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Hadith reporting as recorded by Muslim scholars is unprecedented and highly
appreciable endeavor. It is, after all, human effort, which can never be claimed
as immaculately perfect. It is true that Hadith scholars did their best to ensure
the authenticity of the Prophet’s (s.a.w.) doings, sayings, personal features,
and tacit approvals on the basis of extremely reliable sources (isnad). It is
also undeniable fact that Hadith reporting in most cases has been made in
meaning, and not necessarily in the original wording of the Prophet (s.a.w.).
Due to the conceptual (bi al-ma‘na) reporting rather than the literal (bi al-
alfaz) one, words used to convey the message of the Prophet (s.a.w.) appear,
at times, dissimilar and mutually conflicting in different reports through
different sources (isnad) onone and the same subject matter. Hadith
commentators have generally ignored this dimension of Hadith reporting
without giving any comments due to most probably the fear of being considered
as disrespectful to the great Hadith scholars particularlyimamayn li ahadith
al-sahihah, al-Bukhari and Muslim (May Allah shower them with His infinite
mercy!). Closing eyes to such discrepancies in Hadith reporting is tantamount
to ostrich’s attitude. What has been done so far in respect of Hadith
authentication and explanation should not be deemed as the final. It is the
duty of the experts in Hadith to review such discrepancy in Hadith reporting.
This paper represents a humble attempt to identify some Hadith reports on
predestination issue, on the one hand, and analyze them, on the other, with a
view to suggesting irrevocably reasonable version of the Hadith concerned.
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Sayings and doings of the Last Prophet (s.a.w.) have been meticulously
recorded by Muslim scholars like al-Bukhari, Muslim, al-Tirmidhi,
Abu Da’ud, and al-Nasa’i. As for the sayings of the Last Prophet
(s.a.w.), they have been classified variously as to their nature as
accepted and rejected. The accepted reports in this respect are mainly



divided into two: sahih (highly authentic), and hasan (authentic) on
the basis of different nature of chains (isnad). There is almost
unanimity among Muslim scholars that al-Bukhari’s Sahihand
Muslim’s Sahih (both known as Sahihayn) contain, with the exception
of few, only highly authentic (sahih) traditions of the Last Prophet
(s.a.w.). There is another consensus among scholars that nearly 99%
reports of Hadith have been recorded in meaning (bi al-ma‘na), and
not in original wording (bi al-ma‘na) of the first narrator or the
Prophet (s.a.w.). It is then quite natural for the wording of the Hadith
reports to be not perfectly safe from errors, even though slightly. It is
this reason that a number of Hadith smacking the same subject matter
are on the record with major or minor differences in wording. Hadith
scholars have termed this situation of differences and conflict in
Hadith wording as mushkil al-hadith and mukhtalaf al-hadith.
Unfortunately, these two subjects in Hadith discipline have not satisfied
the curious mind because these have served merely as camouflage. There
is a need to sincerely investigate into discrepancies in Hadith reporting
with a view to rectifying the error, and not to discrediting Hadith
itself. Both al-Bukhari and Muslim have recorded many Hadith reports
on human destiny or predestination (al-qadar) in their works in a
particular chapter captioned Kitab al-Qadar (Book on Predestination)
and also in other chapters. In this paper a humble attempt has been
made to identify discrepancies in the reporting of some Hadith on
predestination, and suggest possible rectification of the error therein.

One can see anomalies and incongruities in the wording of Hadith
in almost all the matters. But for the present task only those traditions
have been selected that belong to the subject of predestination or
predetermination of human destiny.

Al-Bukhariand Muslim have both recorded a number of traditions
in the chapter on predestination of rheirrespective Hadith works
entitled Sahih. The first report is as follows:

‘Abd Allah ibnMas‘ud quotes the Prophet (s.a.w.) as having said:
“Verily, one of you is gathered in the womb of his mother for forty
days, then in the form of ‘alaqah (leech) for the same period, and
thereafter in the form of mudghah (chewed lump) for the same period.
And then Allah sends an angel who is commanded to fix four things:
(1) his sustenance, (2) his life span, and (3) his position as condemned
or rewarded. Thereafter the spirit is breathed into him.”1

The chain through which this tradition has been narrated is this:
Hishamibn ‘Abd al-Malik (d.227 A.H.) from Shu‘bahibn al-Hajjaj
(d.160 A.H.) from SulaymanibnMihran al-A‘mash (d.147 A.H.) from
ZaydibnWahb (d.96 A.H.) from ‘Abd Allah ibnMas‘ud (d.32 A.H.)
from the Prophet (s.a.w.). All the four reporters (Hisham, Shu‘bah,
Sulayman and Zayd) after the Companion ‘Abd Allah ibnMas’ud
are known as thiqahthabt (highly reliable), thiqah hafizmutqin
(perfectly authentic), thiqah hafiz (highly authentic), and thiqahjalil
(respectably authentic) respectively.2This particular chain meets
excellently the three main criteria, continuity (ittisal), integrity (al-
‘adl), and retentive memory (al-dabt). Thus, from the angle of the
chain (sanador isnad) the above report stands highly authentic.

