit. the link of the uterus), i.e., the family bonds derived from the same
uterus (razhim) or the same blood, and carrying, therefore, the gravest obligations for
the persons linked by it. Such a bond is a most sacred one, because, as many hadiths
make clear, it is directly connected with God’s r@hma. Thus, God proclaims that he is
the warrant of the family bond and those who infringe it (gat” al-rahim, lit. «to cut
the uterus») commit a most hideous sin that will be punished in Hell: «I am God,
and [ am the Most-merciful (7ahman), and 1 have created the uterus (rzhim)»;
«The uterus (rahim) is linked with the throne (of God) (‘arsh Allah)»; «Who cuts
(qati*) — i.e., cuts the uterus (rahim, meaning the bond based on it) — will never
enter Paradise»; «God has sent me (the Prophet is speaking) to renew the family
bonds (szlat al-arham, lit. the link of the uteruses), and to break (£as7) down idols»;
and a most grave sin is that «They have killed (lit. shed blood) and broken the family
bonds («qata‘ii al-arhimy, lit. cut the uteruses)™».

Mercy (rapma) is, in fact, the most characteristic attribute of God: «...(al-rahma)
is the attribute (s7/z) of the Most-merciful (rahman)»; «...I am the most Merciful of
the merciful... (arhamu al-rahimin)>». Therefore, one should never despair of God’s
mercy. In some ahddith the mention of God’s mercy (rahma) connected with the
term «peace» (saldm) occurs in stereotypical greeting formulas that too have become
of common usage among Muslims all over the world, such as: «...and upon you
peace and God’s mercy (...wa-‘alay-kum al-salam wa-rahmatu-llah)»; «Peace upon
you and God’s mercy (al-salamu ‘alay-kum wa-rahmatu-llah)>».

It is worth noticing that the two terms (rahman — rahim), the two most typical
and common names of God in the Koranic text, appear in a much lower frequency

52. Concordance 11 235b (al-Bukhari, jana’iz 32); 11 236a (al-Bukhari, adab 18); ibid. (al-Tirmidhi, birr
16); ibid. (al-Tirmidhi, birr 16); 11 236b (Ibn Hanbal, 3, 165.219).

53.  Concordance 11 236b (al-Bukhari, adab 149, and passim); 11 239b (Ibn Hanbal, 3, 20, and passim).

54. Concordance 11 238a (al-Tirmidhi, birr 9); 11 237b (Muslim, birr 17); ibid. (Muslim, birr 18.19); 11 238b
(Muslim, musifirin 294); ibid. (Ibn Hanbal, 2, 431).

55.  Concordance 11 240b (al-Bukhari, tawhid 1); ibid. (Ibn Hanbal, 1, 5).

56.  Concordance 11 239b (Muslim, fadd il al-sahdba 90-91); ibid. (al-Bukhari, tafsir sirat 33, 8).
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in the hadith than in the Koranic text itself: in the hadith rapman recurs 7 times
(against the 57 times of the Koran) and rahim 2 times (against the 115 times of the
Koran).

The Prophet Muhammad, too, is said in few instances to be the subject of rahma
towards his community and also the whole humankind in general: «The Messenger
of God (rasitl Allah) was merciful (rahim) and gentle (rafig)»; «I am Muhammad...
and the Prophet of mercy (nabiyyu al-rahma)».

Finally, the common believers, too, are united by rapma deriving from both the
family bond and the common faith. They are said in a few instances to have rzhma
for each other with the reciprocal form of the verb (tardhama), and to invoke rahma
for each other, especially for their dear dead, with the intensive form (tarapami):
«You see the believers having mercy for each other (tarihum)»; «...people having for
each other mercy (tardhum) and family bond (tawdsul)»; and «...he invoked mercy
(tarahhama) upon ‘Umar»; «I have invoked mercy (tarahhamtu) for them upon their
deads®».

On the whole, one can see that the derivatives of RHM also form a dynamic link
similar to the one existing in the derivatives of HBB. Here, too, there is, as it were, a
chain of rahma going from God to his creatures and to the believers in particular.
Among the believers there is a reciprocal rahma based on the reciprocal bonds of
family and faith. However, such a bond of rapma seems not to be as deep and com-
prehensive as that of hubb. The quality of rahma, in fact, goes basically from a supe-
rior to an inferior and dependent one, like a member of the family or a servant. It is
said of God in respect to his creatures, and toward humans in particular. However,
the circle of rahma cannot go back to God, as the circle of hubb. There cannot be any
possible reciprocity in 7ahma between God and humans: in fact, never it is said that
a human has rapma for God, while it is said that he/she has hubb for Him. Thus, the
inferior, the human being can have pubb for God, but never rapma.

