THE MAKARIM AL-AKHLAQ BY IBN ABI °L-DUNYA

(A PRELIMINARY STUDY)

Among the Arab writers of the third century of the Hijrah, Ibn
AbI'l-Dunyi (208-281/823-894) 1 occupies a place considerably lower
than that given to such giants as al-Jahiz, Ibn Qutaybah, al-Mubarrad,
and the great collectors of hadith who flourished at this time. We can
suggest a number of reasons why this should be so: Ibn Abi 'I-Dunya
was not a philologian or a kdtib, so he was little influenced by this class
of writer; though he was a traditionist, he was not of the sort whose
writings could be used by the fugaha® in their work. His main interest
lay in the field of personal piety and asceticism, taken in a very broad
sense, which by the middle of the third century, though retaining its
theoretical importance, had nevertheless lost ground to Stfism on the
one hand and to the increasing legalistic orientation of Islam on the
other. Moreover Ibn Abi '[-Dunya’s style is not as attractive as that
of the kuttdb and philologians. These facts, taken together, may account
at least partially for the relative neglect with which he has been treated
by modern scholars, both is East and West, even though he deserves
to be published and studied seriously, if only because he was an early
and prolific writer of Arabic prose.

Other reasons than this, however, may lead us to a re-evaluation of
the umportance of Ibn Abi ’l-Dunyid in the development of Arabic
prose literature. Some of these have already been set forth by Alfred
Wiener, 2 who has demonstrated the esteem in which Ibn Abi '1-Dunya’s
writings were held in later times. This he has done by counting the
number of works by him which were studied by later scholars and
noted by them in their curricula. For example, Abii Bakr b. Abi ’1-Khair
al-Ishbili (d. s75/1179) studied more than thirty of his works; the
famous biographer Tbn Hajar (d. 852/1449) studied no less than fifty-
five. 3 From such lists and from the Fihrist, Wiener has compiled a
list of over a hundred works by Ibn Abi ’-Dunyi, ¢ most of them un-
fortunately no longer extant.

Wiener’s main contribution to our knowledge of Ibn Abi ’I-Dunya
is his illustration of the author’s place in the development of the prose-
genre known as faraj ba‘d al-shiddah (deliverance after great trouble),
a type of work which consists mainly of anecdotes about people who
were miraculously delivered from dire straits. The first work of this

1 See GAL (C. Brockelmann, Geschichte der arabischen Literatur) 1, 160;
S 1, 247; he was a Hanbalite, a teacher of the Caliph al-Muktafi, and a client of
the Umayyads; Al-Muntaqd win Kitab al-Ruhban, ed. Salahuddin al-Munajjid,
MIDEO, 3 (1956), p. 349-58.

2 Alfred Wiener, “Die Farag ba®d af-Sidda-Literatur,” /11, Der Islam, 4
(1913);dppp 2202298 387-4z0.

4 To this list we may add K. al-Ramy wa’l-Nidal (Book of Archery and
Archery Matches), mentioned in the Makarim al-Akhldg, f. 18b.
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sort was written by Ab# ’1-Hasan al-Mada’ini (d. 215/8307), 5 and to
him must go the credit for originating the genre. His work, no longer
extant, consisted of no more than five or six leaves, and, judging from
quotations found in Taniikhi’s work of the same name, seems to have
contained only anecdotes with a few verses. 6

Ibn Abi I-Dunya’s K. al-Faraj ba‘d al-Shiddah is much longer than
al-Mada’ini’s, running to 42 folios in manuscript (Berlin 8731), and
30 pages in the edition printed in India in A. H. 1323. In keeping with
his interest as a traditionist, Ibn Abi ’I-Dunyi introduced kadith bearing
on the subject and in addition to the anecdotes brought in quite a num-
ber of verses, concentrating most of them towards the end of the work. 7
This arrangement is characteristic of Ibn Abi 'I-Duny3 as we shall see
later on.

From Wiener’s study Ibn Abl 'I-Duny3 emerges as both a popular
writer and one significant in the development of Arabic prose literature.

The main purpose of this article is to describe another of Ibn Abi
'I-Dunya’s works, one which should further add to his reputation as a
literary figure. This is the K. Makarim al-Akhldg 8 (Book of Noble
Qualities of Character, or, Noble Character; sometimes “virtues” is a
good translation), which is the earliest extant work of Arabic prose
of the genre commonly referred to as Akhlaq (ethics; or, more accu-
rately, popular morality). This type of work was extremely popular
in later times. Bishr Firis, in his study on the term makdrim al-akhldq, 9
has listed no less than fifteen works in whose titles the phrase appears.
Nine are still extant and of these none is anterior to the work of Ibn
Abi ’I-Dunya. Faris lists six works no longer in existence bearing this
title, 10 by the following writers: Radi al-Din al-Naysibiri, 11 Abd
Manstir Ahmad b. Muhammad b. Muhammad b. “Abd al-Wahid Ibn
al-Sabbagh, 12 Sulaymin b. Banin, 13 ‘Abd al-Malik b. Habib (d.