The opening statement in the above report implies duration of
the first three stages of human embryo in the womb of mother. The
first stage, which has been mentioned anonymously in the report, is
apparently nutfah as specified by the Qur’an (23:13). It lasts forty
(40) days. The subsequent two stages, ‘alaqah and mudghah hold on
for the same period each. The total period for the first three stages of
embryo is thus one hundred twenty days i.e. seventeen (17) weeks.

Information about embryological development is no longer a
subject of speculation. Modern scientific discoveries in the field of
Genetic Engineering have long provided all the minute details of
embryonic and fetal stages. According to Genetic Engineering, the
embryonic period enters the fetal period after two weeks. The above
three stages as mentioned in the report constitute the embryonic
period. If the modern scientific terms are used to describe the three
embryonic stages, they are zygote (nutfah), blastocyst (‘alaqah), and
differentiation (mudghah). A brief description of the three stages may
further reveal the matter. When sperm is deposited in the vagina, it



travels through the cervix and into the fallopian tubes. A single sperm
penetrates the mother’s egg cell, and the resulting cell is called zygote
(nutfah). The zygote spends the next few days traveling down the
fallopian tube and divides to form a ball of cells, which continue
dividing further. As a result, there forms an inner group of cells with
an outer shell. This stage is called blastocyst (‘alaqah). The blastocyst
reaches the uterus (rahim) at roughly the fifth day, and implants into
the uterine wall on about the day six. It adheres tightly to the
endometrium (lining of the uterus), where it receives nourishment
through the mother’s bloodstream. The cells of the embryo now
multiply and begin to take on specific functions. This process is called
differentiation (mudghah), which produces the varied cell types that
make up a human being. This stage is very critical stage of the human
formation.3The scientific discovery puts the duration of the
embryonic period as roughly two weeks, whereas the above report
calculates it seventeen weeks. It is strange. How to affect compromise
between the two claims?

One may easily raise doubt over the equivalence of scientific
terms for the embryonic stages (zygote, blastocyst, and differentiation)
to the terms used in the hadith (nutfah, ‘alaqah and mudghah). It
may be suggested here that the terms used in the report represent the
fetal period and not the embryonic period. The clear solution to this
problem is available in the Qur’an.

The relevant aayaat read: “Indeed, We created man from
quintessence of clay; then We placed him as nutfah in a firmly fixed
place of rest (fallopian tube); then We made nutfah into ‘alaqah; then of
that ‘alaqah We made muÌghah; then We made out of muÌghah bones
(‘izam) and clothed the bones with flesh (lahm); then We developed out
of it a new creation (khalqakhar): hallowed, therefore, is Allah, the best
to create.” (23: 13-14)

From this Qur’anic statement, one may identify altogether six
stages, three embryonic (nutfah, ‘alaqah, and mudghah) and three
fetal (‘izam, lahm and khalqakhar). Semantically, nutfah refers to
the seminal fluid, which when deposited in the fallopian tubes
causes conception. ‘Alaqah literally signifies leech. This naming of
the second embryonic stage is remarkable. At this stage the embryo

really adheres tightly to the uterine wall just like leech sticks to a
relevant surface. Scientifically, embryonic stage of this nature is
called blastocyst, which, as mentioned earlier, adheres to the uterine
wall, hanging from there. MuÌghah denotes chewed form of a thing.
Biologically, it is this stage of the embryo that produces varied cell
types, which make up a human being. The Qur’anic statement
(23:13-14) is in total conformity with what the modern biology
says. The literal meaning of the embryonic terms, as stated in the
Qur’an, also supports the scientific accuracy on the matter. To
consider nutfah, ‘alaqah and muÌghah as the stages of the fetal
period, and not of the embryonic period is to discredit the Qur’anic
statement.

Prof. Keith Moor, one of the pioneers of the IVF babies, admits
the miraculous nature of the above Qur’anic statement. According
to him, the stages of ‘alaqah and mudghah are so minute that they
are completely invisible to human eyes; and that they can be observed
only through microscope. He declares that these stages form the
embryonic period. He is of the view that the Prophet (s.a.w.) or
anyone else could not have made this Qur’anic statement (23:13-
14) because of the non-availability of microscope or any other such
tool. Microscope was developed in the 16th century, roughly a
thousand years after the Qur’an’s revelation. He acknowledges that
the Qur’anic description of the embryonic stages is exactly the same
as the modern scientific discovery says.4Keeping the Qur’anic
statement and the scientific discovery in view, one may
feel uncomfortable about the statement in the above report of al-
Bukhari.