In conclusion, one can notice that the language of love in the hadith reaches a
degree of true communion and reciprocity between God and his servants only with
the term hubb and its derivatives, and not with the term rzhma and its derivatives.
Nonetheless, the concept and language of 72/ma has continued to play a great role in
Sufism with deep and, in some instances, remarkable insights, as in the case of Ibn
al-‘Arabt’s Sufism. However, it will be around the term Aubb and its derivatives that
Sufis will develop their particular vocabulary to express their special experience of

57. Concordance 11 238b (Muslim, nadhr, 8); 11 239b. (Muslim, fada’il 126).
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God’s love, in which reciprocity, closeness, intimacy and even union can reach the

highest levels.

2-2-2. WLY and its derivatives.

The derivatives of the stem WLY occur about 549 times in the hadith (233 times in
the Koranic text), but only in a limited number of instances (in derivatives such as
walil awliya’- mawld — wald’ — walidya/wiliya, about 296 times) do they occur with
the general meaning of being in «friendship and allegiance» with somebody else”.

The basic connotation of the derivatives of WLY in the hadith is not much different
from the one they have in the Koranic text: they denote in the first a reciprocal rela-
tionship of nearness (in place and position) (wdlya), and, consequently, that of pro-
tection-dominion (physical and moral) (wiliya) or that of fidelity-allegiance (wali)
to a pact agreed upon between people linked by various kinds of bonds, such as mar-
riage, blood, covenants, contracts, friendship etc. The partners of such a bond are
called with the same nouns wali — mawld, because such terms can have both the
active and the passive meaning and, therefore, they can be translated according to the
context either as «friend-protector» (active meaning) or «friend-protégé» (passive-
meaning). These terms do not occur in the hadith with a religious meaning except in
some few instances in which nouns such as wali — mawli and wald’ — waldya —
wildya are attributed to God in the first place; e. g., «...so he deserved protection-
fidelity (wala) from God...%». In the same meaning God is said to be, first of all,
the friend-protector of his prophets: «God has never sent a prophet without being
himself his friend-protector (wali)®». This title, friend-protector (wali), is also given
in some instances to the Prophet and his «family» in regard to the believers: «When
I am the friend-protector (wal) of someone, ‘Ali too will become his friend-protector
(wal))®» .

Only in one instance does the term protected-friend (wali) occur in the hadith
connected with the term love (hubb), taking on a more intimate connotation, going
beyond the Koranic meaning, to indicate a closer friendship between God and his
friend-protected servant (wali): «Whoever treats a friend-protégé (wali) of mine as
an enemy, I will declare war on him...%». This is the beginning of the quoted Jadith
al-nawdfil. In it God declares his special love (hubb) for his servant, who has become
now his friend-protégé (wali), to the point of taking over the complete and total
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«agency» of his servant’s actions, saying that: «...I will be his ear (kuntu sam'a-hu),
his sight, etc.». In this hadith a new meaning of the term wali appears, a meaning
that will grow in the history of Sufism coming to designate in particular the Sufi as a
close and intimate friend (wali) of God. In this way, the term wali (pl. awliy@) has
become, as it were, a technical term to designate Sufis in general, because they are
considered to live in a special relationship of friendship with God. Sufis, in fact, con-
sider themselves and are considered by the others as the friends of God par excellence
(awliya’ Allah), i.e., those who are the nearest to Him among the rest of the believers.
For this reason, they will also call themselves and be called by others «special people»
(khbassalkhawdss), because God has chosen them (istafa-hum) from among the rest of
the community. This last meaning can also be discerned in another padith that says:
«My close friends (awliyi™-i) from among all my servants (7bdd-7) are those who
pratice the remembrance of me (dhikr-i)%». Here, the friendship with God is linked
with the practice of his remembrance (dhikr), a practice that will become very com-
mon among the Sufis, as a typical feature or emblem of their way of life. But these
are just a couple of instances in the total hadith language of love. Thus, one must say
that at this stage, in the hadiths, the derivatives of WLY have not yet undergone any
important semantic development. Such hadiths seem to reflect, on the whole, the
stage of the pious language existing among the first ascetic circles in the first two cen-
turies prior to the linguistic development that came about in the 11/1x century with
Sufis such as al-Bistami (d. 261/875), al-Djunayd (d. 298/910), al-Hall3j (d. 309/922),
and others. In these latter Sufis, the term wali and its derivatives will acquire a quite
deeper meaning to express the «closest proximity to» and the «most intimate
frienship with» God. At this point, the awliya’ are thought of as dwelling in the prox-
imity (qurb) and love (hubb) of God, in his contemplation (mushihada), even enjoy-
ing a privileged status of union, not only at a moral, but even, one could say, at an
ontological level.

2-2-3. WDD and its derivatives.

The derivatives of the stem WDD occur 53 times in the hadith (29 times in the
Koranic text)%. The verb wadda has the general meaning of «desiring or wishing
somethingy, while the derived nouns (wudd, mawadda) mean the bond of friendship
existing between two or more people, in parallel with the terms hubb and mahabba.