5 GAL 1, 146.

8 Wiener, 0p. cit.,, p. 276 f.

T Ibid., p. 283 1.

8 The writer is at present engaged in preparing an edition of the Arabic text.

9 B. Firis, Mabdahith <Arabiyah, Cairo, 1939, p. 311.

10 Jhid., p. 33, note 11,

11 At first glance this might seem to be a duplication of the Makdrim al-Akhliq
by Radi al-Din al-Tabarsi (d. 548/1153 or 552/1158), see Faris, op. cit, p. 32,
note 5; Faris has erroneously used the reference to H3ijji Khalifah, Kashf al-
Zunan, Leipzig, 1835-58, VI, 08 for both the work by Tabarsi and the lost work
by Naysabiiri, but the text refers only to the latter. Elsewhere, however, Hijji
Khalifah IV, 164 refers to Naysabiiri as a Hanafite (Tabarsi was a Shlcxte) and
in I, 361 to Tabar51 under the name Aba ¢Alf al-Fadl b. Husayn(!); ¢f. GAL S I,
700 item 6; see also Zarniiji, Taclim al-MutaCallim (Enchiridion Studiosi) ed
by C. Caspari, Leipzig, 1839, p. 22, the source of Hajji Khalifah, VI, ¢8. In any
case, the name Radi al-Din makes it clear that the work is later than Ibn Abi
'I-Dunya’s, since names of this form did not come into use till after his time.

12 This author must be the nephew of the well-known ¢Abd al-Sayyid b. Mu-
hammad b. ¢Abd al-Wihid Ibn al-Sabbigh (d. 477/1083), see GAL 1, 486; S I,
671 ; his grandfather’s name is given by Ibn Khallikin, Wafaydt al-A¢yan, Cairo,
1948, II, 38s.

13 Died 613/1216, see GAL I, 366: S I, 530.
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238/853 or 239/854), 14 Ahmad b. Muhammad b. Khaliq(?), 15 al-
Barqi, and Ahmad b. Abi “Abdallah b. Muhammad b. Khalid b. “Abd
al-Rahman.

The last two writers listed by Faris are really one and the same. The
correct form of the name is Ahmad b. Abi “Abdallih Muhammad b.
Khalid b. “Abd al-Rahmin b. Muhammad b. Ali al-Barqi, which can
be ascertained from his biographies in the Fihrist and in Yaqut, Irshad
al-Arib. 16

The dates of this writer cannot be established with certainty. His
grandfather Khilid was a small boy at the time of the death of Zayd b.
‘All (121/739); 17 his father Muhammad was a friend of the Imim
Rida (d. 203/818) and of the latter’s son Muhammad (d. 220/835). 18
So it seems that the author Ahmad b. “Abi ‘Abdallah al-Barqi lived in
the early and middle parts of the gth century of our era; that is, he was
a somewhat older contemporary of Ibn Abl 'l-Dunya and his work
Makarim al-Akhlag was in all likelihood prior to that of Ibn Abi
I-Dunya.

Since the works of both Ibn Habib and Ibn al-Bargl are no longer
in existence, any study of this particular genre of Arabic prose must
begin with the work of Ibn Abi ’l-Dunya.

In this study of the Makarim al-Akhlaq of Ibn Abi ’l-Dunya I have
relied exclusively on MS Berlin 5388, which is apparently the only
manuscript of the work in the West. 19 As it has been described fully

14 A Spanish historian and theologian; see GAL I, 156; S I, 231.

15 T have not found Khaliq used as a personal name in Arabic, so this is surely
a mistake for Khalid.

18 Tbn al-Nadim, Fihrist, Leipzig, 1871/2, p. 221, gives short biographies of
both father and son. Though there is some confusion in listing their works, and
the biography of a third person, Hasan b. Mahbiib, has inadvertently been inserted
hetween them, the names are quite clear. Abii ¢Abdallah’s name was Muhammad;
thus his son should appear as Ahmad b. Abi ¢Abdallah Muhammad, and not as
Ahmad b. Abi ¢Abdallah b. Muhammad, as the text of Irshad al-Arib, 11, 30, has
it. Furthermore Irshdd gives his nisbah as al-Raqqi (!) instead of al-Barqi. That
these are both merely copyists’ errors and not due to Yaqit is shown by his
correct citation of both name and mnisbah in his Mutjam al-Buldan, Leipzig,
1866/70, 1, 375 (Barqah), where he refers to the biography in the Irshad al-Arib.
Yiqiit also gives the names of his ancestors beyond Khalid.