Most probably, one or the other reporter (not ‘Abd Allah
ibnMas‘ud, a Companion) erred (wahima) in reporting the duration.
Ya’qubibnSufyan (d.277 A. H.) was one of the most reliable
authorities in hadith (thiqahhafiz).5 He comments on the position
of ZaydibnWahb (d.96 A.H.), the reporter who narrates the above
report from ‘Abd Allah ibnMas’ud, in these words: “There are many
a deficiency in his reports” (fihadithihikhalalkathir).6 Al-Dhahbi
(d.748 A.H.) protests against this observation of Ya’qub and says:
“He is not right”.7 IbnHajar (d.852 A.H.) has echoed the same



sentiment.8 But neither al-Dhahbi nor IbnHajar has advanced any
argument to rebut Ya’qub’s observation about ZaydibnWahb. This
discussion is not to discredit the authentic position of ZaydibnWahb,
but to show the possibility of mishandling of his reports by others.
This message may be derived from the above observation. It seems
that the mention of embryonic period as spreading over 17 weeks is
a later insertion in the hadith. It, then, refers to a defect (‘illah) in
the above report hence the report is defective (ma’lul).

Muslim (d.271 A.H.) has recorded a tradition on the same
subject on the authority of HudhayfahibnAsid al-Ghifari (d.42
A.H.): “I heard the Prophet (s.a.w.) to have said: Forty two days
after the position of nutfah (zygote), Allah entrusts to it an angel
who fashions it and makes its ears, eyes, skin, flesh and bones. He,
then, asks Allah whether male or female. He writes what Allah
determines. He, then, asks about its lifespan. He writes what Allah
decrees. He, then, asks about its sustenance. He writes what Allah
decides. The angel, then, goes out with the document in his hand.
He does not add to what he was commanded nor he excludes
anything from there”.9

This tradition is no less significant than the one recorded by al-
Bukhari. This is an authentic report. In one way, from the angel of
chain (sanad), this has an edge over al-Bukhari’s. In Muslim’s chain
there are two Companions, ‘Amir ibn Wathilah and Hudhay fahibn
Asid. It is the former who is reporting from the latter. All the other
reporters after ‘Amir ibnWathilah are reliable sources. This equally
authentic report contradicts al-Bukhari’s. As we have seen above al-
Bukhari’s report puts the point of human destiny after 17 weeks,
whereas Muslim’s only after 6 weeks. Muslim’s tradition is in
consonance with the above shown scientific fact. In such case of
conflict between two equally reliable traditions, only one of them is
to be accepted at the cost of the other. Rationally speaking, Muslim’s
report emerges stronger than al-Bukhari’s. The former does not have
any internal defect (‘illah) and it is in agreement with the modern
findings in the field of Genetic Engineering. Consequently, al-
Bukhari’s report appears to be strange (shadhdh) because it is in
conflict with comparatively more reliable report of Muslim.

In the above-mentioned hadith on the authority of ‘Abd Allah
ibnMas‘ud as recorded by al-Bukhari the items fixed for the human
embryo are four: sustenance (rizq), life-span (ajal), condemned
(shaqiyy), or rewarded (sa‘id). But in the report of the same theme
and on the same authority (IbnMas‘ud) as recorded by Muslim the
four items are mentioned as sustenance (rizq), life-span (ajal), deed
(‘amal), condemned (shaqiyy) or rewarded (sa‘id)10

Al-Bukhari has recorded the same Hadith but on the authority
of Anasibn Malik in which the four items fixed for human embryo
are slightly different from the Hadith on the authority of IbnMas‘ud.
The items mentioned in Anasibn Malik’s report are: male or female,
condemned or rewarded, sustenance, and life-span.11 In the same
hadith recorded by al-Bukhari in another chapter (Kitab al-Tawhid)
the four items mentioned are: sustenance, life-span, deed, and
condemned or rewarded.12 In Kitab Bad’  al-Khalqof a l-
Bukhari’sSahihthe items mentioned are: life-span, sustenance, and
condemned or rewarded.13 The same hadith recorded by al-Bukhari
in KitabAhadith al-Anbiya’ mentions the four items as deed, life-span,
sustenance, and condemned or rewarded.14