In the hadith, the derivatives of WDD are mostly used in its general, profane mean-
ing. Only in two instances does the reciprocal form (tawdidda) (parallel to the recip-

64. Concordance Vi 331b (Ibn Hanbal, 3, 430).
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rocal form tahibba) occur with a religious connotation. In one it indicates: «...[two
people whol... have a reciprocal friendship among themselves (tawdddani) in God
(fillah)», and in the other «[people whol]... had a reciprocal friendship (tawiddi)
with God and his Prophet®». In the hadith, as in the Koranic text, the title of God
wadid «The most friendly One» occurs only twice®.

2-2-4. HWY and its derivatives.

The derivatives of the stem HWY occur 119 times in the hadith (38 times in the
Koranic text), but only 44 times as synonyms of love®.

The general meaning of the term hawd and its derivatives is «to love out of pas-
sion», most of the time with strong sensual, even sexual, overtones and usually with a
negative connotation opposite to the spiritual life. The reason for this is that such a
love-passion (hawd) is mostly directed towards women, material possessions and evil
things, especially when used in the plural form (#/-ahwai), meaning the blind pas-
sions that lead people astray.

Only in one instance in the hadith is the verb (yahwa) attributed to the Prophet
with a religious connotation because directed toward a religious object: «God knew
the heart of his Prophet and his intention (niyya), and that he loved (yahwa) the
Kaba®».

In another instance the noun (hawa) is attributed with a religious meaning to the
pious servant of God: «If his intimate aspiration (himma) and love (hawa) is in my
obedience..”®.». These two terms, intimate aspiration (himma) and love (hawa), will
often appear linked together in Sufi texts to express the Sufi’s intimate desire and ori-
entation towards spiritual realities, God in the first place.

2-2-5. KHLL and its derivatives.

The derivatives of KHLL occur only 15 times in the hadith (13 times in the Koranic
text) with the meaning of «close friend» (khalil), and friendship (khulla)™.

The title «friend of God» (khalil al-Alldh) is given in the hadith, as in the Koranic
text, first of all to Abraham (/6rahim). But, in the hadith the same title is given also
to the Prophet Mohammad by God «God says: wrap up my friend (khalil-i, meaning
Muhammad)”*», and by his companions: «I have heard my beloved (habib-i), my
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close friend (khalil-i) — God’s peace and blessing upon him —7%.». Muhammad is re-
ported in one instance to have given this title to his closest companion, Abi Bakr. It
is worth noticing the link established here between the two titles «my beloved»
(habib-1) and «my close friend» (khalil-7), when given to Muhammad on the part of
God and his companions. These appellations will become of very common usage in
Sufi circles, heralding a special relationship that will grow among them with regard
to the Prophet.

The noun khulla (friendship) occurs in the hadith only once with a clear religious
meaning: «But the friendship (khulla, a variant says: ukbuwwa, i.e., the brother-
hood) of Islam is preferable’». The terms «friend — friendship» (khalil — khulla) will
also acquire a particular meaning with Sufis, such as Rabih b. ‘Amr al-Qaysi (d. 180/
796). At this point they will denote a state of friendship with God (khulla) that puts
the Sufi in a privileged status, elevating him above the precepts of the common reli-
gious law. Such an antinomian claim, however, will be considered dangerous and will
be rejected by the vast majority of Muslim as well as of Sufi scholars. No hint, of
course, of such a dangerous connotation is to be found in the hadith language.

2-2-6. HNN and its derivatives.

The derivatives of the stem HNN occur 6 times in the hadith (only once in the
Koranic text)”, and only twice with a clear religious meaning, in the two instances in
which God is called with the Koranic title fannin (The most affectionate One)7.

2-2-7. SHWQ and its derivatives.

The derivatives of SHWQ occur only 3 times in the hadith (never in the Koranic
text), but only in one instance with a clear religious meaning’”. This occurs in a
prayer attributed to the Prophet in which he says: «I ask you the joy of looking to
(nazar il@) your countenance and the desire (shawq) of meeting you”». It is worth
noticing here that the vision of God is expressed by the Koranic term (nazar ild),
which means the eschatological vision of God, as in the verse: «(faces)... looking to-
ward their Lord (i rabbihim nazira)» (K. 75, 23), and not by the terms preferred by
Sufis (ru’ya — mushihada) by which their experience of a «vision of God», even in the
present life, is designated.
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2-2-8. ‘SHQ and its derivatives.

The stem ‘SHQ occurs only once in the hadith (never in the Koranic text) with the
only connotation of «the love-passion for a woman»: «Because of a woman he fell in
love-passion with (ashiqa-ha)..”?.». In the official collections of hadiths, no mention
is made of the famous padith al-ishq, transmitted by al-Hasan al-BastT in which the
term means the «intense reciprocal love between God and his servant®». As known,
the derivatives of ‘SHQ will have a very large development and usage in Sufi language
to express the intense and passionate Sufi love for God. A clear semantic gap is to be
noticed here between the Koranic/hadith vocabulary on one side and the Sufi vo-
cabulary of love on the other.