Note that Faris, following al-Kantiiri, Kashf al-Hujub, Calcutta, 1330, p. 547,
gives the title of the work in question as Makédrim al-Akhlig wa-Madhamm al-
Akhldaq, whereas Yaqiit, Irshad al-Arib, 11, 311, lists these as separate works.

17 Yaqiit, Irshdd al-Arib, 11, 30.

18 Fihrist, 221.

19 Now at the Universitatshibliothek Tiibingen, Depot der ehemaligen Preus-
sischen Staatsbibliothek ; note that the British Museum does snot possess a copy of
this work, MS Or. 7505 having been miscatalogued. There are, however, two
manuscripts of the work in the Near FEast; see cAbdallah Mukhlis, “Majmic©
Nadir,” in RAAD (Revue de I'’Académie Arabe de Damas), X (1930), p. 577 f.;
and Ibn Abi 'I-Dunya, Majmicat Rasa?il, Cairo, 1354/1935; the latter is a col-
lection of five short treatises by Ibn Abi ’I-Duyi, at the end of which (p. 137)
the editor states that Part I will begin with Makarim al-Akhlaq. As far as 1
know, this has never appeared.

Since I have not yet been able to consult all the manuscripts, I have omitted
discussion of two textual matters which will have to be dealt with eventually:
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by W. Ahlwardt, 20 T shall not discuss it further here except to make
one important correction in his description. Ahlwardt states that a leaf
is missing after f. 58 and f. 65; in fact, however, no leaves are missing
from the manuscript, the appearance of omission being due to the faulty
binding of the manuscript. The correct order of the folios is 1-50, 65,
51-58, 64, 50-63, 66. '

An examination of the Makdrim al-Akhliq and the published
works of Ibn Abi 'I-Dunya will show that he limited himself severely
in the type of material with which he worked. For the most
part Ibn Abi ’I-Dunya’s works are made up of (1) Traditions of the
Prophet; (2) Occasional stories from the pre-Muhammadan prophets
(Israiliyat) and hadith qudsi; (3) Anecdotes, for the most part about
eminent figures of early Islam, companions and relatives of the Prophet,
famous holy men, caliphs, and so forth. In some cases the main prota-
gonist is not even named, a circumstance which shows that we are
dealing with a kind of religious fiction; (4) Poetry, usually in con-
junction with an anecdote.

These are not all of equal importance. Material of the second category
is quite infrequent, and only a few examples occur in the Makarim al-
Akhlag. In certain works the poetry is negligible or completely
wanting; 21 in others, such as the Makarim al-Akhladq, many verses
are found.

The omission of certain kinds of material is equally significant. Ibn
Abi ’1-Dunyi avoids including anything that is not within the strictest
Arabic-Islamic tradition, which of course in his own mind included the
Isra’iliyat. We find no quotations from the “books of the Indians,”
the Greek philosophers, the Sassanian kings, or Persian wisemen such
as Buzurjmihr; nothing even from Ibn al-Mugaffa®, or any of the
more recent writers in the Arabo-Persian tradition, which was especially
cultivated by the kuttab. Furthermore Ibn Abi ’l-Dunya had no real
interest in Arabic philology, secular literature, or pagan lore; conse-
quently the names of the well-known transmitters of this type of
material occur but seldom in his works, and even anecdotes about pre-
Islamic Arabs are rare.

Especially significant is the infrequency with which Ibn Abi 1-Dunya
quotes the Qur’an. In the Makdrim al-Akhlag there are only a few
quotations from the Qur*dn, and they are always introduced, not pri-
marily in support of the point the writer is trying to make, but so

(1) Whether or not the K. Qird ’I-Dayf originally formed part of the Makarim
al-Akhlaq, see note 26 below; and (2) the relation to Makarim al-Akhldg of the
K. Mudardt al-Nds by the same writer, see GAL I, 160; S 1, 247. However these
matters may ultimately be decided, they are not likely to affect the statements
made in this article about the style and orientation of the work.

20 W, Ahlwardt, Verzeichnis der arabischen Handschriften der koniglichen
Bibliothek zu Berlin, Berlin, 1887/99, Vol. V, p. 3.

21 Eg., K. al-Awliya®, in Majmacat Ras@il, p. 100 {., and K. Dhamm al-Maldhi,
in Tracts on Listening to Music, ed. by J. Robson, London, 1938, p. 41 f.
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that they themselves may be elucidated in the light of what has gone
before. One example should suffice. On f 13a after having cited five
traditions from the Prophet, two from Abid Bakr, and one each from
€Abd al-Malik b. Marwin, ‘Umar 1I, Mutarrif b. Tarif, and an
anonymous speaker, all commenting on the goodness of truth and the
evil of lying, Tbn Abi ’1-Dunya records a brief dialogue between Mu-
hammad and a Jew, in which the Jew confirms from the Torah the
Prophet’s warning against lying. Only then does the author quote
Qurran LI, 10, qutila ’l-kharrasan, “May the conjecturers be slain”
and states that Qatidah held that “conjecturers” here means “liars.”

