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[bookmark: _Hlk98424233]Abstract: This paper investigates the beginning of a phenomenon observed amongst later ḥadīth compilers that is the omission of sanads from some of their works dedicated to conveying the ḥadīths of Prophet Muḥammad. Some of them produced another specific work to present the ḥadīths with sanads and others may resort to compiling only sanads in their thabat or records of ijāzāt and samāʿāt (audition certificates). This phenomenon speaks volumes about the authority of sanad and isnād in later Muslim intellectual tradition. Since many modern studies have mostly accorded its attention to the dating and function of isnād methodology, and expectedly of the formative periods of Islam, the study of sanad omission from a ḥadīth treatise has been completely neglected although it should have been examined carefully, in particular on the reception of and responses to the phenomenon amongst the scholars of ḥadīth. This paper argues that the Egyptian judge, Muḥammad ibn Salāmah al-Quḍāʿī (454AH) shall be recognised as the first ḥadīth scholar to produce a ḥadīth treatise whose ḥadīths are not accompanied by sanad. He dedicated another work to preserve its sanads and by so doing, introduced the mujarrad-musnad method into ḥadīth literature. His mujarrad collection titled Shihāb al-Akhbār gained incredible praise and became one of the most memorised works of ḥadīth. The method of mujarrad has also been emulated by other eminent ḥadīth scholars such as al-Daylamī and al-Nawawī and contributed to the successful dissemination of ḥadīths in later Muslim communities.
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Introduction 
Sanad, as a chain of narration consisting of mostly nominal references to the transmitters involved in receiving and conveying the ḥadīth of Prophet Muḥammad, has been given abundant attention in modern studies. With the revival of ḥadīth re-verification activities in modern times, the concentration on sanad has increased dramatically and academic studies surrounding sanad literature have gained more acceptance in higher learning institutions.[footnoteRef:1] The surge of online classes during the Covid-19 pandemic has also contributed to the revitalisation of ijāzāh tradition where sanads can be granted virtually and promptly to the attendees across the globe. With the rise of sanad culture, there seems to be a significant concern with the adequacy of attention afforded to the study of its counterpart that is the matn (the text) of the ḥadīths. It is true that in the medieval era, participants in ḥadīth learning and praxis have been generally divided into two groups: those who were heavily inclined towards the rigour of sanad compilation and scrutinization, and those who propagated the primacy of meaning i.e., the content of the ḥadīth texts. The usual Arabic reference to this dichotomy is the riwāyah versus dirāyah tension. A number of treatises germane to principles of ḥadīth criticism have alluded to this concern in the past.[footnoteRef:2] Moreover, this methodological bifurcation has impinged upon ḥadīth evaluation and utilisation until today. Issues such as the prevalence of sanad criticism over matn criticism, the function of sanad for non-legal subjects, and the origin of sanad culture are amongst those of interest to modern critical assessment. Although early modern criticism of ḥadīth, attended mainly by the orientalists, bolstered scepticism towards sanad authenticity and tradition, the study of sanad continues to thrive and to a certain extent has been adopted even outside the field of ḥadīth studies. Nevertheless, studies on the history of sanad in general and how particular sanad may inform our understanding of its history still require more efforts and dedication. It is our aim from this paper to contribute to this endeavour by studying a phenomenon in the history of sanad that is the omission of sanad from works dedicated to the transmission or conveyance of ḥadīth and Sunnah. [1:  For further explanation on sanad and matn, see: Mustafa Shah, ‘Introductions’, in The Hadith (Oxon: Routledge, 2010).]  [2:  See: al-Ḥasan ibn ʿAbd al-Raḥmān Ibn Khallād al-Rāmhurmuzī, al-Muḥaddith al-Fāṣil Bayna al-Rāwī Wa al-Wāʿī, ed. ʿAjāj al-Khaṭīb (Beirut: Dār al-Fikr, 1994); Muḥammad ibn ʿAbd Allāh Ibn al-Bayyiʿ Abū ʿAbd Allāh al-Ḥākim, Maʿrifat ʿUlūm al-Ḥadīth Wa Kammiyat Ajnāsihi (Beirut: Dār Ibn Ḥazm, 2003); Aḥmad ibn ʿAli ibn Thābit al-Khaṭib al-Baghdādī, al-Kifāyah Fī Uṣul ʿIlm al-Riwāyah (Riyadh: Dār Ibn al-Jawzī, 2011).] 