2-3: Some remarks on the vocabulary of love in the hadith.

From the present survey of the love vocabulary in the hadith, it appears quite clear
that the derivatives from stems others than HBB are, on the whole, quite limited in
frequency: none of them has reached a semantic development comparable with that
of HBB and its derivatives. Nonetheless, some of them such as walilawliya’ (friend
protector-protégé), hawd (love-passion), khalil — khulla (friend-friendship), shawq
(love-desire), %shq (love-passion) and others, will be widely used by Sufis undergoing
in time a deep semantic development. Such a development will become clear when
Sufis, starting from the middle of the m/Ix century, adopt erotic language in a more
consistent way of expressing their spiritual experience. At the same time, the Sufi vo-
cabulary of love will become all the more connected with that of vision (ruya —
mushihada) and union (wahda — ittihid), terms not mentioned in the hadith vo-
cabulary in connection with love (hubb). From all this evidence, it seems reasonable
to infer that the official collections of the hadiths testify to a state of Sufi language
previous to the new semantic development that came about around the my/ix c. of
Islam. It appears as if the collection of the hadiths was carried out in the light of a
certain criterion of orthodoxy. In this way, anything that appeared to be against an
accepted Islamic vision, in particular all the «exaggerations» of which many Sufis
have been accused, was expunged from it. A sort of «purification» of language oc-
curred at that point in the enterprise of the collection of the hadiths. A case in point
is the famous padith al-ishq, transmitted by al-Hasan al-Basri but not accepted in the
official collections, in spite of the authority of the traditionist. Yet, we know from
history that a lot of that discarded hadith material has been preserved and transmit-
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ted in Sufi circles as coming from the Prophet of Islam, Muhammad, and as such
enjoying the highest esteem in their life and experience.

The present analysis also shows that in the hadiths some terms such as rmhma, walt
(awliya), hawi (love-passion), khalil — khulla (friend-friendship), shawq (love-desire)
and others, have already undergone a particular semantic development with respect
to the Koranic vocabulary. [ maintain here that such a development can only be ac-
counted for as a result of a new spiritual experience brought about by the new life
context, or Sitz im Leben, of the ascetic circles of the first two centuries of Islam.

3. SOME SIGNIFICANT HADITHS FOR THE SUFI EXPERIENCE.

As a conclusion to the present semantic survey of the vocabulary of love in the
hadith I present the text of some ahddith that have played a quite important role in
the formation of the experience of the Sufis and are often quoted in their writings.

3-1. The hadith al-nawafil or kuntu.

«Whoever treats a friend-protégé (wali) of mine as an enemy, I will declare war on
him. And there is nothing dearer to me, my servant can do to draw near to me, than his
accomplishing the religious duties (fard’id) I have imposed on him. And if my servant con-
tinues to draw near to me by voluntary acts of devotion (nawafil), I shall love him
(ahbabtu-hu); and when I love him, I shall be his ear (kuntu sam'a-hu) with which he
hears, his sight with which he sees, his hand with which he grasps, and bis foot with
which he walks. If he asks me (anything), I will give it to him; and if he seeks protection
[from me, I will give it to him. And never do I hesitate doing anything as taking the soul
of a faithful believer of mine (i.e., to make him die): since he hates death, and I hate to
harm him, [however, he has no escape from it (= death)]®».

The original meaning of this fadith should be drawn from its context, which is
that of jihdd, i.e., of fighting for God’s cause. Such a hadith sounds very close in
meaning to the Koranic verse in which, referring to the battle of Badr that marked
the first victory of the Muslims over the pagans of Mecca, it is said: «It was not you
who threw when you threw, but God (who threw)» (k. 8, 17). In such texts, God
appears to be the true and absolute agent in every act of his believers, especially when
he intervenes in their favour, as in the situation of jihid. The Koranic language in
this respect is quite similar to many Biblical texts in which God is said to be the ab-
solute agent in all. In the Bible, too, God is described as the absolute doer of every-
thing: he gives good and evil, victory and defeat, «...makes one go down to the un-
derworld and come out of it», (1 Sam. 2, 6). In the present padith, a very strong
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Word pp. 173-174. There are some variants in the reports of this hadith.
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union between God and his servant is emphasized and, for this reason, it has played
a most important role in the Sufis’ experience. Some Sufis, such as al-Junayd (d. 298/
910), went on to build on it the idea of the «exchange of qualities» (tabidul al-sifir)
berween God and his servants: the servant is transformed by putting on «God’s
qualities». Such an idea will become a basic principle for many Sufis, such as al-
Ghazali (d. sos./1111). Other Sufis, such as al-Hallaj, ‘Umar Ibn al-Farid (d. 632/1235)
and others, will find in this padith a justification for their affirmation of unity
(wahda-ittibad) with God. Ibn al-‘Arabi will read this padith in his vision of «unity
of being or existence» (wahdat al-wujiid), in which God (al-haqq) and creatures (al-
khalg) must be thought of as united at the deepest level of «being or existence»
(wujid): God (al-hagq) and creatures (al-khalg) are two aspects of the same «being

or existence» (wujiid)®.