Of the material included it is the prophetic traditions that the writer
held to be of greatest importance. In some sections of the Makdrim al-
Akhlag they make up more than half the text. Ibn Abi ’I-Dunya
clearly took his function as a transmitter of traditions very seriously.
In the Makarim al-Akhldq he invariably gives full isnads, which one
might not consider necessary in a popular work of this kind, and he
frequently repeats traditions simply for the sake of a different isnad
or a trivial variant in the text.

In seeking the immediate source of Ibn Abi 'l-Dunyd’s fund of pro-
phetic traditions, we do not have far to go. Since Tbn Abi ’I-Dunya
was a Hanbalite, it comes as no surprise to find that a large number
of the traditions cited by him are also contained in the Musnad of
Ahmad b. Hanbal; in some cases there alone, to the exclusion of the
other well known collections of hadith.

As for the anecdotes dealing with later personages, the matter is not
so0 easy, for in most cases Ibn Abi I-Dunya is himself the earliest extant
source in which they appear. Some of them, it is true, are found in
later anthologies, but many of them this writer has not found elsewhere.
It seems that there was in circulation at this time a vast store of
anecdotal material, both oral and written, much of it having to do with
asceticism, upon which Ibn Abi ’I-Duny3 could draw, but which has
since perished, except for occasional citations in later works.

Considering the repetitious nature of the work and that perhaps as
much as half the text consists of 7sndds, one can conclude that matters
of style were not uppermost in Ibn Abi ’-Dunyd’s mind. He was,
however, style-conscious enough to work out a rudimentary order of
presentation, beginning with prophetic traditions, then going on to
traditions and anecdotes about later personalities arranged in roughly
chronological order. Anecdotes including verses are generally clustered
towards the end. This arrangement is not followed with absolute rigor;
especially in the longer chapters of the Makdrim al-Akhlag we find
some prophetic traditions scattered throughout.

One last stylistic feature of Ibn Abi 'I-Dunya’s work in general
should be mentioned. This is that the writer almost never allows himself
the privilege of speaking for himself. His works are almost all bare
recitations of hadith, anecdotes, and verses, on which the author makes
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no comment, and for which he provides not even an introductory
statement.

The Makdrim al-Akhidg is a significant exception to the rule stated
above, for here the author expresses his intentions quite clearly. 22 In
one other respect as well, the Makdrim al-Akhldq represents a
considerable stylistic improvement over the other works of Ibn Abi
'I-Dunya that this writer has consulted. This consists in the use of a
tradition of SA”ishah, in which she lists a number of cardinal virtues,
as a framework on which the book is constructed. 23 The result is that
the Makarim ol-Akhlag is divided into an introduction and nine
chapters, each of which follows the pattern outlined above. 24 Thus the
Makarim al-Akhlag is the equivalent of several books in the author’s
usual style.

We shall now give a few translations of typical traditions and
anecdotes from the various sections of the Makdrim al-Akhldg, sum-
marizing where the length of the passage requires it. Only a small
portion of the whole can be included, but enough, we hope, to sub-
stantiate the remarks made above and the conclusions at the end.

ff. 1b-8a. Introductory part containing many traditions on good
character in general; the traditions around which the book is con-
structed; a few verses,

f. 2b. Muhammad: I was sent to perfect good character (salih al-
akhlag). 25

f. 3a. Muhammad: O “Ugbah, verily I shall inform you of the
best qualities of the people of this world and the people of the here-
after; cement relations with those who cut you off, give to those who
deprive you, and forgive those who wrong you.

The above hadith is repeated several times in slightly differing forms.

f. 4b. “A’ishah: Islam came when among the Arabs were sixty-odd
(good) qualities, all of which Islam intensified; among them are
hospitality, good-neighborliness, and faithfulness to one’s engagements.

ff. 4b-5a. “A°ishah: There are ten noble qualities of character (maka-
rim al-akhliq): Speaking the truth (sidq al-hadith), firm courage in
obeying God (sedq al-ba’s fi ta‘at Allah), giving to him who asks
(i@ al-s@’il), repaying (good) deeds (mukdfat al-sani¢), strengthening
family ties (silat al-rahim), keeping faith (add® al-amdanah), behaving
honorably towards neighbors (al-tadhammum li ’l-jar), behaving honor-
ably towards friends (al-tadhammum I7'l-sahib), hospitality to guests

22 See below, p.

23 See below, p.

24 The only other work by Ibn Abi ’I-Dunyi consulted by me which is divided
into chapters in his K. Qadd® al-Hawd?if, in Majmacat Rasdil, p. 73 f., which
after an introductory section on doing favors has chapters on Qad@® al-Hawa>if
(Satisfying the needs of others), Talab al-Hawd?ij (Seeking satisfaction of one's
wants), and Shukr al-Sanicah (Gratitude for favors done).