The second statement in the al-Bukhari’s tradition is about the
determination of four things of man. But only three things are
specifically mentioned, the fourth one is missing from the report.
The stated three things are his sustenance, his lifespan, and his
position as rewarded or condemned. IbnHajar agrees that the mention
of “deed” is missing from the list of four items.15 He identifies the
fourth item from two other reports of al-Bukhari, one from the
chapter on Beginning of Creation (Bad’ al-Khalq) and the other from
that on Unity of God (al-Tawhid). But there is once again an error
in the report under “Beginning of Creation”. One item (lifespan) is
missing there. It mentions only three: deed, sustenance and the
rewarded or the condemned.16 The report under “Unity of God”
certainly mentions all the four items.17 Undoubtedly, the fourth item
is known from other reports but what about the position of the report



in view? Does it not, then, become defective (mu’allal) and strange
(shadhdh)? Badr al-Din al-‘Ayni (d.855 A.H.) suggests that the item
“deed” was not mentioned in the report as quoted from al-
Bukhari’skitab al-qadar due to it being well-known.18One may retort
back: Are the two items (sustenance and lifespan) out of the three
items already mentioned in the report concerned not well known?
Certainly, they are as well-known as the unmentioned “deed”. Al-
‘Ayni’s argument does not go down well. It seems IbnHajar and al-
‘Ayni are both aware of this particular defect of al-Bukhari’s report
but they do not want to declare it strange (shadhdh) hence lame
justification. Al-Bukhari has recorded the same report in four places,
kitabbad’u al-khalq, kitabahadith al-anbiya’, kitab al-qadar, and kitab
al-tawhid. Out of these four reports only two (kitabahadith al-anbiya’
and kitab al-tawhid) mention all the four items, while the other two
(kitabbad’u al-khalq and kitab al-qadar) state only three items. This
situation is certainly that of strangeness (shudhudh).

Muslim has recorded two more reports on the same theme in
which the number of items fixed for human embryo in the mother’s
womb is five. In one report the five items mentioned are: male or
female, deed, end-result, life-span, and sustenance.19 In the second
report the five items mentioned are: male or female, physical
proportion or handicapped, sustenance, life-span, character
(condemned or rewarded).20

One may now ask a question as to which number is correct—
three, four or five. Did the Prophet (s.a.w.) himself count the items
differently on different occasion? It is not imaginable that the Prophet
(s.a.w.) informed about something unseen and showed discrepancy.
The Prophet (s.a.w.) never spoke about the unseen phenomena with
speculation but only on the basis of knowledge he was given by Allah.
And the knowledge given by Allah does not smack discrepancy. What
may thus be commented here that in the reporting of the same hadith
through different chains (sanad) there occurred some errors
concerning the number of items fixed for human embryo in the
mother’s womb. Since the reporting was based on the recollection of
reporters, those who reminisced three items mentioned only three
and those who managed to recollect four referred to only four and

those who remembered five items shared in their report five items. It
is strange that the reporters of the hadith in view are all considered
strong in their memory and reproduction and yet some of them could
not report the number of items for the human embryo accurately.

At this juncture it may be suggested all these reports on the
number of items fixed for human embryo should be read together so
as to rectify the error occurred in this respect in some reports. As has
been cited above, in some reports the said items mentioned are less
than five hence only those reports which state all the five items could
be considered authentic. In such situation hadith commentators may
not face any problem in their commentaries.

Muslim has recorded two reports on predestination through two
different chains. In one report the saying of the Prophet (s.a.w.) is
that after fixing five items for human in his embryonic stage—male
or female, deed, end-result, life-span, and sustenance—the record is
wrapped up and nothing is added to that nor withdrawn therefrom.21

In the other report recorded by Muslim the statement attributed
to the Prophet (s.a.w.) is that after fixing three items for human in
his embryonic stage—male or female, life-span, and sustenance—
the angel exits with the destiny record in his hand and makes neither
any insertion in the record nor carries out any extraction therefrom.22

In both the above-mentioned reporting there is a declaration in
the end that there is no further addition to and subtraction from
what has been written down in the human destiny even before his
birth. It means what has been written is final. But how could one
swallow this declaration without question. In the first report this
declaration has been made after five items have been fixed but in the
second reporting it has been done only after three items are fixed.
Which one is to be taken authentic? If both the reports are considered
reliable, there will be no explanation for the discrepancy occurred in
the second report.

There is a solution to this problem. In the above tradition of the
Prophet (s.a.w.), four words have been mentioned: (1) life, (2)
sustenance, (3) rewarded, (4) condemned. The report says there are



four items fixed in the mother’s womb. And there are these four items.
Hadith commentators are of the view that the third and the fourth
items constitute only one item, not two. Is it correct? The reason for
considering these last two items as one is the word “or” (aw). But if
the approach of IbnHajar as quoted above is taken seriously that one
or the other reporter erred in reporting the four items, the error might
be in using the word “or” (aw) instead of “and” (wa). Most probably,
some reporter knowingly or unknowingly replaced the word “and”
(wa) with the word “or” (aw). With the word “and” (wa), the problem
stands satisfactorily resolved. This suggestion is not mere wishful
speculation; it is supported by other traditions recorded by al-Bukhari
and Muslim. According to one such tradition, everyone after his/her
death will be shown his/her reserved places in both the hell and the
paradise with a view to justifying his/her earning a place either in
the hell or in the paradise as a result of his/her deeds in the worldly
life.23