3-2. The hadith al-ibtila’

«When God loves someone, he puts him on trial (ibtila)®».

As said above, this jadith has been the object of frequent meditation on the part
of many Sufis who have found in it an explanation for the strict link existing in their
experience between love (hubb) of God and trials (bald). In the light of this hadith,
the Sufis could account for all the persecutions they had to suffer many a time at the
hand of their own people, especially the doctors of the law (ulama). Persecutions
and trials are to be seen in this case not as a sign of God’s forsaking but rather of His
special love for and choice of His beloved friends, the Sufis, as is evident in the trial
of the famous Sufi-martyr al-Hallaj®.

3-3. The hadith hubbiba:

«l was made to love (hubbiba) (i.e., by God) three things of your world: women, per-
Sfume, and I put my joy in prayer ®».

82. Louis MASSIGNON La passion de Halldj, martyr mystique de IIslam, Gallimard, Paris, 1975 (1t ed.
P Geuthner, 1922), 4 vols., in particular vol. 1l pp. 47-54, 154-156; IBN AL-FiRID, al-Té'iyyat al-
kubra vv. 719-724, in Diwdn Ibn al-Firid, ed. by Giuseppe Scattolin, IFAO, Cairo, 2004, pp- 138-139
(Arabic text). For Ibn al-‘Arabi’s view of this hadith see William C. CHITTICK, The Sufi Path of
Knowledge. Ibn al-Arabi’s Metaphysics of Imagination, State University of New York Press, Albany,
1989, pp. 325-331; id. The Self-Disclosure of God, State of New York University Press, Albany, 1998,
pp. 290-291, and passim.

83.  Concordance 1 406a (Ibn Hanbal 5, 427-429).

84. This point has been at the centre of Louis Massignon’s studies of al-Hallaj, see La passion, op. cit., in
particular vol. 11, pp. 52-60, 123-133; Roger ARNALDEZ, Halldj ou la religion de la croix, Plon, Paris,
1964; R. CASPAR, Cours, pp. 83-84.

85.  Concordance 1 405b. There are some variants in the reports of this hadith. We report the form it has
in Ibn AL-"ARABI, Fugds al-Hikam, ed. Abt 1-‘Ala al-"Afifi, Dir al-Kitab al-‘Arabi, Beirut, 1980, (text)
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This padith is not mentioned here for some particular role it played in Sufism.
Actually, it is not often quoted. Usually Muslims refer to it to justify Muhammad’s,
and thus the believers' love, for the «good things of the present world (dunya)»,
which must not be thought of as forbidden to the believers. It is interesting to men-
tion that the «Greatest Sufi Master» (al-shaykh al-akbar), Ibn al-‘Arabi in his book
The Bezels of Wisdoms (Fusis al-Hikam) reads this padith in a quite original way. On
it he has based the last chapter of his book, «The Bezels of Wisdom», under the
heading «The Singular Wisdom of the Muhammadian Word». Ibn al-‘Arabi expands
in it his vision of universal, cosmic and Divine love. He explains in particular his
original understanding of sexual love between man and woman, that must be seen as
the most expressive symbol of love between God (h2gg) and human being (nsin). In
the end, he concludes saying that it is in prayer (sa/it, feminine singular) — men-
tioned in the padith as the third element after the feminine plural (women) and the
masculine unity (perfume) — that the Sufi should reach the highest degree of union
with God. In it the true Sufi reaches the vision (r#ya) of the universal union, in
which plurality and singularity are united and merged together.

3-4. The hadith kuntu kanz"™.

«l was a hidden (unknown) treasure (kuntu kanz*"), and I loved (ahbab-tu) to be
known, so I created the world (‘dlam) and through it they knew me (‘arafun-1)*».

This hadith is one of the few Islamic texts in which the reason and purpose of
creation is explicitly expressed, and is indicated to be love (hubb). In the whole
Koranic text, in fact, in only one verse the purpose of creation is clearly indicated,
namely as utter submission and servanthood (7bdda) to God on the part of his crea-
tures: «We have created the jinns and the humans (ins) with the sole purpose that
they worship us (/i-ya‘budani)». (K. s1, 56). This hpadith has played a very important
role in many Sufi reflections, especially in Ibn al-‘Arabi’s Sufi vision®”. On the basis of
this padith, kuntu kanz™, creation is seen by him as a movement of love (bubb) pour-
ing out of the divine Essence. Everything in the universe must be seen as a manifesta-
tion of such a love of the divine Essence. In such a vision creation (khalg) becomes
the display of the divine Names and Attributes through which the transcendent di-

p- 114; see the whole chapter: «The Singular Wisdom of the Muhammadian Word», pp. 214-226,
which is a commentary of this hadith.