25 Not makarim al-akhladg, which occurs only once in the canonical collections
of hadith, and there the term is not used by the Prophet; see Faris, op. cit., p. 40.
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(qird al-dayf), and modesty 252 (haya®), which is the chief of them all.
The two traditions just cited are extremely important to the book.
The former, 1 believe, sets the fundamental orientation of the work,
in which one can detect a hidden motivation of the writer. This will be
discussed below. The latter is the frame tradition which determines the
organization of the book, as the following statement shows.

f. 5a. Statement of purpose: Abit Bakr Ibn Abi ’'I-Dunya said:
We are going to mention in this book of ours some of that which has
come down to us from the Prophet, from his companions, from those
who followed them in doing good, and from the “ulama’® of learning and
renown, concerning each 26 of the qualities mentioned by the Mother
of the Believers, in order that persons of insight may increase in
insight and those lacking therein may be aroused from their long neglect,
and come to desire those noble qualities and strive to perform those
good works which God has made an adornment to faith and an em-
bellishment to his saints, for it has been said that there is no noble
quality or good work but that God has joined it to faith.

f. 6a. Muhammad: There are two qualities in the character of the
Arabs which are the support of religion and which you are on the
point of abandoning... modesty and noble character (al-akhldg al-
karimah).

f. 8a. Chapter on Modesty.

f. 8. Muhammad: Modesty is a part of faith.

Frequently repeated.

f. ga. Muhammad: Lack of modesty is disbelief.

‘Imrdn b. Husayn: 1 heard the messenger of God say: Modesty is
all good. Al-CAla> b. Ziyad said: We find in the books that weakness
is a part of it. He (‘Imran) grew exceedingly angry and said: I speak
to you on the authority of the Messenger of God, and you come to me
with your books! The people said: Al-°Ala’ is a pious man, and this
and that (that is, in order to mollify “Imran).

Repeated several times with considerable variations.

f. 10a. “Umar returns a mujahid to his wife because he fears for
her modesty, since she had boasted of it.

f. 10b. Muhammad: Every religious people has a particular charac-
teristic (khulug), and the characteristic of Islam is modesty.

f. 11a. Muhammad: T have hope for the hypocrite so long as he is
modest.

Two verses in praise of the modesty of “‘Abd al-Aziz b. Marwan.

Three verses by an Arab commending his own modesty.

f. 11b. Salmidn: If God wishes someone to perish, he strips him
of his modesty, and you find him disgusting and abominable.

f. 12a. Chapter on Truth and the Blame of Lying.

26 There is no section on hospitality to guests (gird I-dayf); see above, note
19; see Wiener, op. cit., pp. 418 and 419; GAL I, 160, and Ahlwardt, loc. cit., for
suggestions as to the reason for this omission. 2%a [ E. sense of shame.
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Muhammad: Truth leads to piety and piety leads to paradise... lying
leads to sin and sin leads to the fire.

Muhammad: The signs of the hypocrite are three: If he speaks, he
lies; if he promises, he goes back on his word; if he is entrusted with
something, he behaves treacherously.

f. 12b. “Umar b, “Abd al-Aziz: I have not lied since I learned
that lying dishonors him who lies.

f. 13a. “Abd al-Rahman b. Salamah: I have not lied since becoming
a Muslim, except once, when a man invited me to eat. [ said: I do
not want to. And then I almost wept.

f. 13b. Yazid b. al-Walid, rebuking a liar: O man, you lie to your-
self before you lie to your associates. Thereafter the man became
known for his devoutness.

Al-Hajjaj spares a man’s sons who were deserters, because the
father was unable to lie in order to save them.

f. 14b. Ali: The adornment of speech is truth, and the greatest of
errors with God is the lying tongue...

f. 15a. Muhammad says that a believer may be cowardly and stingy,
but never a liar.

f. 15b. Chapter on Firm Courage in Obeying God.

This chapter contains no traditions exhorting one to bravery, but
only anecdotes about the bravery of Muhammad and early Muslims in
battle.

f. 15sb. Muhammad’s bravery at Hunayn; f. 16a. at Uhud. ‘Ali’s
courage at Badr after being thrown by his horse.

f. 17a. Al-Zubayr’s bravery as a boy; verses by his mother.

f. 17b. Al-Zubayr escapes from his enemies by cutting the bridie
of his horse.

f. 18b. Bravery of al-Ahnaf b. Qays in rallying his panic-stricken
troops during a night attack; one verse.