In the end of the first report on predestination as recorded by both
al-Bukhari and Muslim it is stated: “By God, one of you—or a
person—does the deed of those who are destined for the hell; when
the distance between him and the hell is only an arm’s length, the
book overtakes him due to which he does the deed of those who are
destined for the paradise and enters it. Likewise, a person does the
deed of the people of the paradise until there remains the distance of
only an arm’s length between him and the paradise, the book overtakes
him hence he does the deed of the people of the hell because of
which he enters it”.24

Here it is unequivocally announced that a person does evil deeds
(of the people of hell) throughout his life but shortly before his death
the destiny (al-kitab) overtakes him and begins doing good deeds (of
the people of paradise) hence deserves the entry into the paradise;
and that a person does good deeds throughout his life but shortly
before his end the destiny overtakes him and he commits all evil
deeds hence he is thrown into the hell fire. There seems to be a very
apparent contradiction between this component of the report and

the component in which fixation of human destiny is made before
man’s birth. According to this part of the report there is only one
destiny (al-kitab) prepared by the angel, which comprises deed,
sustenance, lifespan and the end result. This determination of four
things suffice to conclude that man is bound to act in accordance
with what was written while he was still in his embryonic or fetal
stage of life. The last statement in the report refers very clearly to
one more destiny (al-kitab) made by the man himself. It is on the
basis of this freedom that he chooses to act according to his preference.
The fore-written destiny overtakes him at a later stage of his life and
the person concerned starts doing deeds accordingly. No
commentator of al-Bukhariand Muslim seem to have realized this
incongruity in the report. The first part of the tradition spells out
about the fore-written detailed destiny, and the last part brings in
the mention of the man-made destiny, which is ultimately dominated
by the natural destiny. Here arises a very natural question: How did
it become possible for man to act on his own for a considerable period
of time in his life, and not in accordance with his fore-written destiny?
Does the fore-written destiny take effect only at the last stage of man’s
life?

The concept of the natural destiny of man overtaking the man
sends out a frightening message that the man stands coerced at the
hands of unseen hands. It hardly fits into the Qur’anic framework of
man’s position. The man is the in-charge of the earth (khalifah); he
has been placed in a situation of test; and he will be rewarded or
punished in accordance with his good or bad deeds: (1) “Behold,
your Lord said to the angels: I will create the inheritor of the earth.”
(2:30), (2) “It is He who has made you the inheritors of the earth: He
has raised you in ranks, some above others, so that He may try you by
means of what He has bestowed upon you.” (6:165), (3) “If Allah had
so willed, He could surely have made you all one single community but
[His plan is] to test you in what He has given you.” (5:48), (4) “Behold,
We have willed that all beauty on earth be a means by which We put
men to test—as to which of them are best in conduct.” (18:7), (5) “He
who has created death as well as life, so that He might put you to test—
as to which of you is best in conduct.” (67:2). Positions of khilafahand



ibtila’ require, to the extent of necessity, freedom of thought, choice
and act. The end result is to be based on his performance. If the end
result is fore-written, the ideas of khilafah and ibtila’ stand ridiculed.

It is said that al-Bukhari’s report does not represent
predetermination of man’s destiny in all its detail, but it reflects Allah’s
omniscience (all-knowing).25Undoubtedly, Allah is omniscient;
nothing is hidden from Him; the present, the past and the future are
all in His eternal knowledge. The Qur’anhas categorically mentioned
it: “And that Allah encompasses everything with His knowledge” (65:12).
The above report in view does not make indication at all to the
knowledge of God. It rather uses the word ‘kitabah’ (writing). Did
the Arabs of the Qur’an’s time use, even though metonymically, the
word ‘writing’ in the sense of knowing? Certainly not. If the report
in view said that Allah knew everything about the future of the man
yet to be born, there was no problem in it. But the report describes
the four items of man’s life in a way that it looks like predetermination
of human destiny, with man enjoying no freedom at all.

Apparently, the tradition informs that a person known as pious
will be forced by the destiny to perform evil deeds so as to justify his
entry into the hell; and that a person known for his bad deeds will
be coerced into acting righteously so as to let him enter the paradise.
If the meaning of this statement is the denial of freedom to man, it
will surely contrast with the divine attribute of justice. The corollary
of Allah’s justice is that man should be rewarded or condemned on
the basis of his performance. Most probably, the destiny (al-kitab)
signifies the general rules of guidance and misguidance, reward and
punishment. The guidance or misguidance are both dependent, to
the extent of necessity, upon man. It is the will of man, which takes
initiative to accept or reject God’s message. The Qur’ansays: “By it
He causes many to stray and many He lead into the right path; but He
causes not to stray but the iniquitous” (2: 26). The dominance of the
destiny over the man means the human life is governed by the eternal
divine rule of righteousness and evildoing. A person who performs
good deeds may not necessarily be sincere in his approach. His good
deeds might be all mere show hence the general impression about is
that he is a pious man. His insincerity will not remain hidden from