86. This hadith is not found in the official collections, but it is often quoted in Sufi writings with some
variations; we translated the text found in IBN ‘ARABi, Fusis al-Hikam, ed. Aba 1-“Ala al-‘Aff},
pp- 203-204; Arthur John ARBERRY, Sufism. An Account of the Mystics of Islam, reprint ed., Allen &
Unwin, London, 1990 (1* ed. 1950), p. 28; Abti |-Wafi AL-GHUNAYMi AL-TAFTAZANI, Madkhal ilé al-
tasawwuf al-islami, Dar al-Théagéfa, Cairo, 1979, pp. 200-205.
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vine Essence, indicated in the hadith as the «hidden treasure» (kanz™ makhfiyy”),
manifests itself. The creative act appears as an everlasting movement coming from the
divine Essence, going through the multitudes of its self-manifestations (mazahir-
tajalliyyat), and returning in the end to its transcendent, mysterious Source, the
«hidden treasure» (kanz* makhfiyy”). Such a powerful vision, suggested in this
hadith, has been the source of inspiration for many Sufis. In it the unity and the
multiplicity of the whole universe are merged together in transcendent unity.

3-5. The badith man “arafa.
«He who knows himself, knows his Lord (man ‘arafa nafsa-hu ‘arafa rabba-hu)*».

This hadith does not come directly under the heading of love, but under that of
knowledge (ma'rifa). However, we mention it here because it has played a very im-
portant role in Sufi speculation in connection with love (hubb). The true knowledge
(ma'rifa) of God is said to be not the one acquired from outside, through research
and study, but the one reached by delving into the depth of the human soul (naf).
Thus, true self-knowledge is seen in the end as the source of true knowledge of God.
Such an idea, probably of Gnostic origin (echoing the famous Socratic saying:
«know yourself» — yrwli oeavror), has been joined in the Sufi speculation with the
idea of the human being as the «image» (sizra) of God (attested in another famous
hadith) and as the «vice-regent» (khalifa) of God (mentioned in the Koranic text).
Thus, a relationship of similitude, love and knowledge is established between the di-
vine Essence and its image. This adith has been the starting point of many Sufi re-
flections, in particular in Ibn al-‘Arabi’s Sufi school, as well as with other Sufis such
as Ibn al-Farid. This latter, actually, has built his great poem a/-74 iyya al-kubri upon
the idea of Sufi life as self-knowledge, i.e., as the discovery of the deepest dimensions
of his own self (2742) up to its ultimate stage: the «all-comprehensive union»
(jam)®.

87. For a synthesis of Ibn al-‘Arabi’s Sufi vision on this point, see Abti I-Wafd AL-GHUNAYMi AL-
TAFTAZANI, Madkhal, pp. 200-205; W. C. CHITTICK, The Sufi Path of Knowledge, pp. 79-96; id. The
Self-Disclosure, pp. 201-265, and passim.

88. This hadith is not found in the official collections, but it is often quoted in Sufi writings; we trans-
lated the text found in IBN ‘ARABI, Fuss al-Hikam, ed. Aba I-'Ala al-‘Afifi, pp. 69.92, and see the
commentary following it.

89. For the meaning of this hadith in Sufi history see Giuseppe SCATTOLIN, «Realization of ‘Self’ (A4na)
in Islamic Mysticism», op. cit.; Reynold Alleyne NICHOLSON, The Mystics of Islam, reprint ed.,
Routledge & Kegan, London, 1979 (1* ed. Cambridge 1914), «The Gnosis», pp. 68-ro1; W. C. CHIT-
TICK, The Sufi Path of Knowledge, pp. 344-346; id.The Self-Disclosure, pp. 269-270, and passim.
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4. SOME CONCLUDING REMARKS.

At the end of this short survey of the language of love in the hadith, one has to

sum up some most important conclusions of it.

4-1. The language of love in the hadith and its limits.

The vocabulary of love in the hadith appears to be on the whole not much greater
in frequency than that of the Koranic text. Moreover, if one takes into account the
enormous vocabulary recorded in the nine collections of hadiths scrutinized in
Wensink’s Concordance, one has to conclude that the vocabulary of love occupies a
very tiny and peripheral place in it. From such a fact it appears quite evident that the
topic «love» was not of great concern to the collectors of the hadiths nor to the Is-
lamic community they were addressing. Other issues, especially juridical and legal
matters such as marriage and inheritance, rituals, social behaviours, etc., were clearly
the dominant concerns of those collectors of the hadiths and their communities. From
this and other historical evidence, one can infer that the collection of the hadiths was
not an «impartial» enterprise, but rather a work guided by some dominant interests
of the Islamic community to which the collectors of hadiths had to respond. On this
premise, one can explain the predominantly juridical character of the official hadiths,
a trait that makes them quite different in this respect even from the Koranic text it-
self, in which the juridical verses occupy on the whole a quite secondary place. N. J.
Coulson, for instance, finds that out of over 6000 verses of the Koranic text: «No
more than approximately eighty verses deal with legal topics in the strict sense of the
word®». Hence, one can easily infer that, if the vocabulary of love was already sec-
ondary in the Koranic text, as I have proved in my previous research, such a vocabu-
lary has become all the more so in the official collections of hadith. From such
premises, some important consequences and interesting reflections can be drawn.