£, 22b. Chapter on Strengthening Family Ties.

f. 23a. Muhammad: Kinship (rehim) is closely related to the Mer-
ciful (al-Rahman), and he who cuts off his kin, God will deprive
him of heaven,

f. 24a. Muhammad: Looking at your parents and smiling, and their
looking at you and smiling is better than breaking swords in the way
of God.

A man said to Hasan al-Basri: I have performed the pilgrimage with
permission of my mother. He said: Your sitting with your mother once
at table is more pleasing to me than your pilgrimage.

Abéi Hurayrah did not go on the pilgrimage until after his mother
had died.

f. 24b. ©A’ishah states that the two men of the Muslim community
who were kindest to their mothers were ‘Uthman b. ‘Affan and
Harithah b. al-Nu‘man.

f. 25b. Three anecdotes, accompanied by rajaz-verses, of men seen
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performing the tawaf with their aged mothers on their backs. Said
to be an inadequate recompense for the mothers’ care.

f. 26b. A short dialogue in verse between “All and a father and son.
The son complains that his father owes him money; the father
acknowledges the debt but is unable to pay. Ali decrees that the money
rightfully belongs to the father.

ff. 27a-28a. Two versions of an anecdote about a poet, Umayyah b.
Askan al-Jundu®i, who complains to ‘Umar that his sons have left him
in his old age to go off on a jihad. “Umar brings them back. A number
of verses. 27

f. 28b. A man will not say & daha illd Allah on his deathbed, but
is still admitted to heaven because of his filial piety.

f. 20a. Muhammad: A father’s blessing on his son is like that of
the Prophet on his community, and a son’s blessing on his father is the
same,

ff. 29b-30a. Wahrah al-Ashariyah, who lived in the Jahiliyah, is
admitted to heaven because of her kindness to her mother. Six verses.

Chapter on Keeping Faith.

f. 30a-b. Muhammad: The first things that will be taken from this
community are modesty and faithfulness, so ask God for them.

f. 30b. “Umar: Do not be deceived by a man’s mutlering at night;
that is, his praying. The real man 1s the one who keeps faith with the
one who trusts him and from whose hand and tongue people are safe.

f. 31a-b. Muhammad: He who is entrusted with something and ful-
fills his trust when he has it in his power not to do so, God will marry
him to a black-eyed hourt...

f. 31b. Chapter on Behaving Honorably toward One’s Friends.

Muhammad: With God, the best of friends is the one who is best
for his friend, and the best of neighbors in God’s sight is the one who
is best for his neighbor.

ff. 31b-32a. Musawir al-Warraq: I am not the sort of person to say
to a man, ‘I love you in God’ and then refuse him anything of worldly
goods.

f. 32b. Al-Hasan, when he missed a friend, would go to his house;
if he was absent, he would give something to his family; if present, he
would enquire about his condition and give something to his children.

f. 33a. Hammad b. Abi Sulayman used to give dinner to fifty per-
sons every night in the month of Ramadan. At the end of the month
he gave them each a garment.

f. 34b. Talhah b. Musarrif used to be charitable towards the mother
of “Umaran b. “Umayr, more than ten years after “Umarah’s death,
even though she was a foreigner.

f. 352. Abii Ja‘far Muhammad b. “All used to invite his friends

27 Cf. Ibn Qutaybah, <Uyin al-Akhbar, Cairo, 1925-30, 111, ¢7.
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every Friday; he would provide them with good food, perfumes, and
presents; and then they would go to the mosque together from his
house.

Umar: Three things will make your iriend love you: Greet him
first when you meet him, call him by his favorite name, and make room
for him in the majlis.

Chapter on Behaving Honorably toward One’s Neighbors.

f. 35b. Muhammad: Jibril kept on commending neighbors to me till
I thought he would make them heirs.

Muhammad: Who believes in God and the last day, let him honor his
neighbor.

f. 36b. Muhammad, to a man complaining of a bad neighbor: Do
not harm him, and bear his harming you, for death is a sufficient
separator.

Malik b. Dinar used to feed his neighbor’s sick dog.

¢A*ishah to Muhammad: I have two neighbors: to which shall I give?
He said: To the one whose door is nearer.

f. 37a. Muhammad: There are three kinds of neighbors, one with
three claims against you, one with two claims, and one with one. The
one with three claims is the Muslim neighbor who is related to you,
for Islam, kinship, and neighborliness each has its due; the one with
two claims on you is your Muslim neighbor, and the one with one claim
is your neighbor who is not of your religion.

f. 37b. The rainspouts of Shurayh were inside his house; if a cat
of his died, he buried it inside his house, not wishing to offend his
neighbors with it.