the eyes of the people around him for long. He will get exposed one
or the other for his insincerity and hypocrisy. Ultimately, his
insincerity will cause him to enter the hell. Human destiny reads
that the insincere person will be punished. A person who performs
bad deeds may not necessarily be an insincere person. He might be
sincere and God-fearing in his heart but the circumstances forced
him to do all the things evil. That is why he appears as a man of hell.
Since he is sincere and wish to do only good things, he will be helped
Allah to give up his bad deeds and do only what is good. Thus, due
to his sincerity and concern to do good the destiny will guide him
how to fulfill his wish, and, then, good deeds will take him to the
paradise.

“A person asked the Prophet (s.a.w.) whether the people of paradise
are recognized distinctly from those of the hell. When the Prophet
(s.a.w.) replied in the affirmative, the questioner asked as to why, then,
the actors should act. Upon this the Prophet (s.a.w.) answered: Everyone
acts what he has been created for or what he has been facilitated for”.26

The chain of this report is this: Adam ibnAbiAyas (d.221 A.H.)
from Shu‘bah (d.160 A.H.) from YazidibnAbiYazid al-Rishk (d.130
A.H.) from Mutarrifibn‘Abd Allah (d.220 A.H.) from ‘Imran
ibnHusayn (d.52 A.H.). All the narrators of this tradition are highly
reliable.

Ibn Hajar says that the question was about the angels’ or anyone
else, whom Allah informed about the symptoms of the both the
people of the paradise and those of the hell.27It is mere surmise with
no substantial evidence to prove its accuracy. The learned
commentator read this far-fetched idea under the impact of
theological debate that was going on during his time between various
groups of theologians. He claims from a group other than qadarite
and jabarite. That is why he has to come with an explanation, which
surely contests the belief of others and substantiate the view of his
group. If one objectively looks at the question asked by the questioner,
as quoted in the above report, one may not read what the author of
Fath al-Bari deciphers. It seems the questioner wanted to know



whether the people could be recognized on the basis of their acts as
to their final fate. The answer given by the Prophet (s.a.w.) was in
the affirmative. The Prophet (s.a.w.) meant to say that the people of
the paradise look different from those of the hell on the basis of
deeds. The second question asked by the questioner might not have
been what al-Bukhari has recorded i.e. “Why should, then, the actors
act?” The question recorded by Muslim seems to be more pertinent
and intelligible: “What should, then, be the act?” Al-Bukhari’s
recorded question leads to one direction and Muslim’s to another
one. According to the question recorded by the latter, the questioner
wanted to know as to what kind of special deeds might make someone
distinctly destined for the paradise. It is quite strange that IbnHajar
does not find any difference between the question quoted by al-
Bukhari and that of by Muslim. He has read the same message in
both of them. The Prophet’s (s.a.w.) answer to the second question
has also become the subject of controversy between the version of
the report recorded by al-Bukhari and that by Muslim. In al-Bukhari’s
version the narrator is uncertain as to which word was used by the
Prophet (s.a.w.). In Muslim’s version the narrator does not express
any doubt. Muslim’s version is preferable to al-Bukhari’s because
Muslim’s wordings get referred to in al-Bukari’s report.

When the Prophet (s.a.w.) said that everyone is facilitated towards
his/her act, he actually explained the Qur’anic statements: (1) “And
He inspired it as to its wrong and its right” (91:8), (2) “So he who gives
in charity and fears Allah, and testifies to the best, We will indeed make
smooth for him the path to ease. But he who is greedy miser, and thinks
himself self-sufficient, and gives lies to the best, We will indeed make
smooth for him the path to misery” (92:5-10). In these aayaat Allah
vividly states that man has been equipped with the capability of doing
either of the two categories of act, evil and good; and that the man’s
preference is honored: if he wants to act rightly, he is helped further
to continue in that cause; if he chooses to act what is evil, he finds
the path smooth for him. Whether the right act or wrong one, it is
man’s own choice. To claim that man is forced to act what is
predetermined for him is to challenge the Qur’anic statements as
quoted above.