The Legacy of Mujarrad-Musnad Method
	Keeping the above concern of exploring the development within the circle of ḥadīth, we will continue to probe into the emulation of al-Quḍāʿī’s method, particularly the tajrīd, amongst the succeeding ḥadīth scholars. The works mentioned below have been said to have a connection in one way or another to Shihāb al-Akhbār or Musnad al-Shihāb.
a) The work of al-Khaṭīb al-Baghdādī on learning astronomy and astrology titled al-Qawl fī ʿIlm al-Nujūm, Hal al-Shurūʿ fīhi Mashrūʿ aw Madhmūm. al-Khaṭīb mentioned that he audited al-Qudāʿī’s session at the Holy Mosque in Makkah.[footnoteRef:3] The ḥadīths in the survived part of this work were devoid of sanads, a feature that is quite strange given all other works of al-Khaṭīb. The above title was attributed to him by Muḥammad al-Mālikī, Ibn al-Jawzī, Yāqūt al-Ḥamawī and al-Dhahabī. Moreover, al-ʿIrāqī, al-Subkī, Mughal Ṭāy, Ibn Ḥajar, al-Sakhāwī and al-Suyūtī had quoted from this work.[footnoteRef:4] al-Nawawī copied al-Khaṭīb’s comment on a ḥadīth from this work.[footnoteRef:5] It is possible that the present manuscript is an abridged version of the original work by al-Khaṭīb. However, if al-Khaṭīb himself omitted the sanads, it reflects an escalation of this method amongst ḥadīth scholars from the contemporary of al-Quḍāʿī. [3:  Aḥmad ibn ʿAli ibn Thābit al-Khaṭib al-Baghdādī, Tārīkh Madīnat al-Salām Wa Akhbār Muḥaddithīhā Wa Dhikr Quṭṭānihā al-ʿUlamā Min Ghayr Ahlihā Wa Wāridīhā (Beirut: Dār al-Gharb al-Islāmī, 2001), 11:512.]  [4:  Khairil Husaini Bin Jamil, ‘Traditional Sunni Epistemology in the Scholarship of al-Hafiz al-Khatib al-Baghdadi (463AH/1071CE)’ (SOAS, University of London, 2017), 71.]  [5:  ʿAlāʾ al-Dīn Ibn al-ʿAṭtār, Fatāwā al-Imām al-Nawaī al-Musammā Bi al-Masāʾil al-Manthūrah, 6th ed. (Beirut: Dār al-Bashāʾir al-Islāmiyyah, 1996), 266.] 

b) It seems that Abū Bakr Muḥammad ibn ʿAbd Allāh Ibn al-ʿArabī al-Muʿāfirī al-Ishbīlī (543AH) was also influenced by al-Quḍāʿī in his work Sirāj al-Muhtadīn fī Ādāb al-Ṣāliḥīn. The modern editor of the work, Muḥammad ibn al-Amīn Bū Khubzah remarked that Ibn al-ʿArabī emulated al-Quḍāʿī in his style but the former attempted to avoid the inclusion of ḥadīths he evaluated as weak and highly unreliable.[footnoteRef:6] [6:  See editorial remark in: Muḥammad ibn ʿAbd Allāh al-Muʿāfirī al-Ishbīlī Ibn al-ʿArabī, Sirāj al-Muhtadīn Fī Ādāb al-Ṣāliḥīn, ed. Muḥammad Abū Uways al-Ḥusaynī Bū Khubzah (Beirut: Dār Ibn Ḥazm, 2009).] 

c) Conclusion
d) The history of sanad and isnād lies at the heart of the construct of Islamic intellectual tradition, especially for the Sunnis, since sanad forms the foundational blocks for the legitimacy of traditions received from the past. However, dating the systematisation of sanad has been a subject of debate in modern scholarship following the development of certain philosophies and methodologies in historical research. The present author proposes a general timeline for the history of sanad consisting of four phases: 1) conversational sanad, 2) confessional sanad, 3) critical sanad, and 4) customary sanad. To address the main question of this paper which is “who first omitted sanads from a ḥadīth work amongst the muḥaddithūn?”, the author highlights the mujarrad-musnad method introduced by the fifth Hijrī century Egyptian judge, Muḥammad ibn Salāmah al-Quḍāʿī. The scholar has been an inspiration for later ḥadīth scholars in the exercise of tajrīd, and since his work Shihāb al-Akhbār receives wide acceptance and students of ḥadīth have been encouraged to memorise it, others emulated his approach. It is important to note that the mujarrad-musnad method did not compromise the authority of sanad. It is rather observed that tajrīd has contributed to the extensive dissemination of ḥadīth in later Muslim communities.
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