Muhammad: The believer is not the one who is full while his
neighbor is hungry.

f. 38a. Al-Ahnaf b. Qays went to the roof of his house and looked
down on his neighbor, and said: Alas, I have intruded on my neighbor
without his permission. I will never go up on this house again.

Chapter on Repaying Good Deeds.

f. 38b. Muhammad: Gifts are provision from God; let him who is
given a gift accept it and give something better in return.

Muhammad: Give to one another, for gifts remove ill will

f. 39a. Wahb b. Munabbih: Failing to return good deeds is (equal
to) giving short measure.

f. g0a. Sa‘id b. al-“As was in the mosque alone one day when a man
of Quraysh came up to him and accompanied him home. Sa‘id asked
him if he needed anything, and he replied: Nothing, I just saw you
walking alone, so I joined you. Said gave the man 30,000 dirhams,
which was all the money he had in the house.

f. 40b. Chapter on Giving to Him who Asks.

This is the last and longest chapter of the book, comprising more than
one third of the whole.

Muhammad never said no, when something was asked of him.
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Muhammad was given a burdeh as a present. When he appeared
wearing it, a man in the crowd asked for it, and he gave it to him.
The people chided the man for demanding if, since it was known that
Muhammad would never say no. The man replied that he only wanted it
to use for his shroud, and so it was.

f. 41b. Anas b. Milik: The Messenger of God was the best, the
most generous, and the bravest of men...

f. 42b. The husband of the daughter of Khadijah was taken prisoner
at Badr, and his wife sent a necklace of Khadijah’s to ransom him.
Muhammad recognized the necklace, sent it back and released her
husband.

f. 43a. Muhammad: The suppliant has a right, even if he comes on
horseback.

f. 44a. Muhammad sent money to Abi Sufyan to distribute among
the poor of Quraysh, even though they were pagans. Abt Sufyin said:
T have never seen anyone more charitable with his kin or more generous
to them (abarr wa-awsal) than he... we seek his life, yet he sends us
gifts and treats us charitably.

f. 46. Abu Bakr trades a slave for Bildl, whom he then frees. He
freed seven slaves altogether before the Hijrah; their names are
given,

f. 47a. “Umar roughly rejects the appeal of a relative of his, says:
...He asked me for God’s money; if he had asked me for my own, I
would have sent him ten thousand.

f. 47b. ‘Uthmin was on a trip to Mecca among a group of people.
He was the only one with provisions, which were on a camel ridden by
a mawld of his. In response to a request, he distributes the provisions,
gives away the camel, and lets his maw/a ride behind him.

ff. 47b-48a. When ¢Ali died his income was 100,000, but he had
debts of 70,000 which he had incurred by giving to relatives and friends
who had no share in the booty. His son Hasan paid the debts and
thereafter freed fifty slaves yearly till he died; then Husayn did
likewise until he was killed; no one has ever done that since.

f. 48a-b. A man’s camel gave out, and he went to the Amir of
Madinah, who did nothing for him. He was told to go to Aba Ja‘far.
He did and recited verses to him. Abfi Ja‘far provided him with a
mount, expense money, and a garment.

ff. 48b-40a. ‘Abdallah b. Ja“far gives a gold pomegranate to a sup-
pliant, When weighed it was found to contain 300 mithqals.

f. 49b. Husayn b. ‘Ali gave Farazdaq 400 dinars. People protested
but he said: The best of your wealth is that with which you protect
your honor.

f. soa-b. The khutabd® of Hijaz appear before Hishim b. Abd
al-Malik. They all address him, and finally Ibn Abi Jahm b. Hudhayfah
speaks. He asks for 3000 dinars; Hisham refuses, but Ibn Abi Jahm
argues so cloquently that Hisham finally yields.
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f. 65b.28 Abd ’'1-S3°b sent to Muhammad b. ‘Amr b. ‘Awf b.
¢Uthman, asking for a milch camel. He sent him nineteen camels and
the herdsman.

f. 51b. An Umayyad and a Hashimite boast of the generosity of
their respective families and decide to put them to the test. The
Umayyad goes to ten members of his family and each gives him ten
thousand dirhams. The Hashimite goes first to ‘Ubaydalidh b. “Abbas
who gives him 100,000; then to Hasan b. ‘Ali, who, on being told that
¢Ubaydallah had given him 100,000, gives him 130,000; then he goes
to Husayn, who does not wish to excel his chief (sayyid), so he gives
him only 130,000. Thus the Hashimite receives 360,000 from three
persons in his family, whereas the Umayyad gets only 100,000 from
ten. The Umayyad then returns the money, but the Hashimite donors
refuse to take their gifts back.

f. 52a. Sulayman b. “Abd al-Malik pays the debts of Sa‘id b. Khalid,
which amounted to 30,000 dinars.