IbnHajar has quoted in his commentary of this tradition the
dialogue between Abu al-Aswad al-Di’liyy and ‘Imran ibnHusayn as
recorded by Muslim. The latter asked the former how he viewed the
people’s act and their effort in it; whether the thing has been
predetermined and predestined or the people’s act represents their
choice of acceptance or rejection of their prophets’ message. The
former answered that the thing has already been predetermined. The
latter, then, commented that it would be an injustice to man. Upon
this the former got trembled with sheer horror and said that
everything was the creation of Allah and is in His control; and that
He would not be questioned for what He did but rather they would
be questioned. The latter, then, expressed good wishes for the former
and said that he did not mean what he asked but he was testing his
understanding. Thereafter the latter narrated a tradition: “Two people
from the tribe of Muzaynah came to the Prophet (s.a.w.) and said: The
people make effort in their life. Is it what has already been
predetermined or the people’s fate will be decided in future in
accordance with their acceptance or rejection of their prophets’ message.
The Prophet (s.a.w.) answered that the thing has already been
predestined and its confirmation is available in the Book of Allah”.28

This report concerning Muzaynahrecorded by Muslim sends a
message that the mission of all the prophets is meaningless. It did
not play any role in guiding the people. Whether the people act rightly
or wrongly it is as per the human destiny already written. This message
is in conflict with the Qur’an. There are a number of ayat that make
it crystal clear that the prophets were raised one after another to
show the man right path; and that the fate of man depends on his
reaction to prophet’s message. Few ayat will suffice to substantiate
the significance of the prophets’ role in making human destiny:

(1) “Messengers were raised as the givers of the good news as well as
the warners in order that mankind should have no plea against
Allah after the coming of Messengers” (4:165).

(2) “O mankind! Verily, there has come unto you the Messenger
with the truth from your Lord. So believe in him, it is better for
you. But if you disbelieve, then certainly to Allah belongs all
that is in the heavens and the earth” (4:170).



(3) “Who receives guidance receives it for his own benefit; who goes
astray does so to his own loss” (17: 15).

These aayaat clearly show that the arrangement of sending the
Messengers to the humanity was to teach them as to what was right
and what was wrong; and that it is man’s own choice which takes
him either to benefit or to loss.

In the above-mentioned dialogue, Abu al-Aswad is reported to
have said: “Allah will not be asked but the people will be asked”.
This is true. But how will the people be questioned if they acted
precisely in accordance with the predetermined destiny. They can be
questioned only when they were given certain freedom to choose
and act. In the absence of freedom, questioning the man and
considering him responsible for his act is but injustice. The above report
claims that two people from Muzaynah tribe asked the Prophet (s.a.w.)
about the position of human act, whether it is predestined or the man
hold freedom to choose from the path shown by Messengers. The way
the question has been put forward demonstrates that it cannot be from
the simple Arabs. The question is purely philosophical. Arabs of the
time of the revelation were not theologians. It seems that certain people
with vested interest thrust their own question into the mouth of
innocent Arabs so as to give it credibility.

In the Muslim’s report, as quoted above, the Prophet (s.a.w.) is
said to have cited the ayah: “And He inspired it as to its wrong and its
right” (91:8) as a confirmation of predetermined human destiny. It
is unimaginable that the Prophet (s.a.w.) quoted this ayah to prove
what it does not do. The ayah (91:8) tells us about the capability of
man to do freely both the good and the bad. This inborn ability of
man is God-given.

It is noteworthy that the above report of Muslim is not available
in any other sources of tradition including the other five books of
Hadith literature. A solitary tradition, which is entirely in contrast
with the Qur’an may not be taken as reliable.

Muslim has recorded a report on the authority of ‘Aliwho reports:
“We were sitting with the Prophet (s.a.w.). The while he was nudging

the ground with his stick, he raised his head and said: ‘For every one
of you a place either in the hell or in the paradise has been
predetermined’. Upon this someone retorted: O Prophet of Allah
(s.a.w.)! Shall we not, then, resign to the fate? The Prophet (s.a.w.)
said: No, you have to act because each one of you is facilitated towards
his destiny. The Prophet, then, read the ayah: “As for him who gives
in charity and fears Allah, and believes in the best, We will make smooth
for him the path of ease” (92:5-7).29

The chain of this report is this: ‘Abdan ‘Abd Allah ibn ‘Uthman
(d.221 A.H.) from AbuHamzah Muhammad ibnMaymun (d.168
A.H.) from Sulayman al-A’mash (d.147 A.H.) from Sa’dibn ‘Ubaydah
(d. uncertain; after 100 A.H.) from Abu ‘Abd al-Rahman ‘Abd Allah
ibnHabib (d.70 A.H.) from ‘AliibnAbiTalib (d.40 A.H.). All these
reporters are highly authentic.