4-2. A semantic development of the language of love.

It is a well established historical fact that the language of love, in spite of its lim-
ited presence (especially in its religious meaning) in the revealed sources of Islamic
religion, the Koran and the hadith, has continued to grow in scope and importance
in the Sufi experience. Such a fact cannot be explained, in our view, on the basis of a
purely literal exegesis of the revealed sources, since they do not offer sufficient basis
for it. Such a development in the Sufis’ love language can only be explained, in our

90. N. J. COULSON, A History of Islamic law, reprint ed., Edinburgh Univeristy Press, Edinburgh, 1994
(1 ed. 1964) p. 12.
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view, as the result of an ever deepening experience in spiritual life. Historical sources
attest that such a «special way» of life started and continued to grow and deepen in
the pious circles of the first ascetics during the first two centuries of Islam. Thus,
such a development of language is both a consequence and a witness of a correspond-
ing development of experience. This remains a sound principle of hermeneutics, and
the Sufi literature of love offers quite good evidence of it.

We have often remarked in the present research that the vocabulary of love in the
hadith shows a quite remarkable semantic development compared with the Koranic
one, especially in the words centred around the root HBB and its derivatives. In the
ahidith examined above, love (hubb) is described as a deep experience of intimacy,
linking together different persons: first of all God and his faithful servants, then spe-
cial groups of people, creating among them a kind of «chain» or «circle» of love.
Reciprocity in love is stressed in the hadith even by the usage of the reciprocal verbal
form (zahibba), such as the «mutual lovers in God» (al-muthibbiina fi-llah), terms
that do not appear in the Koranic text. Such a development is, in our view, an ex-
pression of a new experience of love as a link of «brotherhood» and «community» in
which some people felt to be united in a bond of reciprocal friendship and intimacy.
Only such a spiritual experience can account for the remarkable development of the
language of love found in the hadiths. Thus, the hadith material attests beyond
doubt to the growth of an intense spiritual life that came about in the Sufi circles
during the first two centuries of Islam. This is a fact that the historical sources con-
firm.

For a fuller understanding of such a development one should also take into ac-
count a number of ideas coming from other different sources, even from outside Is-
lam, such as the Gnostic, Neoplatonic, Judaic, Christian, Iranian etc., milieus. These
ideas were quite spread around in the regions of the Middle East that came under
Islamic rule. A number of hadiths (many of them not recorded in the official collec-
tions) show without doubt a link with some Oriental sources?. This fact does not
put into question that Sufism must be basically seen as an Islamic movement, that
originated from inside Islam itself, especially through the practice of the

91. For this complicated issue, see L. MASSIGNON, «Die Ursprung und die Bedeutung des Gnostizismus
im Islam», in Opera Minora, Dar al-Maaref, Beirut, 1963, 1, 498-513, excerptum from FEnanos-
Jahrbuch (1937) 55-77; id., «Chomme parfait et son originalité eschatologique», in Opera Minora, 1,
107-125, excerptum from Eranos-jahrbuch, t. Xv (1948) 287-314; id., «Inventaire de la litérature
hermétique arabe», in Opera Minora, 1, 650-666, in A. T. FESTUGIERE, La révélation d’Hermés-
Trismégiste, Gabalda, Paris, 1944, app. 1, pp. 384-400; I. GOLDZIHER, «Neuplatonische und
gnostische Elemente in Hadit», in Gesammelte Schrifien, G. Olms, Hildesheim, 1970, v, Pp- 107-134;
id., «Les sectes», in Le dogme et la loi dans [lslam, pp. 157-209.
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interiorization (istinbat) of its religious texts. This point has been strenously defended
by Louis Massignon (d. 1962) in his life-long work on Sufism?>. The history of
Sufism, in this respect, appears to be quite in line with other Islamic sciences such as
philosophy, theology, law, and also natural sciences. These show that Islam has been
from its very beginning a religion and a civilization open to others, in an attitude of
receiving and giving. It is now generally accepted by many scholars that it was
through Sufism in particular (and also, one should add, through Shi‘ism), that a
number of religious ideas present in the Middle East religious environment entered
into the Islamic world, opening it to new horizons of thinking. In conclusion, the
semantic development of the language of love, attested in the hadith, should be ex-
plained both as a result of the new experience Sufis lived in their pious circles and as
fruit of the assimilation and appropriation of a number of ideas coming from outside
Islam?.