f. 53a-b. Al-Harith b. al-*As b. Hisham waited upon Abd al-Malik
for more than a year, but was not admitted. He composed three verses
and left. When “Abd al-Malik read them, he summoned him and made
him governor of Mecca for one year (80-81/699-700).

f. 53b. Hushaym said: When al-Zubayr came to Kiifah, the governor
Sa¢d b. al-¢As (for ‘Uthmin) sent him 700,000; said if there were
more in the treasury he would send it. This story was told to Musab
al-Zubayri, who said: We thought the only one who gave him money
was al-Walid b. “Ugbah Abéi Mucit, and we said 500,000, but Hushaym
knows best.

f. 56b. Ibn Qays al-Ruqayyat praises Bishr b. Marwan (2 verses);
asks for 20,000; Bishr gives him 100,000.

ff. 64a-b. and 59a-b. 29 ‘Amr b. Masad of Sulaym then of Dhakwan
had been a friend of Abii Sufyin. He becomes poor in his old age,
and goes to see Mu‘awiyah, who keeps him waiting for over a year.
He writes seven verses to Mu“awiyah, who then summons him. He
gives a long recital of his woes, concluding with 20 verses. Mu‘awiyah
weeps and rewards him richly.

Hisham orders 100,000 dinars distributed to the poor of Madinah
at the behest of an Arab.

f. 60a-b. Al-Hakam b. al-Muttalib is imprisoned for giving away the
revenues of his bailiwick instead of forwarding them to the governor.
While in prison he gives 3000 dinars to a suppliant.

ff. 62b-63a. Kuthayyir the poet asks “Abd al-Malik for the loan
of a piece of land; receives it. Then he has second thoughts and asks
for it outright. “Abd al-Malik gives him the land.

f. 66a. A group of Quraysh go to see AbGi Bakr b. “Abd al-Rahman

28 See above
29 See above
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b. al-Harith, who entertains them royally and gives them rich gifts.
When they are ready to depart, his servants will not assist them. They
chide him for this, but he laughs and says: They do not help anyone
to depart from us.

End of the Makarim al-Akhlaq.

It is clear from his selection and arrangement of materials that Ibn
Ab1’'[-Dunya had attained a conviction in his own mind that a sufficient
basis and authority for proper conduct was to be found in the pro-
phetic tradition, and that this tradition could be proven viable and
practicable by appeal to examples taken from the lives of famous
Muslims from the early generations of Islam. In stressing the im-
portance of the traditions of the Prophet, Ibn Abi "I-Dunya was, of
course, following a trend which had been going on for many years,
but he applies traditions exclusively to the sphere of private morality
where no action at law can be taken. A man cannot be arrested for
failing to be a good neighbor, and a beggar has no recourse to the
courts against the one who refuses him. And yet the traditions are
no less explicit in enjoining good neighborliness and generosity than
they are on such matters as marriage and inheritances.

Ibn Abi ’I-Dunya evidently considered himself as a moralizer or
preacher whose duty it was to urge his co-religionists to follow the
pristine Muslim virtues in areas that tended to be neglected.

There is another tendency, however, which pervades the Makarim
al-Akhlag, of which the writer must surely have been aware, This is
the pro-Arab conciliatory spirit, adumbrated in the first tradition from
*A%isha cited above, 30 which conveys the idea that Islam, in some moral
sense at least, represents a continuation of the ancient Arab way of
life, and developed clearly in the anecdotal material, in which all the
famous early Muslims (except the Kharijites) are made to appear
virtuous. The Zubayrids, the “Alids, the Umayyads, and the ancestors
of the “Abbasid caliphs are all paragons. The Umayyads, who are
usually dealt with harshly, appear in the Makdrim al-Akhlag as
scarcely inferior to the other groups. Hisham’s reputation for miser-
liness is mitigated, and even Yazid b. al-Walid, whom most Muslims
would hardly consider a model of good conduct, is allowed to shame a
liar into reforming.

We should read the Makdrim al-Akhldq against the background of
the time in which it was written. In the latter part of the ninth century
(Christian era), the ‘Abbasid Caliphate had already begun to show
symptoms of its internal weakness, which ultimately was to lead to its
eclipse. The administration was largely in the hands of Persians;

36 See above
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orthodox Islam was becoming more and more legalistic; and Siifism,
which was disliked by the orthodox, especially the Hanbalites, was
developing into a formidable movement.

Considered in this light, together with the author’s Hanbalism and
his Umayyad connection, one can recognize in the Makarim ol-Akhldag
a nostalgic reaching back towards a time—fictional to be sure, but
easily conceivable—in which a nobler and more generous spirit prevailed,
when the pristine Arab virtues, strengthened by an Islam as yet un-
sullied by foreign influences, dominated public and private life.
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