The same report with slight variations is available at eight more
places.30 All these versions have been quoted mainly through three
authorities: Sa‘idibn ‘Ubaydah from Abu ‘Abd al-Rahman from ‘Ali.
The main variation among these versions of the report is in the first
statement of the Prophet (s.a.w.). Out of nine versions only three
refer to it as “For each of you a place in the paradise or in the hell has
been predetermined”. The remaining six versions contain this
statement: “For each of you a place in the paradise and a place in the
hell have been reserved”. The above-mentioned version of the report
from kitab al-qadar refers to the predetermination of a place either
in the paradise or in the hell. It means the end result of every human
being has already been decided in the eternity. It has already been
discussed at length in the interpretation of the first tradition of kitab
al-qadar that such predetermination is injustice to man and his
position as khalifah on the earth. There is no reason for taking this
statement attributed to the Prophet (s.a.w.) as correct. What has been
reported in other six versions—”reservation has been made in both
the paradise and the hell”—seems to be quite reasonable. Man has
been told time and again in the Qur’an that their bad deeds will take
them to the hell and their good deeds to the paradise. For example:
(1) “Yes! Whosoever earns evil and his sin has surrounded him, they are
dwellers of the hell; they will dwell therein forever” (2:8 1). (2)



“Whosoever does an evil deed, will not be requited except the like thereof;
and whosoever does a righteous deed, whether male or female and is a
true believer, such will enter paradise, where they will be provided therein
without limit”. (40: 40).

In the light of the Qur’anic clarification, the statement that
everyone has been given his place in both the paradise and the hell
seems to be correct. It is unto the man to act and deserve accordingly
either the paradise or the hell. The statement attributed to the Prophet
in the above report of kitab al-qadar may not be accepted as correctly
reported as it is in absolute contrast with the Qur’an.

The questioner’s question whether they should resign to the fate
indicates to his misunderstanding. He might have thought that the
places in the paradise and the hell have been reserved hence one will
certainly get his place, whether he acts or not. The Prophet’s (s.a.w.)
answer proves the misunderstanding of the questioner. The Prophet
(s.a.w.) emphatically said: “No, you must act because each of you is
led smoothly to the end result”. This statement of the Prophet (s.a.w.)
does not mean that the man is bound to act in accordance with his
predetermined fate. Since the Prophet (s.a.w.) quoted certain aayaat
(92:5-7) to confirm his view, there does not remain any confusion
in place. The said aayaat explain that the path of man is made smooth
according to the choice of man. One who believes in the unity of
God, does good deeds, fear Allah and takes care of the less fortunate
people around him, his path will be made smooth leading to the
paradise. Likewise, one who rejects the message of Allah, does not
act righteously, and does not help others, his path will be made
smooth leading to the hell.

In three versions of the report (Hadith Nos. 1362, 4948, and
4949), this statement has been attributed to the Prophet (s.a.w.):
“One who is from among the rewarded (ahl al-sa’adah) will be
facilitated to act righteously; and one who is from among the
condemned (ahl-shsqawah) will be facilitated to act sinfully”. There
is no indication in this saying that the two positions, the rewarded
and the condemned, have been predetermined in the eternity. Those
who take the initiative towards righteous life are the ahl–sa’adah and
those choose to lead an iniquitous life should be considered as ahl-

shaqawah. There is complete conformity between this understanding
and the aayaat (92:5-7) as quoted by the Prophet (s.a.w.) in the above
report.

In two versions of the report in view (Hadith Nos. 1362 and
4948) there is a statement attributed to the Prophet (s.a.w.): “And if
not, human soul has been written as the condemned (shaqiyyah) or
the rewarded (sa’idah)”. This statement is taken as a proof for the
predetermined human destiny. Although it appears like that, it may
also be interpreted otherwise. Keeping the Qur’anic statements
concerning the doomsday, the Day of Judgment, which have generally
been mentioned in the past tense, it may be said that the man is
certain to be either among the rewarded or among the condemned
through his acts. This is definite as if it has already beendone. There
is no denying the fact that the application of the past tense, at times,
is for confirmation and to show the certainty of the matter.

The traditions on predestination as recorded by reliable Hadith
sources, particularly al-Bukhari and Muslim, are generally replete
with textual problems, even though very few of them suffer from
deficiency of chain of narrators. Some of these reports are in such a
terrible conflict among each other, which may not be overcome with
any explanation. It is to be accepted wholeheartedly that there
occurred errors in reporting on the part of one or the other reporters
in the chains (sanad) of these traditions. Since the traditions recorded
in Hadith compendia do not certainly represent original wording of
the Last Prophet (s.a.w.) or that of the Companion/s, occurrence of
discrepancy in the words at later stages is but natural. There is a need
of concerted effort on the part of the experts and scholars with genuine
love for the saying and doings of the Last Prophet (s.a.w.) to go
through the authentic traditions with a view to identifying
discrepancies in their reporting, and rectify the error in new
commentary of Hadith. Classical works on sharh hadith are of
significant value but insufficient.The reinterpretation of the preferred
traditions sends the message that man is free to choose and act to the
extent of necessity for his position as a responsible being. As for the



preordained end result of man’s acts as shown in the traditions quoted
above, this is also the result of the misreading and misreporting of
the words of the Prophet (s.a.w.).
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