4-3. A «purified» language of love?

As noted above, the language of love of the official collections of hadiths does not
reflect in full the whole spiritual experience going on among the Sufis in the first two
centuries of Islam, as we know it from the historical sources. Some particular topics,
such as the «vision» of God (r#ya), the «union» with God (wahda-itthid), which
were already popular among Sufis of the time, such as Ibrahim b. Adham, Rabi‘a al-
‘Adawiyya and others, are not recorded in the official hadith material. It seems to us
that the collectors of hadiths have carried out their work as through the screen of a
«purified» language, so as to expunge from it everything that was felt to be in contra-
diction with the predominant Sunni vision of Islamic orthodoxy. Thus, the official
hadiths only partially reflect what was going on in those first circles of pious and as-
cetic people (zuhhid, nussik, ‘ubbid). Actually, Sufis preserved outside the official
collections a number of particular «Sufi» hadiths that were transmitted in their cir-
cles and in which too they found inspiration for their spiritual experience®t. Further
research in this field would most probably shed new light on some aspects of the de-
velopment of the Sufi movement.

92. This is the central thesis of Louis Massignon expounded in his complementary doctoral research
published with the title of, Essai op. cit.

93. The whole question about the origin and development of the Sufi movement in Islam should be
addressed anew, adding some new insight drawn from a comprehensive scrutiny of the hadith mate-
rial, completing, in this way, what is found in the classical Sufi manuals such as those of Reynold
Alleyne Nicholson, Louis Massignon, Arthur John Arberry, Margaret Smith, Paul Nwyia,
Annemarie Schimmel, and recently in Alexander KNYSH, Islamic Mysticism - A Short History, Brill,
Leiden, 2000.

94. For these hadiths see note n° 2.



166 GIUSEPPE SCATTOLIN

4-4. The Sufi language: a language of experience.

In spite of the limits of the official sources of Islam, the language of love contin-
ued to play an important role in the development of Sufism. A great number of
hadiths transmitted on this topic have become in time part of Islamic spirituality in
general and of that of Sufis in particular. This hadith material offered an accepted
«scriptural» basis, together with the Koranic text, for the developing Sufi experience
and language. A lot of these hadith, in fact, are mentioned in the classical manuals of
Sufism, such as al-Qushayri’s (d. 465/1072) Risdla, al-Ghazalt’s (d. sos/1111) Zjya’, and
others, as the main sources of the Sufi experience. Through them Sufis could always
claim to have a sure ground justifying their innovative usage of «erotic» language in
respect to God. Moreover, the extra-canonical hadiths, transmitted apart in the Sufi
circles, were of the greatest help in building and expanding their spiritual experience.
All this «hadith material», transmitted and accepted by Sufis as «authentic and au-
thoritative» traditions handed down from the Prophet himself, enjoyed in their view
the highest consideration. Only by taking into account the sum of all these factors
can the development of Sufism and its language of love receive an adequate explana-
tion.

In the end, however, one must always bear in mind that the true source of Sufi
life, as well as of any other kind of spiritual or mystical life, can never be considered
just a literal exegesis of religious texts. Also L. Massignon’s idea of instinbat, i.e., of
the interiorization (through repetition) of a religious text delving into its deep mean-
ing, does not offer a wholly satisfactory account for the development of the Sufi lan-
guage of love. Personal experience (¢2jriba) and personal intuition (dhawg) have al-
ways played a prominent role in all mystical life and its language, in Islam as well as
outside it. For this reason, we agree in the end with what Paul Nwyia states in his
research on Sufi language: «It has been through the Sufis that an authentic language,
that is the one of experience, has been born into Arabic speech... The Sufi... is that
human being who discovers his language while he discovers (wajada) his own experi-
ence”». In this respect too it is proved that experience and language are strictly con-
nected in all historical human phenomena, particularly in the mystical life.

In the present research, which continues and completes my previous one carried
on the Koranic text, I have tried to shed some light on the early development of the
language of love in Islamic mysticism. The hadith material has shown that a great
linguistic development took place in it compared with the prevailing atmosphere of
jihad of the Koranic text. Its background is to be found in an atmosphere of intimate

9s5. P NWVYIA, Exégese coranique, op. cit., p. 4; this is the main point of Nwyia’s study.
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friendship that became common in the pious ascetic circles of the first two centuries
of Islam. Such a development continued to expand through the new spiritual experi-
ences (kashf, ru'ya, mushihada, etc.) of the Sufis in the third and in the following cen-
turies, extending the semantics of Sufi language toward new horizons.

Later Sufis will willingly read their spiritual experiences back into the early texts of
their religious sources, the Koran and the hadith, charging these «scriptural» texts
with new meanings. Thus, the mystical language of Islam continued to undergo in
time an ever larger and deeper process of «semantic accumulation», giving birth to a
very rich Sufi vocabulary which has become for the Sufis of all time an inexhaustible

source of inspiration.



